Translated by - Dr. Khin Maung Aye (Ph.D, Messey)* 1

"namo tassabhagavato arahato sammasambuddhassa'

NIBBANA GAMINIPATIPADA

SECTION OF NAAMAKAMMATTHANA

(PRACTICE ON MENTALITY)

VOLUME I
Page 201 - 250

BY
PA-AUK TAWYA SAYADAW

TRANSLATED BY

Dr. Khin Maung Aye (Ph.D, Messey)

Edited By

Venerble Ashin Sajjana (dvipitakadhara)



2 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

First Edition

Copyright (¢) 2007 Dr. Khin Maung Aye (Ph.D, Messey)

This book belongs to the Public Domain and may be reproduced without any further
permission from the author and translator.

PAGE-279

NAMARUPAVAVATTHANA
DETERMINATION OF NAMA AND RUPA



Translated by - Dr. Khin Maung Aye (Ph.D, Messey)* 3

4. Ndmarupavavatthina = Determination of Riipa + Nama

So evum phassddinam vasena upatthite cattdro aripino khandhe ndmanti, tesam
arammanabhiitani cattdri mahdabhiitdni, catunnarica mahdbhiitani upaddyariipam ripanti
vavatthapeti. Iti attharassa dhdtuyo dvadasdyatandni paricakkhandhdti sabbepi tebhiimake
dhamme khaggena samuggam vivaramano viya yamakakdlakandam phdlaya-mdno viya ca
namarica rupancati dvedhd vavatthapeti. Namariapamattato uddam aniio
satto vd puggalo va devo va byahmad va nattiti nittam gacchati (Visuddhi-2: 227 - 228).

When the meditator has clearly discerned the riipa phenomena in his conscious-ness,
so would the ndma phenomena be. In such a discernment of the ndama factors, there are three
ways:

1. The method of concentration starting with phassa (contact),

2. The method of concentration starting with vedand (suffering),

3. The method of concentration starting with consciousness viniridna (perception).

If the meditator concentrated on the ndma dhammas via one of these three ways, then
vedand-sannd-sankhdra-vinidna, referred to as the four-fold ndmakhandhd, are recog-nized
as the ndmadhammas which will be acquired in his conscious mind. Mahdbhiita = the four
great elements and all the upddaripas which take the four great elements as their object, are
recognized as ripa dhammas. In this way the 18 elements, 12-fold dyatanas, the five-fold
khandhas and all those factors in the three planes of existence = these innumerable ripa-
nama dhammas have been definitely and clearly defined. It comes to the realization that
there are just the ndma and ripa in the three planes of life, above which there exist no higher
individuality-sentient being-life-self-human-deva-byahma
(Visuddhi-2: 227 - 228).

According to the above instruction, when one is able to discern both riipa+nama at
every thought along the path of cittaniyama, then these riipa + ndma are taken as object of
concentration to discern that in these there are no “individuality-sentient
being-life-self-human-deva-byahma, but just the ripa + nama.

The determination is made of the ripatnama as explained above. (When one has
acquired the ability to extend his consciousness to bhahiddha and collectively meditate on the
bhahiddha ripa+ndma in the 31 planes, then one would clearly realize the non-
existence of human-deva-byahma).

An Invaluable Resolution

The Venerable Sayadaw Mathera, referred to respectfully by the desana as
Acariyadhammapala, has made an invaluable resolution in the domain of meditation
in his Mahatika with respect to the above opening commentary.
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Sabbepi tebhiimake dhamme ndmaiica riparficdtiti ittha kificipi sabba saddo
anavasesapariyddayako, ndmariupabhdvo pana anniamannavidhuyoti na tadubhayam
samuddyavasena parissamdpayetabbam, tasmd ‘“‘yadatthe namanlakkhanam, ‘tam ndman.
Yam ruppanalakkhanam, tam’ ripa”ti evum vavatthepetiti attho. Evum vavatthapan-toyeva



4 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

ca tadubhayavinimuttassa tebhimakadhammesu kassaci dhamassa abhdvato “sabbepi
tebhimakedhamme ndamarica rupancati dve dha vavatthapeti’ti vuccati. “Ndmarica
rupaiica’ti  eteneva tassa duvidhabhave siddhe “dvedhda vavatthapeti’ti  idam
ndamaripavinimutthassa annassa abhdvadassattham. Tenevaha ‘“ndmariipamattato
uddha”tiadi. “Sabbepi tebhiimake dhamme”ti pana sabbaggahanaricittha sammasama-
nupagassa dhamamasanavasesetabbatdya vuttam. Tahiii anavasesato parininieyam

ekamsato virajji tabbam tato ca cittam virajayam pamocetabbam. Tendha bhagava —

“Sabbam bhikkhave anabhijanam aparijanam (tattha cittam)
Avirajayam appajaham abhabbo dukkhakkhaydya. R.
Sabbaiica kho bhikkave abhijanam parijanam (tattha citta)
Virdjayam pajayam bhabbo dukkhakkhayadyad’ti.
(Sam.-2:249 - 250 Parijanana Suttana; Mahdti-2: 358).

Iti imassamim sutte tissopi parinnd kathitd hunti. “Abhijanan™ti hi vacanena
Adtaparinniad kathitda, “parijanan’ti vacanena tirana parinid, “virdjayam pajahan’ti dvihi
pahanapariniati (Sam.-Ttha-3: 6).

The commentator in the above Visuddhimagga commentary has explained as: Sabbepi
tebhiimake dhamme ndmarica riparicati dvedha vavatthapeti = tebhiimakas, within the three
planes of life referred to as all of the kama-riipa-ariipa, are recognized as ripa dhammas as
well as nama dhammas (mental factors, material factors) as two
distinct groups.

Here, the word sabba = completeness = all is meant to include the entire dhammas of
the sarikhara phenomena. Ndma and ripa, however, are taken to be far apart from one
another. (They are not the associated sampayutta dhammas, but are dissociated vippayutta
dhammas). Therefore, the nama and riipa dhammas should not be analyzed
together as a composite group, but be recognized as two distinct groups, and are to be
taken as given below:

1. The dhammas that are of the nature of being attracted towards the object are nama,
2. The dhammas that are subject to change are the ripa.

Only when so recognized can the non-existence of a certain dhamma (such as the
living being, soul, vififidna, self) of the tebhiimaka dhammas present in the three planes of life
and being free from both ndma and ripa — the entire tebhiimaka dhammas of the three
planes of life are recognized as two distinct nama and riipa dhammas. And this is
what the commentator has stressed in his explanation.

The expression “Namarica ripainica” = ndmadhamma and riipadhamma is an adequate
indication that the ndma and ripa are two distinct words, yet they are further expressed as
dvedhad vavatthapeti = recognized as two distinct groups. It was expressed
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so to vindicate the non-existence of a certain dhamma (such as the living being, soul,
vininiana, self) of the tebhiimaka dhammas present in the three planes of life and being
free from both ndma and ripa.

It was expounded in this way to arrive at the determination that there exist no
individual--sentient being-life-self-human-deva-brahma beyond the namaripa.

Again, it was expatiated as sabbepi tebhiimake dhamme = tebhiimakadhamma — in
the word sabba = all is used for purpose of concentration on the three general
characters anicca-dukkha-anatta = so as not to leave any of sammasanupaggadhamma.
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Indeed, the tebhiimakadhamma in the three planes of existence is the dhamma which
should entirely be understood analytically; the attachment on to these tebhiimaka-dhammas
via craving should be eradicated through practice. By practicing to eradicate the craving on
these, one should acquire freedom. That is the reason why the Buddha has admonished as
follows:

“Bhikkhus .... if the craving for the entire riipandma phenomena

1. are not understood penetratively by sidtaparinia pannd,

2. are not known analytically by tiranparinina,

3. cannot practice to eradicate and be relieved of the attachment to them by craving, then
one is not worthwhile to be relieved of the sorrows of the sansaric circus.

“Bhikkhus .... in fact, if the entire riipandma phenomena

4. are understood penetratively by sidtaparinna panna,

5. are known analytically by tiranparina,

6. has practiced to eradicate the attachment to them by craving, then one is worthwhile
to be relieved of the sorrows of the sansaric circus (Sam.-2: 249 -
250).

This resolution has been made in Mahatika with reference that of Aparijananasuttana
of Samyuttapali Saldyatanavaggasamyutta.

1. A statement that Nibbana can be attained by meditating on just a single ripa element,
2. A statement that Nibbana can be attained by meditating on just a single ndma
element, and
3. A statement that Nibbana can be attained by meditating on just a single ripa
element and just a single ndma element.

These three statements are definitely the opposite of the resolution described in
Mahatikd. He who is in search of the right dhamma, however, should not turn his back on
the resolution made in Mahatika. In fact he should obediently follow that resolution which
has been made with reference the Buddha’s verbally delivered discourse. [The
three kinds of Parinifidpaniia have been explained in Bhuddekarata.]

DITTHIVISUDDHI
(PURITY OF VIEW)

Lakkhana-rasa-paccupatthana-padatthanavasena namaripapariggaho ditthivisuddhi
nama. (Abhidhammatthasafigaha).

= Cultivation of ndmariipa by the power" of the lakkhana-rasa-paccuppatthina-
padatthana (salient feature-taste-manifestation-proximate cause) is the purity of the
paramattaiiana view = ditthivisuddhi. (Abhidhammatthasafigaha).

It is the word explained on the basis of the Atthakathas such as Dighanikaya
Mahavagga Atthakatha = (Di-Ttha-2: 53), Sayuttanikaya Nidanavagga Atthakatha = (Sam.-
Ttha.-2: 44) etc. Therefore, ditthivisuddhi = for the sake of the purity of paramat-thariaa
view namartipa factors have still to be cultivated via the power of the lakkhana-rasa-
paccupatthana-padatthana. The way of such cultivation will be described in separate section
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on Lakkhanddicatukka. Here, in continuation, the meditation on the ndmartipa phenomena

by

1. Method of 18 element

2. Method of 12 Ayatanas and

3. Method of five-fold Khandhds will be described.

Table 4.1. The 18 elements, the six doors, the six objects and the six vififana

The Six Doors The Six Objects The Six Vifiidnas
Receptor Element Reacting Element Resultant Element
1. Visual Element Material Element Element of visual
(= Eye clearness) (= Material object) Cognition
2. Sound Element Sound Element Element of auditory
(= Ear Clearness) (= Sound object) Cognition
3. Odor Element Smell Element Element of nasal

(= Nose Clearness) (= Smell object) Cognition
4. Taste Element Taste Element Element of gustatory
(= Tongue Clearness) (= Taste object) Cognition
5. Body Element Contact element Element of physical
(= Body Clearness) (= Contact object) Cognition
6. Mind Element Dhamma element Element of mental
(= Dhamma object) Cognition

Dhdtu = element - attano sabhavum dharetiti dhdtu

It is named dhdtu because it possesses its own natural character (Visuddhi-2:116).

The atta (self), which is the thought of wrong viewers and whose way of thinking is
outside the sdsand, when investigated by paramattha eye of wisdom, does not clearly exist.
Its non-existence becomes more clearly realized especially when the ripa and ndma are
investigated by way of the eye of wisdom after realization of their ultimate truth. Nothing
other than ripa and ndma is realized, nor is there the atta, as visualized by 7idna. Atta is
functionally karaka (producer); atta can appreciate vedaka (feeling). In this way atta has
been designated to be karaka and vedaka, but they are not to be. It cannot function nor feel.
It is because the atta itself, is claimed to have functioning or

4
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feeling property, is non-existent.

The ultimate truth, such as cakkhu (eye) etc., are capable of performing and
existing their own nature. For instance

Rupdbhighatarahabhiitappasadalakkhanam,
Dalukamatdnidanakammasamutthanabhitappasadalakkhanam va cakkhu
(Visuddhi-2: 74).

Element of vision (= eye clear element), upon which impinges on the bhiitaripa
(mental qualities of sense-fields) = possesses nature of giving clear vision on the Four
Great Elements. In other words, it has the nature of giving clear vision of the Four Great
Elements caused by kamma arising from wishing to see the material object which are
based on kdmatahna.

As indicated in Section on Rlpakammatthana, ripa phenomena are made up of
subatomic particles called kaldpas. The kalapa is the smallest particle of riipa factors in the
sphere of ripaparamatta. Element of vision too does not exist as individuality but according
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riupakala called cakkhudasakakaldpa. Included in this cakkhudasaka kaldpa are 10 ripa
phenomena. These ripa dhammas are the kamma-produced corporeality which resulted
from kamma cultivated in the past based on causes avijja-tahnd-upddana. The Four
Mahabhiita Elements are also included in these 10 ripas of the cakkhudasaka kaldpa. These
Mahabhita Elements are the dhammas on which impinges the ripa objects It is the natural
character of element of vision which causes the clearness of the mahdbhiita factors; in every
element of vision is present this natural character. Therefore, element of vision has its own
nature, and performs in its own nature, and existed in the nature of its own. Note that it also
applies to other elements. Since all these 18 dhammas can exhibit the phenomena of the
natural characters of their own, they are, therefore,

nominated as “dhdtu = element.”

Among these 18 elements, the element of vision etc., are by now clearly explained A
slight treatment on those still not clear will be made. First, mind element, paricavirinia-
dhatu (the five mind element) element of mental cognition will be described.

MANODHATU (ELEMENT OF APPRECIATION)
Tini manodhdtucittani eka manodhatu. (Visuddhi-2: 224).

1. Padicadvardvajjan;  (2)  Ahitakusalavipakasampatcchan; — (3)  Ahitaakusala
vipdkasampatcchan, the three kinds of mind are called the manodhatu (element of
appreciation).

Antadika manodhdtu, manoviniianadhdtuya.
Pavesapagane dvdra-pariyayene titthti (Namaripapariccheda).

Among the three citta named the manodhdtu, the bhavariga referred to as the
manoviniidna (mind cognition) get dissolved when paricadvaravajjana is attained and is
thought to have entered into the state of paricadvaravajjana. Therefore, panicadvardvajjana
is the dvdra (door) through which bhvarigamanoviniiidna enters. Again, the manoviniiana
called the santirana (investigation, decision) made its appearance following the
sampaticchana (acceptance). Sampaticchana, again, functions
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as the outlet for manovinndna. With reference to instructions of this nature, the three
manodhdtu can be taken as the doors for the manovinsiana. In other words, it means it
unusual appreciation.

It is explained in the earlier pages of the section on Ndmakammatthdna etc. that
1. Element of bhavarigamano clearness is the manodvara (mind door),
2. Bhavarigamano together with dvajjana (adverting mind) is the manodvara,

3. From point of view of Tthdniipacdra (by way of place) or phaliipacira (by way of
contact, the hadayavatthu (heart-based corporeality) is called the manodvara too.
(see pages etc.). Taking of bhavariga as the manodvdra, and of bhavariga
together with dvajjana as manodvara is the usual way of appreciation.

In paricadvardvajjana (five door contemplation) and sampaticchanadve named as
manodvdra (mind door), paricadvaravajjana, when taken as object, is not effective as taking
object of concentration following others nor as repetitively taken object of concentration,
because the newly formed object in earlier stage of concentration has been taken only once.
That is why the manodvaravajjana and sampaticchanadve are — mano  evadhdtu
manodhdtu— referred to as the manodhdtu because it is an element which
could bring about just the consciousness.
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PANCAVINNANADHATU

v~ A

receptive corporeality. Therefore, the force of concentration is more than that of the
manodhdtu, and that is the reason why it is nominated as the viriridnadhdtu. 1t is also named
visesanajatiti vinnanam = takes the object more forcefully than the manodhdtu. Because it is
supported by anantara force from the dvajjana (adverting mind), having different objects,
and has to support the sampaticchana having different object, it used to

be less forceful than the manoviifiana supporting the virifidna of similar objects. As
instructed in Vibhafiga Pali referred to as Anfiatara Abhinipatamatta it is just that falling
upon the respective object of the five-fold object.

[Anantara—Someone becomes successful at the expense of someone else. As this
statement goes, two cittas (consciousnesses) cannot come about simultaneously, but one after
another. (The earlier consciousnesses disappear after facilitating the appearance of the later).
The early cittas arose and, after facilitating the rising of the later, perish away. Before
dissolution of the former, the later citfas have no chance to arise. Remember that an old
president would relieve himself only after handing over his duties to the new one. The
support of the former citta for the appearance of the next one is called anantarapaccaya.)

THE MANOVINNADHATU

Literally mano (mind) refers to “knowledge”, and so also the manoviniiidana (mental
consciousness) to “special knowledge.” The combination of the two explicitly gives the
essence of a “wide knowledge, a very high knowledge and very high and wide knowledge.”
The way the realization is acquired by the very high and wide knowledge is
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this. Unlike the cittas described above, it does not take the new object at very early state
(even though the capture has to be made in a way similar to manodvadravajjana), supported
by anantara force of the citta having similar object, supports the later citta of the same
material object by force of anantara support. Hence the capture on the object is very
effective. Therefore, it is a nominated, from manovinifianadhdtu point of view, as

mano with viriianam (see Compendium of Buddhist Philosophy, p.182).

THE 12 AYATANAS

Inner Six Ayatanas Outer Six Ayatanas
1. Cakkhdyatana (The Eye Base) 1. Ripayatana (Visible Object Base)
2. Sotdayatana (Sense Field of the Ear) 2. Sadddyatana (Sound Base)
3. Ghdnayatana (Nose Base) 3. Gandhdyatana (Smell/Scent Object
Base)
4. Jivhdyatana (Sense of Tongue) 4. Rasayatana (Taste Object Base)
5. Kayadyatana (Sense Field of the Body) 5. Pholabbdyatana (Tangible Object Base)
6. Mandyatana (Mind Base Sense) 6. Dhammdyatana (Mental Object Base)
1. The eye clearness element = the visual sensitivity is called cakkhdyatana.
2. The ear clearness element = the sound sensitivity is called sotdyatana.
3. The nose clearness sensitivity = the nasal sensitivity is called ghdndyatana.
4. The tongue clearness sensitivity = the taste sensitivity is called jdyatana.
5. The tactile clearness sensitivity = the tangible sensitivity is called pholabbayatana.
6. The seven loki cognition elements are the mandyatana.

[Lokiya satta vinfianadhatuyo “mandyatanan”ti.] (Visuddhi 2:224).
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1. Rapdarammana (visible object) is the ripdyatana (visible object base).

2. Sadddrammana (sound object) is the sadddyatana (sound base).

3. Gandhdramman (scent object) is the gandhdyatana (smell/scent base).

4. Rasarammana (taste object) is the rasdyatana (taste base).

5. Pholabbarammana (tactile object) is the pholabbdyatana (tangible base)

6. The 52 cetasika (mental concomitants) and 16 sukhumariipa (subtle material forms)
are all dhammdyatana (mental base).

NOMINATION AS AYATANA
Visesato pana dyatanato, dyanam tananato, dyatassa ca nayanato dyatanamti
Veditabbam (Visuddhi-2: 112).
It is so named

1. Because of the functions performed by each and every citta cetasika (mind and mental

concomitants) on their own.

2. Because of the capability of dya (lengthening) the stretched mind and mental

concomitants due to exerting effort by each and every one of them.
3. Because of bearing full suffering of the rounds of rebirth along the sansaric circus.
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1. Ayatana. 1t means dya (cause) according to the meaning of the terms. If there is no

eye sensitivity and visible object, there can be no cakkhudvarikavithicitta (mind door
thought process). If there are no cakkhudvarikavithicitta, each and every mind and
men-tal concomitant, appearing every cittakhana (thought moment) within, these
cannot per-form their respective functions. Thus, the cakkhupasada and
rupdarammana are the causes for cakkhudvdravithicitta and of carrying out the
respective functions by the cakkhudvarika nama dhammas (mental phenomena arising
through the eye door). This is the reason why the name cakkhdyatana — ripayatana
is given. Note that the same applies to the remaining dyatana pairs.

Only when there are cakkhudvdra (eye door) and ripdyamana (physical object), can
there be nama dhammas (mental factors). Without these there be no cakkhu-dvara
nama dhammas. Note that it is also true for sotadvira sadddrammana etc. Each
mind and mental concomitant appearing with reference to the corresponding dvdras
(doors) are stretched by the dyatanas. Like a photographic enlarger which enlarges
the small photographs, the dyatanas enlarge the mind and mental conco-mitants. If
any one (ayonisomarikdra = one having unwise attention) comes across a pleasant
sound and agreeable beauty, he would exaggerate on what he has just encountered.
But he comes across a disagreeable sound or a feature, he would exaggerate on what
he has seen with a wry face. He would be smiling within himself and reflecting in his
mind of minds. He would be reminiscing on it. This a kind of enlarging the mind
mental concomitant. In the life-continuum of a good man of a yonisomanasikdra (=
one having wise attention) the akusala dham-mas (unmeritorious deeds) do not get
enlarged on the basis of these dvard-rammanas. The mind and mental concomitants
associated with the insight know-ledge, such as aniccanupassandnana,
dukkhanupassandnana, anattaanupassand-riana etc., however become enlarged.
Such a kind of enlargement leads one to the nibbana, and is worth culturing.

In the infinite rounds of rebirth (sansdra), with no beginning, the long suffering of
sansaravatta (sansaric function) has not yet ceased with non-reappearing cessation,
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the anupddanirodha. As long as they remain, these dyatanas would be bearing the
full-fledged suffering of the sansaric circus. And hence, they are
referred to as the dyatanas (Visuddhi. 2:112).

Mandyatana — Dhammadyatana
Mind based sense — Mental object base

Dvarammana bhedena, bhavainitdyatanani ca, dvarammana taduppanna, pariydyena
dhatuyo (Abhidhammattasarigaha)

Attano sebhdavum dharetiti dhammo = because they their own specific characters, they
are named the dhamma. This being so, since all the paramattha dhammas bear their own
specific characters (= the characters), they should be taken as a single “dhammd-yatana.” A
question would then arise as to why it is expatiated as 12 dyatanas but
treating each separately. The answer follows.

This dyatana desana is exhorted to clearly differentiate the doors and object of
9

the six kinds of vifiidnakdya (tactile cognition). Since there are six dvdras and six dram-
mana dyatanas, it was expounded as 12 dyatanas instead of a single dhammadyatana.

1. The door, at which all the vififidna (cognition) included in the cakkhuvinnianavithi
(eye consciousness process), is just the cakkhdyatana, and the riparammana (visible
object) is the only object domain.

2. The door, at which all the vifiridna (cognition) included in the sotavinifidnavithi (ear
consciousness process), is just the sotdyatana, and sadddrammana (acoustic object) is
the only object domain.

3. The door, at which all the vififidna (cognition) included in the ghdnaviniianavithi
(nose consciousness process), is just the gandhdrammana (olfactory object) is the
only object domain.

(tongue consciousness process), is just the rasdrammana (taste object) is the only
object domain.

5. The door, at which all the vifiridna (cognition) included in the kdyavirinianavithi (body
consciousness process), is just the phothabbarammana (tactile object) is the
only object domain.

Chatthasa pana bhavarnigamanasankhato mandyatanekadesova uppattidviaram
asadhdranarica dhammaratanam arammanti (Abhi. Ttha. 2: 43 - 44; Visuddhi 2: 113).

Bhavaiigamanasaiikhatoti dvikkhattom calitva pavattabhavarigagamansariikhato.
Calanavsena bhavangappavattiya sati eva dvajjanassadpi karanabhiitamti katva vuttam
“bhavanganasarikhdto. R. Uppattidvaran’ti. Asadhdrananti cakkhuvinirianddinam
asdadhdranam. Satipi asddhdaranabhdve cakkhadinam dvarabhavena gahitatta dhamma-
yatanena aggahanam datthabbam. Dvarammanabhdvehi va asadhdranam sandhdya
“asadharanan’’ti vuttham (Mahati. 2: 173).

6. The door is the plane where all the vifirianas (cognition), which are included in the
manovinidnavithi, arise and part of the dyatana referred to as bhavarigacitta
arising after being vibrated twice.

(This is a translation with reference to Mahatika. According to speeches made by
successive generations of teachers, the plane of formation of all the vififidnas, included in the
manovinidnavithi, is just a part of the dyatana referred to as bhavarigacitta arising after

10
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vibrating twice. According to the Subcommentary (Tika), the bhavarigaclana (vibration of
life-continuum), which arises after vibrating twice, is the manodvdra. Generations of
teachers have said that the vibrating bhavariga = vibration of life-continuum = arising
completely later = bhavarngupaccheda (cessation of life-continuum) The only difference is
the usage of bhavarigacalana and bhavarigupaccheda. In essence, however, note that the
main desand 1s the same. The vibrating bhavariga = bhavariga-calana by the power of which
the bhavaiiga distinctly arises, and dvajjana can only arise when bhavaiiga arises. Avajjana
will not arise when the bhavarngacalana does not arise. With bhavariga as the cause of
dvajjana in mind, the commentator has explained that bhavarnigacalana (= bhaviigupaccheda)
referred to as bhavarigamana, which is a part of dyatana, is the plane of dvara where all the

vinnidna included in the manovififidnavithi are
10

formed.)
Ekadesayiipaca - Lokiyasattavinnanadhdatu manayatanam (Visuddhi 2: 224).

v~ A

of insight knowledge) are mandyatana. Note that bhavarnga citta, which is a part of
mandyatana, is taken by way of ekadesayripacdya as mandyatana, and again this
bhavangamandyatana as the manodvdra the support of all manovinndna.

Dhammdyatana — Tasampayutta phassddayo sesaripariica “dhammadyatanan’ti (Visud-
dhi 2: 224).

e~ A~ A

concomitants occurring in each cittakhana and cakkhdyatana etc. of the above 10 ripa-
yatana, the remaining 16 sukhumariipas are the dhammdyatanas. These dhammayatanas
are not associated either as dvdra or object with cakkhuviririana etc. of the paricaviniiidna.

Another way of taking Manodvara. “Ayam ndma mano manddvdram na hoti’ti (Abhi.
Tha. 1: 129).

According to this commentary, the early mana (= mind) is beneficial to the later mana
(mind). Therefore, all the early mana can be taken as the causative dvdra of the later ones.
With reference to this commentary all the citta called mandyatana are mano-dvdra. Taking
only the bhavariga as the manodvdra is routine way. Note that all the citta as manodvara is
by way of pariyaya. (A kind of pariydya refers to the anantara, the
proximate cause).

Dhammdyatana also is a pariydya. Riipdyatana etc. are usually (customarily)
referred to as ridpdyatana. Dhammdyatana and dhammaramana, however, are slightly
different. As mentioned under Dhammdyatana (see earlier pages of this vol.), pasdada-ripa
(clear sensitivity), sukhumaripa (subtle forms), mind, mental concomitant, nibbana and
pannatti (concept) are included in the phenomena called dhammarammana. Exhorta- tion
has been made to selectively include the object of insight knowledge in the dhammd-yatana.
But nibbana and parifiatti cannot be included. The five clear sensitivity, which have been
specially designated as cakkhdyatana etc., cannot be included in the dhammd-yatana.
Because all the lokicittas have been given a special name mandyatana, they are not included
in the dhammdyatana. Therefore, it must be noted that designating dham-mdyatana as
dhammadrammana — the six dvdrayatana, the six drammandyatana — differentiating 12
dyatanas 1s because of a kind of pariydya (conditioned cause). (The dyatana desand was
expounded for ripasammiila and majjimarici individuals. See
section on Rupakammatthana).

11



12 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

[Special Note. Among the 16 subtle forms named dhammadyata is also included the
very important hadayavatthuriipa (heart-based corporeality, which also is the dham-
mdyatana. This is a factor very important in concentrating on the 12 dyatana objects and
the 18 element objects.]

Again, the six doors, the six objects and the six concepts, developed dependent upon
the six objects of concentration, together come to 18 in all — the six each of the doors, the
objects and the concepts. It should be noted that, as described in

11

dhammdyatana, the dhammadhdtu is called dhammdrammana.
CULTURING RUPA — NAMA BY WAY OF 18 ELEMENTS

In section on Ripakammatthana, the cakkhudvdra = 54 kinds of visual sense (the
eye), the true riipas have been described in tables. Among these 54

(A) 1. Clear sensitivity is the visual element, but the remaining 53 are not.
2. Raparammana (visible object base) is the ripa element.
3. Depending on the cakkhudhdtu, and taking the riipadhatu as the object, there
arises the mind which is the cakkhuvindanadhatu.
(B) 1. Sotapasada (clear sensitivity of ear) is the sotadhdtu (sound element), but the
remaining 53 are not.
2. Sadddrammana is the saddadhatu
3. The citta (mind) which arises depending on and taking saddahatu as the object, is the
sotavinnanadhdtu.
(C) 1. Ghanapasada (nose clear sensitivity) is the ganadhatu (the scent element), but the
remaining 53 are not.
2. Gandarammana is the gandadhdtu.
3.  The citta (mind) which arises depending on ghdnadhdtu and taking the
ganddrammana as the object, is the ghdanavinindnadhdtu.
(D) 1. Jivhapasdda (tongue clear sensitivity) is the jivadhdtu (the scent element), but the
remaining 53 are not.
2. Rasdrammana (taste object) is the rasadhdatu.
3. The citta (mind) which arises depending on jivhddhatu and taking jivharammana as
(E) 1. Kdyapasada (clear sensitivity of body) is the kdyadhdtu (the body element), but the
remaining 53 are not.
2. Pholabbarammana (tactile object) is the pholabbadhdtu (tangible element).
3. The citta (mind) which arises depending on kdyadhdtu and taking pholabba as the
object, is the kdyavinindnadhdtu.
(F) 1. Paricadvdvajjana - sampatichannadve is the manodhatu.
2. The 52 cetasika (mental concomitants) and 16 sukhumaripa (subtle material forms)
are the dhammadhdtu.
3. The citta (mind) which arises depending manodhatu and taking dhammadhdtu as
the object, is the manovinianadhdtu.

[Note. As a good man the manovininidnadhatu, which can acquired at a tihita (3-rooted
condition) worldling stage, in your life-continuum are of the following kinds:

1. Akusalacitta (karmically unwholesome consciousness) 12
2. Santiranacitta (investigating consciousness) 3
3. Manodvaravajjana (advertence) 1
4. Mahdkusalacitta (great, wholesome consciousness) 8

12
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5. Mahavipdkacitta (result of great deed) 8
6. Ripavacarajana (kusala) (fine material sphere consciousness) 4 (catukka method)

They all come to a total of 36 kinds.
12

If raised to riipavacara (world of forms) by way of paricaka (five-fold), there will be
37 kinds of vififianadhatu (consciousness element). If all the eight samdpatti (sus-
tained deep mental absorption) have been acquired, there will be 40 or 41 vinirianadhatu.]

In this way the various dhdtu (elements) are discerned to attain the visual
knowledge of their ultimate truth:

. Cakkhudhatu, ripadhatu, cakkhuvinnianadhatu ,

. Sotadhatu, saddadhdtu, sotavinifianadhatu,
Ghanadhdtu, gandhadhatu, ghanavinnianadhatu ,

. Kayadhdtu, pholabbadhatu, kayaviniianadhatu,

. Manodhatu, dhammadhdtu, manovinidanadhdtu. (Note that it is not citation
kammatthana).
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DISCERN THE RUPA - NAMA
When you are able to concentrate on and take up the ripa and nama by your

knowledge as

1. Cakkhudhatu, rapadhdtu, sotadhdtu, saddddhatu, ghanadhdtu, gandhadhatu,
jivhddhatu, the 16 sukhumaripa (a part of dhammadhdtu), called the dhammadhatu,
are the riapadhammas.

2. Cakkhuvifindnadhatu, sotavinndanadhatu -------------- manovinindanadhdtu, the (52)
mind and mental concomitants, called the dhammadhdtus, are the nama-
dhamma.

In this way take up and discern the ripa and nama dhammas (Visuddhi 2: 224).
DISCERNING RUPA - NAMA BY WAY OF 12 AYATANAS

. Cakkhupasdda is the cakhdyatana.
. Riparammana is the ripdyatana.

N —

Sotapasdda is the sotdyatana.
. Saddarammana is the sadddyatana.

ND—‘

Ghanapasdda is the ghanayatana.
. Gadhdyatana is the gandhdyatana.

ND—‘

. Jivharammmana is the jivhdyatana.
. Rasarammana is the rasdyatana.

Kayapasada is the kaydyatana.
Pholabbayatana is the pholabbdyatana.

o2
S SR

v~ A

the 52 mind and mental concomitants, the dhammarammana called the 16 subtle
material forms are the dhammadyatana.

i

13
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14 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

The cakkhayatana-riipayatana, the sotdyatana-sadddyatana, the ghdndyatana-
gandhdyatana, the jivhayatana-rasdyatana, the kdydyatana-pholabbdyatana,  the
dhammadyatana, called the 16 subtle material forms, are all riipadhamma.

The mandyatana and dhammayatan (called the 52 cetasika) are all namadham-
ma.

In this way concentrate on the riipa-nama and discern the riipa-nama
(Visuddhi 2: 224 - 225).

Here too it is important that the kammatthdna is not a citation. One has to understand
that the instruction is made to concentrate on these dyatanas as object to attain the ultimate
truth via perfect knowledge (insight knowledge). The method is to combine the 18 dhdtus
and the 12 dyatanas and to discern on the sum total of these. The discernment analytically of
these into finer details is given in Milapannasa Commentary as follows. They are the ways
of discerning the four dyatanas and the four dhdtus that arise at every vithicittakhana (mental
process moment) along the course of cittaniyama (mental certainty).

A WAY OF DISCERNING DHATU — AYATANA

Tattha cakkhu cakkhdyatanam, rupam ripdyatanam, dassanam mandyatana vedanddayo
sampayuttadhammad dhammayatanam. Evametesam catunnam dyatandnam samavdye
alokanavilokanam pannayati. Tattha ko eko dloketi, ko viloketi. Tatha cakkhu cakkhu-dhdtu,
ripam ripadhdtu, dassanam cakkhuviniianadhdtu, tamsampayuttda vedanddayo
dhammadhatu. Evametasam cakkhunnam dhatunam samavdye alokanavikkanam
pannayati. Tatthako eko dloketi, ko viloketi (Ma-Ttha. 1: 268).

If the following four dyatanas happen to come together there occurs the state of
looking straight and looking askance.

1. Eye clear element is the eye base

2. Visible object is the visible object base

3. Visualizing visual concept is the mind base

4. The associated mind and mental concomitant sampayutta dhamma groups, such as
phassa-vedana-sania-cetand-ekaggata-jivita-manasikdara, are the dhamma-yatana
(mental object base).

Now who would see this way? Which living being would look straight forward or askance?
(It means there is neither straight forward looking nor looking askance ones).
A similarly situation holds true for the following.

1. Cakkhupasdda (the eye sensitivity) is the cakkhudhdtu (the element of vision)

2. Riuparammana (the visible object base) is the ripadhdtu (the mental element).

3. Realizing cakkhuvifiidna (the eye consciousness) is the cakkhuvinindnadhdtu (the eye
consciousness element).

4. The associated mental concomitants, such as phassa etc., the phassasampayutta-
dhamma (associated tangible factors) are dhammadhdtu (mind element).

(Ma.Ttha.1:261).

14

The opening of these documentaries explained in such a way that the manifes-
tations become vividly materialized using the upalakkhand and nidassana methods.

Now you good man, discern the ndmakammatthana tables again. Pay attention to
them as the object of concentration. Pay attention on the corporeality and mentality once

14
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again. In the above commentary it is explained that the four dyatanas and the four dhatus are

realized as the riiparammana at the instance of the cittaviiindna (mental
consciousness) cittakkhana (thought moment).

The mental consciousness cannot arise without paricadvaravajjana (apprehension
through the five sense doors) arising before it. If it is the cakkhuviniridna (eye consciousness),
a series of thought processes do not halt during the interval of cakkhuviniridna, or of
sampaticchana, nor santirana. It will continue at least up to wvuttho (determining
consciousness). Even then, the drammana has to be weak parittarammana for it to halt the
mental processes and come to a bhavariga (rapt.). If the drammana (the object) is the
mahantardaramma, it is usual to continue up to the attainment of jo (impulsion), if atiram
mana up to tadarammana (registering).

Therefore at a consciousness moment of cakkhuviniiiana, the four dyatanas and the
four dhdtus are formed, so also at the pasicadvdravajjana, sampticchana, santirana, uttho,
tadarammana etc., there are four dyatanas and four dhdatus respectively. A few examples
will be cited here. At each thought moment, there will be four dyatanas and
four dhatus respectively, where —

1. Supporting heart-based corporeality is the dhammdyatana (mental object).

Riupdrammana (visible object) is the riipdyatana (visible object base).

Paricadvaravajjana citta (conscious mind through the five sense doors) is the

mandyatana (mind-based sense).

4. The associated mental concomitant sampayutta (association) groups are dhamma-
yatana (mental base).

bl

The supporting heart-based corporeality is the dhammadhatu.

The visible object is the dhammadhdtu.

The paricadvaravajjana citta is the manodhdma.

The associated mental concomitant sampayutta groups are dhammadhdtu.

b=

However, the heart-based corporeality and associated mental concomitant dhamma
groups are both the dhammadhdtu. 1f such similar dhammas are combined, there will be
three dyatanas and three dhatus. Note that this hold true for the remaining thought processes
(vithicitta). Whether small or large in numbers, all the associated mental
concomitant sampayutta dhammas are the dhammadyatana and dhammadhdtu only.

There still remain some distinct cases. For example, though sampaticchana is named
mandyatana (the mental object base), but as an element it is manodhdtu (the mental element).
It is not nominated as manovininianadhdtu. Note that the remaining thought processes are
manodyatana as well as manovinnidnadhdtu. For those still with immature knowledge the
Jjocittakhana (moment of consciousness impulsion) , which includes ndmadhamma, is given

as an illustration.
15

In each and every jocittakhand (character of consciousness impulsion), under-
stand the four dyatana

1. The supporting heart-base corporeality is the dhammdyatana (= dhammadhatu).
The riparammana is the ripdyatana.

3. The kusalajovininidna (meritorious consciousness impulsion) is the mandyatana (=
manovinindanadhdtu).

4. The associated mental concomitant, the (33) association dhamma groups are the
dhammayatana (= dhammadhdtu).

15
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In other words, if the heart-base corporeality and mental concomitant dhamma are
combined as they have similar atatana, there will be three dyatanas and three dhdtus. In this
way concentrate on the four dyatanas and the four dhdtus at every thought process moment.
Discern on all the good and bad groups in accordance with process series. Contemplate
covering all the six lines. Concentrate on row after row given in the Namakammattha tables.
When one is able to also discern patisandhe-bhavarnga-cuti,
continue in a similar way as above.

If one wants to discern another way, after successfully concentrating on the four
ayatans and the four dhatus at every thought moment as mentioned above, one may culture
the whole row through and through. Lest use see the first row (good group table) of line
showing the ripdrammana of the good group table. Here, there are paricadvaravajjana,
cakkhuviniiana, sampticchana, santirana, vuttho, seven impulsions, two taddrammana
manodvdrdvajjana, seven impulsions, two taddarammana
respectively. The at every thought process moment, discern as given below.

1. The supporting heart base corporeality as object concentrate as dhammdyatana,
cakkhdyatana, dhammdyatana, dhammdyatana .....

2. Taking riparammana as object concentrate as ripdyatana, ripdyatana, .....

3. Taking each consciousne mind as object collect as mandyatana, mandyatana.

4. Taking the associated mental concomitant sampayutta dhamma groups as object,
concentrate as dhammadyatana, dhammdyatana.

In this way collect each row four times.

In supporting corporeality, all the cakkhuvininidna dhamma groups are upon cak-
khuvutthuripa (visual corporeality). All the remaining thought processes arise dependent
upon the heart base corporeality called the dhammdyatana and dhamma-dhatu. So note
that in the supporting corporeality, the dhammdyatanas are for the remaining thought
processes, and the cakkdyatana is for the cakkhuvinnidna. In con-
tinuation, a hint on collection by the 18 dhdrtu way will be described.

1. Taking the supporting corporeality as the only object discern as dhammadhdtu,
dhammadhatu, dhammadhatu, dhammadhatu ....
2. The drammanariipa only is taken as the object and discern as ripadhatu, ripa-dharu

3. Taking each conscious mind as the object discern as manodhatu, cakkhuviniiidna-
dhdtu, manodhatu, manovinrianadhdtu.
16

4. The associated mental concomitant sampayutta dhamma groups are taken as the
object and discerned as dhammadhatu, dhammadhdtu .....

The above 1 - 4 belong to the eye door thought process and mind door thought
process.

The paricadvardvajjana and samptaticchana are the manodhdtu, cakkhuviniiidna is
the cakkhuviniiana dhatu, and the remaining thought processes are the cakkhuvinndna dhatu.
In contemplating on the cetasika, each is taken with reference to its associated cetasika
arising at each thought moment, and collectively taken as the dhammdyatana or
the dhammadhdtu.

Collect all the bad and good groups in each row in the line showing ripdrammana. Discern
in the saddarammana, etc. in a similar way. In this method the discernment on
both dyatana and dhatu phenomena are the same.

16
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Reside singly in araffia (in the forest), rukkhamiila (under a tree), susnnidgdra (in a
quiet place) happily, as the Lord has instructed. With the mind set at the nibbana with
appamddadhamma (mindfulness) called the vigilance on the object riapandmadhamma
sarnikhdra, a vigorous concentration is to be made with unyielding zest and zeal.

Now collection of the five-fold corporeality will be described. To begin with,
khandhd (corporeality) and upddanakkhandha (the five clinging aggregate) will be presented.
EXTRACTS FROM KHANDHA-SUTTANA

Parica bhikkhave khandhe dassandni paiicuppddanakkhandhe ca, tam sundthe ca
bhikkhave paricakkhandha?

1. Yam kirici bhikkhave rupam atitdgatapaccuppannam vd ijjhattam va bhahiddha va
olarika vd sukhumm va hinam va panidam va yam diire va santiike va ayam vuccati
rupakkhandho

Yam kitici vedanad - R.

Ya kifici sanina - R.

Ye keci sarnikhara - R.

Yam kinici vinifianam atitanagata paccuppannam va bhahiddhd va olarika va
sukhumm vd hinam va panidam va yam diire va santiike va ayam vuccati
rupakkhandho. Ime vuccanti bhikkhave paricakkhandha.

ol ol

Katame ca bhikkhave paricuppandhanakkhandha

1. Yam kivici vifinidnam atitdnagata paccuppannam va bhahiddhd va olarika va
sukhumm vd hinam va panidam va yam dire va santiike vd, sasavum upadaniyam,
ayam vuccati riipupadanakkhandho.

Yam kifici vedand - R.

Ya kirici sannd - R.

Ye keci sankhara - R.

5. Yam kirici vinfidnam atitdnagata paccuppannam va bhahiddhd va olarika va
sukhumm vd hinam va panidam vd yam dure va santiike vd, sasavum upaddniyam,  ayam
vuccati vinidnupddanakkhandho. Ime vuccanti bhikkhave upadanakkhandhati.

17

Sl el

Bhikkhus .... I shall now admonish to you as regard five-fold corporeality and the
five-fold clinging aggregate. Now you all listen.

Bhikkhus .... What are the five-fold corporeality? Bhikkhus ....
There are such dhammas as

1. The ripa dhamma (corporeality phenomena) of the past, future and present, all those
that are internal and external, all those that are coarse and subtle, all those that are low
and lofty, all those that are far (from the consciousness of the meditator) and near
(close to the consciousness of the meditator). All these (11) categories of material
forms are the ripakkhandhd (the aggregate of the matter or of corporeality).

2. R. All the vedana dhamma (phenomena of suffering) are the vedanakkhandha
(aggregate of sensation or feeling group).

3. R. All the sannd dhamma (phenomena of perception) are the sannakkhandhd (the
aggregate of mental formation or perception group).

4. R. all the cetasika sankhara dhamma (mental formation phenomena) are sankha-
ranakkhandha (aggregate of mental formation).

17
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2.

18

5. All the virifidna dhamma (consciousness factor) of the past, future and present, all
those that are internal and external, all those that are coarse and subtle, all those that
are low and lofty, all those that are far and near. All these (11) categories of
are the viniriana dhamma. are vinfianakkhandhd (the aggregate of consciousness).

Bhikkhus .... These are the five-fold khandhas
(Sam. 2: 39; Khandhdasuttana).

Bhikkhus .... What are the five-fold upadanakkhandha?
There are such dhammas as

6. 1. All the ripa phenomena of the past, future and the present, to which are attached
as “I, mine” by tahnd, ditthi and which are the object of the four dsava dhamma
(moral intoxicants), all those that are internal and external, all those that are coarse
and subtle, all those that are low and lofty, all those that are far (from consciousness)
and near (to consciousness). All these physical phenomena are
the ripupddanakkhandha (the aggregate as the object of grasping), existing as  (11)
categories, and attached as “I, mine” by means of tahnd, ditthi, the object of
the four immoral intoxicants.

R. All the vedana dhamma are the vedanupdddnakkhandha (clinging to the aggregate of
sensation).

R. All the sanifid dhamma are the sanniupadanakkhandha (clinging to the aggregate of
perception).

R. All the cetasika sarikhdra dhammas are the sankarupadanakkhandha (clinging to the
aggregate of formation).

R. All the virifidna dhamma (concept phenomena) are the viririanupaddanakkhandha
(clinging to the aggregate of sensation) (Sam.-2:39, Khandha-suttana)

KHANDHA AND UPADANAKKHANDHA
(THE AGGREGATES AND THE AGGREGATES AS OBJECT OF
CLINGING)

Chatthe ripakkhandho kamdvacaro, cattaro khandha catubhiimakd. R. Idhapi riipak-

khandho kdamdvacaro, avasesd tebhiimaka vipassandacdaravasena vuttd. Evmettha riippam

rasatthena khandhesu pavittham, sasavrasatthena updadanakkhandhesu. Vedanadayo
sdsavapi atthi, andsavapi atthi. Te rasatthena sabbepi khandhesu pavitthd, tebhiimaka
panettha sasavatthena upadanakkhandhesu pavitthati (Sam.-Ttha.-2: 249).

1. In the five-fold khandhad, ripakkhandhd is the kamavacara (the realms of sensual
pleasures). The vedand-sannd-sankhdra-vinifiana, called the four-fold namakkhandha
(the mental aggregate) are the kdma-riupa-aripa-lokuttard (the sensual existence-deva
corporeal-formless existence), the dhammas of the four bhavana (planes) of
existence. The first Khandhddesand was expounded to show that, whether in the
mundane or supra-mundane, all the dhammas that can be taken collectively as
aggregates

2. In the updddanakkhandhd, expounded as the second desand, corporeal aggregate is the
kdamavacara dhamma. Vedand-sannid-sankdra-vinridna, the four ndmak-khandhd, are
those tebhiimaka dhammas formed in the three planes of existence as kdma-riipa-
artipa. The Buddha has to again expatiate the updddanakkhandha (the clinging
aggregate) as the object of vipassanaridana (insight knowledge)
referred to as the vipassanacdra (vipassana exercise).
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For a meditator still at the three-root plane of mundane mind and mental concomitant,
called the lokuttarakhandha are the dhamma he has not acquired yet. Therefore the
vipassandbhdavand kammatthdana, taking the lokuttarakhandhaas the object, cannot be made
by analytical knowledge. But those who have acquired the lokuttara dhamma can. The
lokuttara mind and mental concomitant, however, the sarikhata
(results produced by specific action) dhamma too. With reference to —

Tinimdni bhikhave sanikhatassa sanikhatalakkhandni. Katamd tini, uppddo pannadyatti,
vayopanayati, tthitassa annatthattam panndyati (Am. 1: 150).

the sankhata suttana desand, formation-static-dissolution = wupddd-tthi-bhariga, there are
definitely three sarikhata (results produced by specific action) characters. Because of these
three, they are also the sarnikhata dhammas. They are the dhammas dependent upon the
phenomena of anicca, dukkha and anatta of the sarnikhata dhamma — arising only when
supported by the forceful object of upanissaya property of insight knowledge called
dhammaditthi. Also when supported by the force of drammana paccaya (the object
condition) of asarnikhata dhdtu (the unconditioned and absolute element) only can these
dhammas arise. They are the saiikhdra dhammas too. Therefore, it is true that they are

the anicca, dukkha and anatta dhammas.

Although these lokuttara citta-cetasika (the supra-mundane mind and mental
concomitants) are the sarnikata and sanikhdra dhammas included in the anicca-dukkha-anatta
dhamma groups, the magga dhammas (the Path factors) are those that relieve one
from the suffering of the rounds of rebirth = the good niyanika (leading to salvation)

18
19

dhammas. The phala (Fruit) dhammas are also the good causes definitely leading to
enjoyment of the santisukha of the nibbana = the great peacefulness. Therefore the
discernment on these lokuttara citta and cetasika by vipassand as anicca-dukkha-anatta are
not meant to become wearied of worldly life by nibbinda nidna (knowledge of tedium) But
when the vipassana exercise is made taking as object only on the loki citta-cetasika-ripa,
recognized as the causes for suffering of the sansdric circus, then the nature of citta-cetasika
will vividly be understood. Then the nibbinda fiana, which become entirely tedious of the
five-fold updddnakkhandha, referred to as the suffering of the sansdric circus, will arise.
That is why only the loki khandhds (mundane aggrgate) taken as object in exercising
vipassandkammatthdna. With a view to contemplate in this way,

the Buddha has to admonish updddnakkhandha desana solely of the loki khandhas.

Since the ripa dhamma means aggregate, it is also included in the khandhds. 1t also
bears the meaning of aggregate as the object of dsava (canker, fetter) dhammas,
hence it is included in the updddanakkhandhas too.

The four-fold nama khandhas, such as vedana (feeling) etc., are the khandhas that are
the object of the dsava dhammas. There are those khandhds which are not the object of the
dsava dhammas. The loki citta-cetasika included in this four-fold khandhds are
the object of dsava dhammas, but lokuttard citta-cetasika are not.

Included in the three planes of life, kama-ripa-aripa, are the loki citta-cetasika-
vedana-sannd-sankhdra-vinidna. These are included in upadanakkhandhd because it
bears the meaning of being the object of dsava dhammas.

The of the loki citta-cetasika-ripa included in the three planes of life —
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The 28 species of riipa are ripupdadanakkhandha.
Vedandcetasika is the vedanupdddnakkhandha.

Sanfidcetasika is the sannupanakkhandhd.

4. The remaining (50) cetasikas are all vedanupdadhdanakkhandha.

w =

[N.B. To make it easier, the five-fold upadanakkhandha are sometimes expressed as the
rupakkhandha, vedand-kkhandhd, sannd-kkhandhd, sankharakkhandha and vinndanak-
khandha, or ripa-vedand-sannd, sankhdra-viniiiana respectively. When you come acroos
such usage, note that they all refer to the updddnakkhandhds, the object of vipassana
meditation. In the viririanakkhandhd is mentioned lokicitta. These lokicittas, however, refer
only to those that can arise in one’s santdnas (life continuum). Note also that the

cetasika refers to those associated with the corresponding cittas.]

DISCERN NAMA-RUPA SEPARATELY

1Iti rupakkhandho ripam, cattaro arupno khandha namanti evameko
paiicakkhandhavasena namaripam vavatthapeti (Visuddhi 2: 225).

Discern ripa and ndma separately as “ripadhamma and namadhamma as follows

1. Ripakkhandha is the riipadhamma.
2. The four-fold nama khandha is the namadhamma
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This is the way the riipa-nama are discerned by method of the five-fold khandhads.
This is the way all the riipadhammas and loki ndma khandhas are collectively
concentrated upon.

1. Aripasammiilha = he who lacks clear consciousness on the ndmadhamma.
2. Samkhittaruci = he who enjoys any thing concise.
3. Tikkhapannavd = intelligent and sharp-minded person

With reference to the above three kinds of person, the Buddha has to expound the
vipassana meditation by method of khandhd desand.

Discerning collectively in this way can be accomplished only by sharp-minded
person. The following meditation method is given for slow-minded persons.

DISCERNING IN DETAIL — THE FIVE-FOLD KHANDHA METHOD

e~ A~ A

vedand vedand-kkhandho, sanina sanna-kkhandho, phassadika sanikharakkhando.
Evametesam panicannam khandhdanam sammavaye dlokanavilokanam
panndyati. Tattha ko eko aloketi, ko viloketi (Ma.-Ttha.-1: 267 - 268).

In the paricadvaravithi (the five-door consciousness process) at a thought moment of
consciousness by way of sight, the straight visualization and visualization at a glance vividly
appear when the five-fold corporeality are captured together as

1. The eye clear element and riiparammana are the ripakkhanda (aggregate of matter),

2. The consciousness by way of sight, having visual capability, is the aggregate of
consciousness,

3. The vedand (suffering) associated with the aggregate of consciousness is the
aggregate of sensation or feeling group.,

4. The perception is the aggregate of perception,

5. The contact etc., of the five-fold mind and mental concomitant are the aggregate
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of mental formation.

Now which individual would have straight visualization and which one has
glancing ability? (What it means is that there is neither any individual of straight visualization
nor glancing, it is only the phenomenon of the five-fold aggregate coming
together.)

As explained in many places above, the consciousness by way of sight cannot arise
without the padicadvaravajjana (apprehension through the five sense doors), nor
sampaticchana, santirana, vuttho, nor impulsion if it is mahantarammana, nor the impulsion-
tadarammana (the then object) if it is atimahntdrammana. Because of this, the five-fold
aggregate as the object of concentration, at the thought moment of consciousness by way of
sight, has been indicated by the Commentator. Note that it is described as an instruction
made via upalakkhana (way of distinguishing) and nidassana (compartive way). Therefore,
the five-fold aggregate is taken as the object of meditation
on consciousness by way of sight, so also is it in the following.

21

The five-fold aggregate in paricadvaravajjana,
The five-fold aggregate in sampaticchana,
The five-fold aggregate in santirana,

The five-fold aggregate in vuttho,

The five-fold aggregate in javana (impulsion),
The five-fold aggregate in taddarammana,

S

Again in manodvdravithi (in manodvdravithis that follows)

1. The five-fold aggregate in manodvarawajjana,
2. The five-fold aggregate in each javana,
3. The five-fold aggregate in each tadarammanas,

Note that it is the same in cases of sotadvaravithi etc.
A GOOD DISCIPLINE

In meditation on riipa-nama by way of the five-fold khandhd, practice along the rows
have been found to have a clearer consciousness. Refer back to the good groups
along the riparammana rows in the table of Kammatthdna. Take cakkhu-dvaravithi and
manodvdravithi (eye-door thought process and mind-door thought process), influenced
by mahdkusala (great moral) impulsion, which occupy the first row of the table as an
example. The concentration is made described below.

1. The 54 species of corporeality as object together with ripdrammana of each and
every cittakhana (thought moment) in the cakkhudvaravithi and manodvdravithi are
understood by wisdom as ripa, ripa ........

2. Every vedana (suffering) associated with each cittakhana are taken as object and
understood by wisdom as vedand, vedana ....

3. Every sanna (perception) associated with each cittakhana are taken as object and
understood by wisdom as saiifid, safifid ....

4. All cetasikas (mental concomitants), other than vedand-sarinia, are taken together as
object and understood by wisdom as saiikhdra, saitkhdra ....

5. Every citta (consciousness) associated with each cittakhana are taken as object
and understood by wisdom as vififidna, vififidna ....
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The good and bad groups in ripdrammana are meditated in similar ways. Note that the
same applies to those along the saddarammana (sound base).

22
WHAT TO CONCENTRATE UPON WHEN UNDERSTOOD

If you have successfully practiced up to stage mentioned above, you should be
able to answer the question. If not, the answer follows.

At every thought moment of manodvdravithi, that continue taking as object
cakkhudvdravithi riipparammana that appears while discerning on the ripdrammana, the
ultimate truth and dhdtu essence of the ripa-nama should be understood by
wisdom as follows.

1. Four each of dyatana according to dyatana desand ways.
2. Four each of dhdtu according to dhdtu desand ways.
3. Five each of khandha according to khandha desana ways.

Now this is the answer to the above query. This answer is just made refering to ndma-
rupapariccheda rniana (insight knowledge of mind and matter) = ditthivisuddhi (purifica-
tion of views).

Suppose you have come up to paccayapariggaha riana (knowledge of discerning the
cause and result), you must discern the cause and result at every thought moment.
(This will be appreciated well in section on Paticcasamppada).

A meditator ultimate reality of every individual of the ultimate element of the five-
fold aggregate, by way of lakkhana-rasa-paccupatthana-padatthana, at individual thought
moment of the cakkhudvaravithi and manodvaravithi , when he has come up to
Lakkhanadicatukka. (This will be clear in section on Lakkhanadicatukka).

Again, if the meditator has attained the stage of viappsand he will have to concentrate
on the three general characters, anicca-dukkha-anatta, of the khandha, dyatana and dhatu,
which are present at every thought moment of the cakkhudvaravithi and manodvaravithi.
(This will be clear in section on Vipassand). It is the same in the
case of concentration on sound.

All these are instructions of the Pali-Atthakatha-Tika indicating how, when and
what to discern regarding the paramatta elements while at seeing and hearing stages.

For the meditators who are searching for the true dhammas of the Buddha the
Sabbanfiuta Sammasambuddha, those who are willing to penetratively understand, even in
this existence, asankhatadhdtu, the element of peacefulness leading to the Path and the Fruit,
those who are eager to be delivered from the apdya (miserable existences), those who are
willing to be relieved entirely of the miserable ageing, death and decay, these are
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the instructions to take to heart, follow carefully and obediently.

HE WHO DEFIES ABHIDHAMMA

Abhidhammam patibdhunto imassamin jinacakke pahdram deti, sabbanniutanidanam
patibdhati, satthu vesdrijjaiidnam patinivatteti, sotumdkam parisam visamvddeti, ariya-
magge avaranam bandhati. Atthdrasasu bhedakaravatthusu ekassamin sandissati,
ukkhepaniyakammakijjaniyakammaraho hoti. Tam tam lammam katvd uyojetabbo “gaccha
vighdsddo hutva jivissati”ti (Abhi.-Ttha.-1: 30).
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The above descriptions in the Atthakatha are a warning to those who deny that the
Abhidhamma is not admonished by the Buddha, and to those who are under the impression
that the vipassana exercise need not be made on the ultimate truth of ripa and nama, called
the khandha, ayatana and dhadtu, as instructed in the Abhidhamma. What it
really means is as follows.

One who rejects the fact that Abhidhamma is Buddha’s expatiation and hinders it, and
that the ripa and ndama, called the truth of khandha, dyatana, and dhdtu, that have been
expounded in the Abhidhamma should not and need not be meditated, is in fact hindering and
deviating from the Buddha’s noble sdsand. He is preventing the Buddha’s sabbarifinuta fidna
knowledge of Omniscience. He lets down the Buddha’s brave vesdrajja ridna (the brave
knowledge of perfect self-confidence). He misleads those who are willing to listen to and
practice the Abhidhamma dhamma (= riipa-nama in Abhi-dhamma are not concerned with
savakas but are for Sabbaifi Sammasambuddha and the Arahants—those who are willing to
listen to the Abhidhamma are misled in this way to an erroneous concept). It is the same as
blocking the Path leading attain nobleness; it is one of distinct the factors that causes that
brought about dissention among the Sangha
called bhedakara (causing disunion in the Sangha).

That Mahdthera should neglected from daily affairs by the Sangha and to relieve him
from the Buddhist order = an act of upakkhepaniyakam. He should be censured by Sangha
by way of tajjniyakam. [What it means is: the argument that Buddhabhasita (Buddha’s
utterances) Abhidhamma is not the Buddhabhasita is referred to as vivada (contention). “The
Buddha Abhidhamma would not bestow any benefit on human beings, the sdvakas cannot
meditate on the ultimate truth of the ripa and ndma, how could any one concen-trate on these
hundreds of millions of ndma dhammas which would have arisen and perished away within a
blinking moment.” The demerit of the Abhidhamma are again indicated in this way. Now the
argument on the Abhidhamma from negative side means committing  dhamma
avannabhdsana (speaking bad of
dhamma). The ukkhepaniyakam as well as tajjaniya action should be taken on him.].

By taking these actions he should be sent off ordering him “Eater of others’
remainder—Make your living as a pauper.” (4bhi.-Tha.-1: 30).

Gentlemen, if you are willing to attain nibbana, be careful not criticize the
Abhidhamma without reason and be obedient to the warnings contained in the above
Atthakatha.

THE FOUR-FOLD VESARAJJA NANA

Bhikkhiis .... The Buddha’s brave knowledge called vesdrajja riana are of four-fold.
The Lord fully endowed with these vesdrajja rianas has declared himself to be the highest
and possessed of sabbafifiuta fana. He possesses self-confidence in preaching of the way
leading to salvation to the people. He sets into Motion the Wheel of Truth.

23



24 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

These four are as follows.

1. The Buddha who declares himself to have penetratively realized, without any one’s
help, by sayambhii riana (self-dependent knowledge) and to be the Sammasambuddha
(the perfectly enlightened one), said “I have acquired peace
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and tranquility, freedom and bravery, because no one, be a sdmana, a byamana, a
devd, a mdra, in this world can argue as there still are dhammas that 1 have not
realized.”

2. To the Buddha, who has declared himself to be a khindsava (one whose mind is free
from the mental obsessions), in whom all the dsava dhammas have been extinguished
= an Arahant, it has been asserted as “such and such dsava still remained to be
extinguished.” 1 have not come across any nimitta (sign), in either samana, or
byamana, or deva, or mdra or any one in this world, who could have the right reason
to indicate so. For this reason I have attained the peace and tranquility, freedom and
bravery.

3. “The assertion that the dhammas that I have admonished are impediment to jdna-
magga-phala is, in fact, not so to those who practice these dhammas.” 1 have not
encountered any nimitta in either the samana, or byamana, or deva, or mdra or any
one in this world, who could have the right reason to indicate so. For this reason I
have come to acquire the peace and tranquility, freedom and bravery.

4. “The indications that the dhammas that 1 have given for purpose of cessation of the
suffering from the rounds of rebirth, in fact, cannot afford deliverance to any one
practicing on these dhammas.” 1 have not encountered any nimitta in either the
samana, or byamana, or deva, or mdra or any one in this world, who could have the
right reason to indicate so. For this reason I have come to acquire the
peace and tranquility, freedom and bravery.

Bikkhus ---- These are the 4-fold vesdrajja nanas causing bravery. The Buddha,
endowed with these vesdrajja nanas and admitting to possess sabbarniniuta riana, delivered
the dhammas bravely and set the wheel of dhamma into motion (Am.-1: 315.
Vesarajja-Suttana).

Of these four-fold vesdrajja fidna, pay a careful attention to the fourth vesdrajja riana.
As has been repeatedly explained previously—in Saldyatanavagga Samyutta Pali
Aparijanana-Suttana that if the ripa and ndma dhamma not completely understood
analytically by means of the 3-fold parififia paiifa to attain the magga and phala, there is
no way of liberating from the suffering of sansaric circus (Sam.-2: 249 — 250).

The eight noble dhammas, called pubbbhaga satipatthdna magga preceding the ariya
magga (the Noble Path) have to be meditated, by the three-fold pariiind panna to
analytically realize the ripa and ndma so as to attain magga and phala. The 8-fold magga,
the noble practice, are the niyydanika dhammas (sanctifying factors) leading to salvation. In
other words, if these 8-fold magga dhammas are practiced step by step, the riipa and ndma
are analytically realized by the 3-fold parifiiia paninia to have attained the magga and phala.
Such a realization itself is the niyydnika dhamma delivering one from
the suffering of sansaric circus (the rounds of rebirth).

Suppose you are under the impression that “the ripa and ndma given in the Abhi-
dhamma are not to be concentrated, but such and such phenomena, other than ripa and nama,
are to be concentrated in such and such a way.” With reference to such a person
the Atthasalini Atthakatha Sayadaw given an explanation.
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“An individual who hinders the Abhidhamma is infact defying the noble dhamma
called Buddha sasana. He is reproving the sabbanniuta fiana of the Buddha. He is letting
down the Buddha’s very brave vesdrajja nana. He is misleading those gentle persons
who are willing to listen to and to practice the good dhamma.” (Abhi.-Ttha.-1: 30).

Even a learned can err sometime.
THE ITTHARAMMANA-ANITTHARAMMANA CONCEPT
1. Samdsana Vdda (Theory of Similar Concept)

To begin with, similar statements made by honorable teachers, called the
Samdsana vdda, is be presented.

The drammana (the object) that is unpleasant and should not be sought (ripa-vedana-
sannd-sankhadra) is the anittharammana. Whoever seeks that arammana, in fact, it is the
arammana that should not be concentrated upon. It is the kind of &rammana that is not
acceptable, unglamorous, not to be taken to heart, that is not conducive to kusala
citta (meritorious mind).

In fact, it is completeness = far from pleasantness and hence an unpleasant dram-
mana that should not be accepted nor sought after. [The Sampatti here refers to sampatti
bhava (blissful life) of sentient beings and devds. ]

In fact, the anittharammana (physically), among the kamma-produced corpo-reality,
are the results of karmically unwholesome deeds. (These are the vipdka ndama
groups that have arisen from the akusala kamma of nama dhamma).

Because it not the cause for the sukhavedand, this arammana should not be
acceptable. Because it is not the true cause for the sukhavedana in the kind of citta that is
not conducive to mental faculty.

In this mind-produced corporeality, the five-fold drammana karmaguna (5-fold
craving) produced by akusala kamma are all anittharammana. There is not such a thing as
anittharammana in kamma-produced corporeality arising from kusala kamma. All the
kamma-produced corporeality following the kusala kamma are the itthdarammana (Abhi.-
Ttha.-2: 8-9).

The arising of the kamma-produced ittha-anittha is related to the sentient being
bringing about that kamma-produced corporeality. If a living being has cultivated akusala
kamma, then it will encounter an anittarammana kamma-produced corporeality. If it is the
kusala kamma that is cultivated, an ittharammana kamma-produced corporeality will be the
result in due course. Tasmd kammajanam itthanitthatd kamma-kdrakasatthassa vasena
yojandrahda siya. (Milati.-2: 8).

26
A CUP OF PRICELESS MEDICINE
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The explanations given by this Atthakatha-tika are a priceless medicine for a gentle
man. The encounter of various unpleasant anitthdrammana is the result of the cultivation of
akusala kamma in the past. One should not grumble by various sorts reasons as “It is because
of something that it has occurred. If so, then you are committing
a great blunder referred to as ayoniso manasikara (a purposeless attention).

When the kusala kamma is still in force, then that kamma will always be creating
encounters with discontent drammana and the discontent sentient beings. Whenever the
anitthArammana are encountered, and if they can be taken heart as “well, every body is the
nmaker of his own future,” then in your santdna (life-continuum) yonisomanasikara ( a wise
attention), the true basic causes of kusala, has made its appearance. If the three characters of
anittharammana are concentrated by vipassana until their ultimate truth is acquired, then it is
a kind of yonisomanasikara which has attained the peak of vipassand
fidana (insight knowledge).

AN EXPLANATION BY MULATIKA

The above atthakatha has explained—kusalakammajam anittham ndma natthi = as
a rule, kamma-produced corporeality resulting from kusala kamma never is an anittha-
rammana. The explanation does not include Akusalakammajam nittham niama natthi =
as a rule, kamma-produced corporeality resulting from akusala kamma never is an ittha-
rammana. Because of this situation, if akusala kamma-produced riipa happens to be
pleasant (even though it is an anittharammana for you who have cultivated akuso kamma
beforehand), it may be ittharammana for other sentient beings. Again other teachers are of
the opinion that all the kuso kamma-produced corporealities are ittharammana for both
self and others.

As a continuation further explanations will be given. Some sentient beings do not
appreciate nor like the human features and his appearance. Because of this dislike they
would run away from his presence. In the same way humans are frightened by the
appearance and features of the devds. Though the humans and sentient beings are scared
away, the cakkhuviniriana (visual perception) etc. of vipdkaviniiidna (resultant perception)
takes that corporeality as object (physical object) that has arisen in the santdna of these
frightened beings, appear as just the kusalavipdkavinnidna. Similarly, in living beings scared
of humans and humans scared of the devds, these features as drammana cannot be pleasant
because they lack the power resulting from good deed. This is the opinion of the some
kecisayds. (The idea of kecisaya’s is that all kusala kamma-produced corporealities are
ittharamman. Those who do not have adequate power in their santana find these not
charming when they come across these ittharammana. As the mulatikdsayadaw disagrees
with these assertions, he has retorted as follows.)

The explanation of the Atthakatha saya is that the absence of anittharammana in all
kusala the kamma-produced corporeality as well as the absence of the pleasant
ittharammana in all the akusalakamma-produced corporeality, is an apt explanation.

Indeed, the kamma-produced corporeality in the santdna of the sentient beings,
27

like elephant etc. during the start of life, are the result of akusala kamma performed during a
certain past existence. The encounter by humans of the akusala kamma-produced
corporeality of these beings, such as elephant etc., are the akusalavipdkacitta that appear due
to taking these as object in their santana. (It means Paricaviniiana-sam-
paticcha-nasantirana-taddrammana).
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When such beings as elephant etc. has grown into adult after growing gradually,
called pavatti (formative stage), however, after period of rebirth stage, (to become a mangala
hsin (lucky elephant) the kuso kamma-produced corporeality have the chance to make its
appearance. (The elephant, before attaining an elephant’s life when akusala dhammas are
cultivated to attain such a life on one hand, while on the other hand kusala meritorious deeds,
such as dana (alms-offering), were made so that both kusala and akusala are amix. If rebirth
resultant occurs because akusala has acquired more chance, the kusala kamma result can also
arise so that pavatti results may occur in continuation. By the power of kusala kamma, which
could produce pavatti results, kusala kamma-
produced corporeality in the form of a white elephant etc. may make its appearance.)

By taking as object the kusala kamma-produced corporeality of sentient beings, such
elephant etc., called ittharammana, which have gradually grown at the time of pavatti period,
kusalavipakacitta can arise in humans. (Paricavifinana-sampaticchana-
santirana-taddrammana-citta is meant here.)

The encounter by humans of ittharammana is also related to their kusala kamma,
but not to that sentient beings such as elephant etc.

Although it is true that the kamma-produced corporeality of sentient beings such as
elephants etc. can be an object of the human kusalavipakaviniiana, but in the santana of the
sentient beings can there be ittharammana kamma-derived corporeality as well as the
anittharammana kamma-derived corporeality. It means that as there can be kusala kamma-
derived corporeality referred to as ittharammana, so can there be the akusala- kamma-
produced corporeality, called the inittharamma. Therefore, the ittharammana and
anittharammana are mingled. In such a mingled state in the elephant etc., anitthd-rammana
rupa called the akusala kamma-produced corporeality is only a minor case in the santana of
it when maturity is attained at a time of pavatti period. The ittharammana, the kusala kamma-
derived corporeality (adequate enough to have attained the state of a mangala elephant) of the
previous and present, however, is an overlapping major case. Therefore, however mingled the
ittharammana of kusala kamma-produced and anittha-rammana of akusala kamma-produced
corporealities may be, the akusala kamma-produced anittharammana, as a minority, cannot
be the real cause for arising of the many akusalvipakacitta in the santdna of humans.
Probably, it could be asserted this way. (In the santdna of elephant etc., during the time of
pavatti period, only the ittharamma, which are the majority, is taken as object. In the santdna
of humans, concentrating on the ittharammana, kusalavipdkacitta has the chance to arise.

For this reason, akusala kamma produced-corporeality-anittharammana cannot be the cause
for the appearance of the akusalavipakacitta in the humans. This is what the whole idea is
meant). (Milati-2: §).

28
THE OUTSTANDING FRATURES OF THE TWO VADAS

According to the kecivdada the splendid material forms, arising in the sentient beings
such elephants when they have gradually attained maturity, are only the anitthd-rammana
rupa akusala kamma-produced corporeality due to their cultivation in the past
of the akusalakamma.

According to Miulatikasayadaw, the patisandhe kammaja riupa (kamma-produced
rebirth phenomena) of the elephant etc. are only the akusala kamma-produced anitthd-
rammana ripa. It has been exsaptiated that the splendid riipas, which appear at pavatti
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period when maturity is attained, are the kusokammajariipas = the itthdrammana riipas,
which were cultivated in the past existence of these sentien beings. (That is to mean that the
ugly and inferior ripas are the akusalakammaja riipas. 1t is consistent with Afigutta-
ranikdya Dassakanippatti Janusoni-suttana. See Am. 3: 478 — 482).

So tattha labhi hotiti so tattha hatthiyoniyam nibbattopi mangalahatthitthanam patva
labhi hoti. (Am.-Ttha. 3: 339).

In the santdna of elephant etc., during pavatti period, although the itthdrammana riipa
= akusalakammaja ripa and anittharammana riipa = akusalakammaja riipa are intermingled,
the latter are infinitesimal, but kusalakammaja riipas are of considerable magnitude.
Therefore, the Milatikasayadaw is of the opinion that such an infinitesimal akusalakammaja
rupas cannot be the cause for the arising of akusalavipakacitta in the santdna of sentient
beings like humans. The sayadaw once again expounded as given
below.

Vipakam pana kattaco na sakka varicetunti vipakavasena itthdanittharammanava-vatthanam
sutthu vuttam. Tasmd tam anugantvd sabbattha itthdnitthata yojetabba.
(Miilati- 2: 8).

Again in whichever drammana it may be, the vipdkviniiidna cannot be deceived.
Because of this determination of ittharammana or anitthdrammana by virtue of
vipakavinifiana (Abhi.Ttha.- 2:10), as explained by Tipitakastilabhayathera, has been
mentioned in attaktha. Therefore, the determination ittha and anittha by power of that
vipakaviniriana only, the formation of ittha and anittha drammana should be associated

(Milati.-2: 8).

Now this is the similarity of meaning by all the atthakatha sayddaws, the similar
attakathd = samanavada.
VITANTAVADI VADA
SOPHISTRY
An individual who would make fallacious speech that could disheartened the men
of wisdom is the vitandavadi (a sophist). He would speak oout as

Itthanittham nama patiyekkam pativibattam natthi, tesam tesam ricivasena kathitam
(Abhi.-Ttha.-2: 9).

There is no such a thing a the ittharammana and anittharammana which can be analyzed
individually as a single item each. Determination of an drammana as either the
29

ittharammana or the anittharammana is related to individual living being’s like or dislike of
it (that drammana). To the Great King Kosala the Buddha himself has admonished as
follows.

“ The Great King .... Among the five-fold kamaguna arammana, 1 have indicated that
only the drammana that is attractive and the heart’s liking is the extreme determinant and is
noble. The Great King .... Even that individual drammanas can be a heart stimula-ting for
some, but not for the others. The Great King .... A single kind of sounds, smells, tastes and
touches can be the balm to the heart of some, but not to that of others.” This what the Lord
has expatiated in Sagatha-vaggakosala-samyutta Paficaraja-suttana (Sam.-

1: 80).

With reference to the method as indicated above, a single riiparammana, saddda-
rammana, ganfharammana, pholabbdrammana etc. may be pleasant and attractive
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drammana for one, and cause the arising of clinging, attachment and lobha (greed) to that
arammana. To the other these drammanas could cause anger, a feeling of sorrow, and hate.
These drammanas themselves may be the attractive, pleasing and adorable ittharammans for
one. These may again be the disgusting, disagreeable and unadorable

anitthdrammanas for the other.

The same drammanas are taken by optimist as pleasing and adorable, on the other
hand, they displeasing unadorable for a pessimist. Therefore, there no such a thing
as ittarammana separate from anitthdrammana in its own entity.

In fact countrymen living in the extreme periphery paccantavathi) of the
Majjhimadesa (the Middle Region) would find even the earthworms to be ittharammana,
attractive and adorable. For those living right inside the Majjhimadesa, however, would find
these earthworms to be anittharammana, irritable and rejectable. Again the paccan-tavathi,
the countrymen, would find the meat of peacock to be irritable, inedible and unpleasant. This
is the the way of thinking of vitantavadi with regard to itthArammana
and anitthAirammana (Abhi.-Ttha.-2: 9).

THE REPLY
In response to the idea of vitantavadi, the atthakatha has retored as follow.
Ask the vitantavadi as

Do you mean there is no such a thing as itthdrammana and anittharammana
in its entity to determine separately?

Suppose his answer was “dma natthi = well, no, there is not.” Ask him the same
question three times, and make him answer dma natthi three times admittedly. After-
wards give him a problem to see what his answer would be.

The question is “Is the Nibbdna atta or anatta? The vitanta vadi might answer,
through knowledge of his own, indeed nibbana is the itthdrammana.

He might remain silent, but in fact nibbana is the ittharammana.
Some people are sensitive and become angry when the merits of the nibbana are
30
mentioned, and would angrily answer as follow.

Well now you are talking about the merits and goodness of the nibbdna. 1 would like
to ask you if there were adequate and various kinds of eatables, flowers, perfume, essence,
cosmetics, clothings and place to sleep—the five-fold kdmaguna drammana in
the nibbana?

The answer to question put by the vitanda vadi would simply be “No.” If such an
answer is given by sakavddi, a person whose idea is with the framework of the sdsand, and in
continuation the vitanda vadi should be told: You would close your ears and say
“No. Alam tava nibbanena = your nibbana would be not advantageous.”

The great noble nibbdna dhamma is indeed an ittharammana. Even though it is so,
there are no five-fold kdmaguna drammanas to enjoy, for which the nibbdana when
viewed from the vitanda vadi’s standpoint comes to be known as anittharammana.

Anittharammana it may be for those who does not want, the great noble nibbana
dhamma should not and must not be taken as anittharammana. A person who implied the
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nibbana to be anittha is one who possesses viparitasania (altered perception) = wrong
perception associated with the lobha (greed) associated with the enjoyment of the five-fold
kdmaguna drammanas. Because of this wrong perception, he has asserted the

remark “Hold it. There is no benefit derivable from your nibbana.”

Because of changes of perception = vippanldsa (transposition) alteration in the
perception, an drammana may be itthdrammana for one who is in search of it. At the same
time that drammana may be disagreeable and unacceptable for another (Abhi.-

Ttha.-2: 9 — 10).

Now these are the assertions in atthakatha made in response to that of the vitanda
vadi.
SANNAVIPALLASA
(THE CONCEPT TRANSPOSITION)

The perceptions associated with lobha clinging to the kdmaguna drammanas, which
are not the true iftha, and believe them to be the ittha, the nibbdna dhamma and other
drammanas which are wrongly taken to be the true anitth—the perceptions which here are
said to be viparitasania = perceptions subject to changes. That viparitasarinia is again
explained as sannidvipalldsa. Because of the viparitasaniid the nibbana, which lacks
kamaguna drammanas inform of food and enjoyable substances, he simply honestly said
“alam tava nibbanena = That is enough. There is no benfit in your nibbana.” The majority of
the present day persons wishing for “immediate attainment of nibbdna” are, infact, usually
have one thing in mind and another in the mind. They want to acquire the nibbana in no
time. They, however, do not practice in the right way to attain the nibbana following the
right path. Having a heart of acquiring nibbana, though they cannot
practice presently, should be said to have a great merit.

THE THREE-FOLD VIPALLASA

Vipallasati anicca-dukkha-anatta-asubhesuyeva vatthiisu iccam sukhan atta subha’’ti
evum pavatto sannidvipalldso cittavipallaso ditthivipallaso ime tayo (Visuddhi-2: 324).

In the five-fold upddanakkhandha riipa-nama dhammas, which are the true anicca,
dukkha, anatta and asubha, in other words in the dukkha-saccd and samudaya-sacca
dhammas, there are three-fold vippllasas:

1. Wrong perception as (a) Nicca, (b) Sukha, (c) Atta, (d) Subha = Sannavipallasa
2. Wrong notion as (a) Nicca, (b) Sukha, (¢) Atta, (d) Subha = Cittavipallasa
3. Wrong view as (a) Nicca, (b) Sukha, (¢) Atta, (d) Subha = Ditthivipalldsa.

In this way there are three-fold vippllasas as Sanifiavipalldsa, Cittavipalldsa, and
Ditthivipalldsa. There are four categories in each making it 12-fold of vipplldsa dham-
mas (Visuddhi-2: 324).

Perceptions subject to change = viparitasanrid arise because the vippaldsa dhammas
distinctly do exist from which no deliverance has been attained. Based on the viparita sanina,
the living beings wrongly perceived ittha as anittha and vice versa. They are having wrong
notions and wrong perceptions and these are, indeed, the ayoniso manasikdra (the unwise
attensions). There is every possibility that akusala dhammas
could arise based on these ayoniso maniasikdra.

DETERMINATION OF ITTHARAMMANA AND ANITTHARAMMANA
ACCORDING
INDIVIDUALS OF MEDIOCRE LIVING BEINGS
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Itthanittharammanam pana patiyakkam vibhattam atthiti. Kassa vasena vibhattanti?
Majjhimakasattassa (Abhi.- Ttha.-2: 10).

Determination of ifthdrammana and inifthdrmmana is given in the Atthakatha. It is
not ture that there never exist iftharammana and anittharammana as asserted by the
vitandavddi. Then how is it determined which are ifthdaramana and which are
aniftharammana? The explanation in the Atthakatha is that it is made by virtue of wish a
Mediocre person.

Further explanation. Determination of an drammana as either iftha or anittha should,
however, be made by virtue of the great president, the King Mahasudassanasak-kaya, King
Dhammasoka etc., who are of great power. Indeed, these powerful rulers, belonging to the
higher strata, are not contended with nor appreciate an drammana like ordinary foods, of
celestial origin, comparable to the five-fold arammana karmaguna, though the food is an
itthdramman. In their mind this drammana is taken to heart as not
appreciable nor stumlating to their heart.

For very poor, and of low strata, humans and sentient beings for whom getting a daily
meal is hard effort, even the meal made broken rice, foul rice and curry would be
delicious and will be ittha though it is indeed anittha.

In dertermining whether an arammana is ittha or anittha, it should be according
to the middle class humans’ (Pamokkha, Minister, rich man, merchant etc.) definition.

Therefore, good ripa-sadda-gandha-rasa-pholabba-dhamma for middle class
32

humans are all ittharammanas. The hard-to-come-by physical appearance and the sound of
the Sammasambuddha etc. and those of man and woman are very pleasant and adorable ati-
ittharammanas. The smell of faecal materials, rotten dead dog and man are of repulsive
kinds; disturbing sounds, unpleasant smell, disagreeable tastes and touches are
anittharammanas. This is how determination is made regarding the ittharammana and
anittharammana. This is the atthakathdvada; the samanavada. (Abhi.-Ttha.-2: 10).

In this vada, note that the formation of ittha or anittha on an object among the upper.
Medium and lower strata humans does not occur during the vipdkaviniiidna, but during by
Jjavanasena = the force of javanna (impulsion)

TIPITAKACULABHAYATTHERA VADA

Tipitakacilabhayatthero pandha — “ltthanittham ndma vipakavasena paricchinnam, na
javanavasena. Javanam pana sanniavippalldsavasena itthassamim yeva rijjati, itthas-samim
veva dussati. Anifthassamim yeva rijjati, anifthassamim yeva dussati"ti. Vipakavaseneva
panetam ekantato paricchijjati. Na hi sakkd vipakacittam vanicetom. Sace drammanam
ittham hoti, kusalavipakam upajjati. Sace anittham, akusalavipakam
upajjati (Abhi-Ttha-2: 10).

The Venerable Tipitakaciilabhayatthera has indicated as follows.

The ittharammana and anittharammana are determined not by the force of javana
(impulsion) but by the force of vipdkaviniriana (consciousness acquired through practice).
Because of wrong concept = the clinging, the attachment = may result in /obha, and also
dosa, can be formed within a single iftharammana by force of vipalasa. Within a single
anittharammana can be formed the attachment = /obha, and also dosa. Therefore, the

31



32 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

ittharammana and anittharammana should not be determined on the basis of the force of
javana.

Therefore, the ittharammana and anittharammana should be determined only by
virtue of vipakaviniiiana. In fact vipakacitta never deceives. An drammana may be an
ittharammana—let the javana dominated by any one of kusla, akusala, somanassa, do-
manassa, upakkhd), then the vipakavininanas are definitely kusalavipdka, paricavinndna,
sampaticchana, santirana of taddarammanas. An drammana may be an anittharam-mana—
(let the javana dominated by any one of kusla, akusala, somanassa, do-manassa, upakkha),
then the vipdkavinnianas are definitely akusalavipdka, paiicavinifiana, sampaticchana,
santirana of taddarammanas. For this reason, the determination of the
ittharammana and anittharammana should, in deed, be made by virtue of vipakavinifiiana.

Kiccdpi hi micchaditthika Buddham va samgham va mahdcetiyddini va uldrdni dram-mandni
disva ekkhini pidahanti, domanassam dpajjanti, dhammasaddam sutva kanne thakanti,
cakkhuvinfianasotavinnidnani pana nesam kusalaviakaneva honti (Abhi-Ttha-2: 10).
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Micchaditthi (wrong viewers), those with conception outside the bounds of the
sdsand, turn their blind eyes when they encounter Sammasambuddha (the Enlightened One),
or Ariya-Sangha (the Noble Sangha) or Maha-cetiya (e.g. Shwedagon) etc. of noble
arammanas; feel unhappy at heart. They would close their ears when the Buddha's sermon is
heard.

PAGE-312

TIPITAKACULABHAYATTHERA VADA

Tipitakaculabhayatthero pandaha — “ltthanittham ndma vipdkavasena paricchinnam, na
javanavasena. Javanam pana sanniavippalldsavasena itthassamim yeva rijjati, itthas-samim
yeva dussati. Anitthassamim yeva rijjati, anifthassamim yeva dussati"ti. Vipakavaseneva
panetam ekantato paricchijjati. Na hi sakkd vipakacittam vanicetom. Sace drammanam
ittham hoti, kusalavipakam upajjati. Sace anittham, akusalavipakam
upajjati (Abhi-Tha-2: 10).

PAGE-313

The Venerable Tipitakaciilabhayatthera has indicated as follows.

The ittharammana and anittharammana are determined, not by the power of javana
(impulsion), but by the force of vipakaviniana (consciousness acquired through practice).
Because of wrong concept = the clinging, the attachment = may result in /lobha, and also
dosa, can be formed within a single iftharammana by force of vipalasa. Within a single
anittharammana can be formed the attachment = /obha, and also dosa. Therefore, the
ittharammana and anittharammana should not be determined on the basis of the force of
Jjhana.
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Therefore, the ittharammana and anittharammana should be determined only by
virtue of vipdkaviniiidna. In fact vipdkacitta never deceives. An drammana may be an
ittharammana—let the javana dominated by any one of kusla, akusala, somanassa, do-
manassa, upakkhd), then the vipakavininanas are definitely kusalavipdka, paricavinndna,
sampaticchana, santirana of taddarammanas. An drammana may be an anittharam-mana—
(let the javana dominated by any one of kusla, akusala, somanassa, do-manassa, upakkha),
then the vipdkavinnianas are definitely akusalavipdka, paiicavinifiana, sampaticchana,
santirana of taddarammanas. For this reason, the determination of the
ittharammana and anittharammana should, in deed, be made by virtue of vipakaviniiiana.

Kiccdpi hi micchaditthika Buddham va samgham va mahdcetiyddini va uldrdni aram-mandni
disva ekkhini pidahanti, domanassam dpajjanti, dhammasaddam sutva kanne thakanti,
cakkhuvinfianasotavinnidnani pana nesam kusalaviakaneva hunti (Abhi-Tha-2: 10).

Micchdditthi (wrong viewers), those with conception outside the bounds of the
sasand, turn their blind eyes when they encounter Sammasambuddha (the Enlightened One),
or Ariya-Sangha (the Noble Sanghd) or Maha-Cetiya (e.g. Shwedagon) etc. of noble
arammanas, feel unhappy at heart. They would close their ears when the Buddha's sermon is
heard. Their eyes and ears may be closed, and having heavy hearts, yet the chance of
instantaneous vision of Sammdsambudhas, and hearing of their sermons are due to their past
kusala (meritorious deeds of their previous existence). Because of these deeds, the
cakkuviiiidna (seeing consciousness) and sotavininidna (hearing consciousness) are the
kusalavipakas (results of meritorious actions).

When countryside pigs sense the smell of human organic refuse, they feel happy at
heart due to the notion that they are going to have a feast on it. The cakkhuviifiana that
enable them to taste the refuse are akusalavipdkaviniriana which have resulted from the past
akusala actions. A pig, tied with ropes, may be laid on a comfortable bed by its owners, but
the pig may be squeaking distressfully. But, because of sanfavipalldsa, the wrong
perception, the comfort provided could not be appreciated. By such a wrong
perception, a jhdna (absoprtion) of grief, instead of comfort, arises in the pig’s jhdna. The
comfortable feeling of the bed = kdya-viifidna-citta (consciousness by way of touch),
associated with the sukha-vedana (feeling of joy) and which realizes photthabba-rammana, is
the result of good deeds in the previous life. It is, therefore, only the kusala updka. The
arammana 1s the ittharammana (Abhi- Tha-2:10).

Salient features of the Three Vidas

With regard to recognizing drammana (object) as iftha (agreeable) and anittha
(disagreeable) as described above, three vadas have been recognized: rucivasena, jhdna-
vasena, and vipdkavasena.

1. Rucivasena (sophistry) — A sophist differentiates drammana either as ittha or anittha
according to his own liking. Ruci is a kind of chandha that arises at javanacittupdda
(beginning of impulsive consciousness) moment. In the sophistry, the nature of iffha and
aniftha are not considered separately.

2. Javanavasena (determination of iftha and aniftha by virtue of impulsion) — In the vdda of
poranakatthcariya (ancient authorities), taking of a jhdna as iftha or aniftha by the people of
upper, middle and lower strata does not arise at the instant of vipdka-virifiana, but only when
jhana is attained. This vdda, therefore, is referred to as the principle of determining iftha and
anittha by means of javana. In this pordnakatthcariya, there is a determination, in relation to
sentient beings of middle stratum, of ittha and aniftha. (In
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sophistry, there is no such a determination).

3. Vipdkavasena — In the vdada of Tipitakadhara ciila-abhaya mathera the nature of the ittha
and anittha of a javana are separately recognized. In so doing, it is not related with the
jhdna, as is the case in the pordnakatthcariya, but with vipdka. In the iftharammana may
arise kusalavipdaka, panicaviniiana, sampaticchana, and taddrammana only. In the
anitthdrammana may arise only the kusalavipdka, paricaviiiiidna, sampaticchana, and
tadarammana. The arammana (the object of meditation) of the kusalaviiiianas is the
ittharammana, the anittharammana being the arammana of akusalaviniiianas. The relation of
determination of iftha and anittha with vipaka, but not with jhdna, is the only distinct feature
of vipakavasena.

The Vada that the Venerable Mahabuddhaghosa Appreciated

Of the three above vddas, the Venerable Mahabuddhaghosa seems more favorable
to that of the Venerable Tipitakadhara ciila-abhaya mathera, as indicated below.

Yatha cittha, evum sabbattha — yo yo atthakathavddo vo theravddo va pacchad vuccati so
pamanto datthabbo (Vi- Tha - 1:260)

It has been asserted in Pardjikam Atthakatha second Pardjika Padabhdjani-yavunna
as — Such and such atthakathd vada as well as theravdda have been explained
lastly. And that last explained vdda is worth taking to heart.

Miulatikd Sayadaw too has stated as given below.

Vipakam pana katthaci na sakkd varicetunti vipakavasena
itthanittharammanavavutthanam suttu vuttam (Miijati-2:8)
Vipakavasena sundaram vuttanti vipakavasena Tipitakadhara-cila-abhayattherena
vuttham su sundaram, rucivasena javanavasena vuttham sundaranti

addhippadyo. — Madhu.

Vipakaviniiiana cannot be circumvented whatever the drammana may be. The explanation
that determination of iftha and anittha only by virtue of vipdkaniiana is a good work.
Therefore, the Milatiki Sayadaw Venerable Anandd Mathera also seems to like the
determination of a jhdnana either as ittha or anittha by power of vipdkavininidna,

but not the one made on the basis of one’s own liking.

A Hard Nut to Crack

For a noble person possessing knowledge that analytical realization, and when
encountered with a jhdna, can determine whether paricaviniiana, sampaticchana,
Santirana and taddrammana are kusalavipakaviniidna or akusalavipakaviniiana. This is
made so based on the number and kinds of cittacetasikka sampayutta dhamma (dhammas
associated with mental factors) groups included in the culture vipdka fiana. For a foolish
andhabala (blinded by folly) puthujana (human), who is still blind to the paramattha riana
(eye of knowledge of ultimate truth) on encountering a jhdna cannot determine either as
kusalavipakaviniiiana or akusalavipakavininiana. Here, however, realization by one of either
kusalavipaka or akusalavipdka is not necessarily important. It must be noted that arising of
kusalavipakaviniiiana in iftharammana and of kusalavipdakaviniana
in the ittharammana is of prime importance.

Realization by one’s own self is concerned only with acquirement of ndama-riipa
pariccheda fiana.
It is Not Only Due to Saniidvippalldsa
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The vippalldsa is not the only cause for wrong notion of

1. [Ittha as anittha and
2. Anitta as iftha.

It can also be due to

1. By power of sitatejo (cold temperature) in cold season when the temperature is in extreme
condition, and ohnatejo (hot temperature) is in extreme condition, and changes of element
called dhatukkhobha (alteration of elements) = shock due to altered elements and

2. The causes such as poor eyesight, hard of hearing, lost of taste, and old-age debilities

of controlling principles, for example the eye power etc.

Because of the wrong notion of the Iftha as aniftha and vice versa, the Kusala-
vipdka and akusalavipdka are formed correspondingly.

Cold water during the hot season can relieve one of suffering from heat, and it is the
cause from arising of kusalavipdkaviniiana. For that person cold water is an ifthd-
rammana which a gives a good feeling on contact.

The cold water again becomes the cause for arising of akusalavipdka kdayavinnna for a
person suffering cold during the cold season. The cold water on contact gives a bad feeling
of anittharammana on the person feeling very cold.

A piece of cotton wool, which usually gives a smooth feeling on touch, could be the
cause for painful feeling when applied on a fresh wound, for akusalavipaka dukkha sahagutta
kdyaviriana. The touch with the cotton wool is an anitthapholabbarammana
causing a painful feeling on the wound.

The contact with the cotton wool is the cause of good feeling for a person without
wound. The cause for arising of kusalavipdka sukasahagutta kdyaviriana. The contact with
the cotton wool is an enjoyable feeling of itthapholabbarammana for a person without
wound. Message with a gentle hand will be a good feeling and forms kusala-vipdka
sahagutta for the one messaged. This is because the object is an ittharammana. The same
gentle hand will cause an unpleasant suffering and akusalavipdaka sahagutta
when slapped in the face. It is an anitthapholabbarammana for the one being slapped.

Determination of iftha and aniftha based on vipdka as explained by the Venerable
Tipitakadhara ciila-abhaya mathera is quite acceptable (Milati — 2:10).

With reference to the determination of ittha and aniftha, the early teachers used to
assert “vipdka as the right and jhdna the opposite.” It is the kusalavipdka if the object is
ittharammana, and anittharammana object for the akusalavipdka. The jhana, even if it is
ittharammana, may be influenced by dosa- jhdna (impulsion of hate), instead of somanassa-
jhana (impulsion of feeling of joy), because of the sanifiavipalldsa. 1t so happens because,
though the right arising vipdka-citta (resultant consciousness) occurs,
the arising of jhdna citta (impulsion consciousness) is abnormal.

Determination of Ittha — Anittha by Way of Dvira

One should also know the way of determining ittha and anittha by virtue of dvara.
Soft and delicate texture of human organic refuse is repulsive to cakkhu-dvara (eye door) and
ghana-dvara (nose door) is aniftharammana. Because of its smooth texture to the
contact with the hand, it is pholabbarammana to kdyadvara.

For those who have been thrown at with ruby by King Cakkavatta, or one who has
been pierced through with his gold lance, find these two to be the anifthdrammanas to their
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kdyadvara, but are ittharammanas to their cakkhudvara. This is because the ruby or the
lance in the presence case cause a great suffering to the subject. It should be, in fact, noted
that, determination of either iftha or anittha is made via the power of iftha-vipaka citta.

In this way the determination of either ittha or aniftha can be achieved by the
following ways:

1. By way of wish in individuals of middle strata,
2. By the power of vipdka citta,

3. By way of the dvdra (sense door), and

4. By way of the season such as cold or hot.

USSADA KITTANA KATHA
(The Dominance Expresses Itself)

The description of the causes of the merits of guna of alobha and demerits of lobha in
many and varied ways are referred to as Ussada Kittana Katha. 1t is section which gives a
good lesson, as given below, to those who are only at the stage of sansaric travelers.
1. To be delivered from the bhava,
2. For attainment of a bhava of a higher state,
3. To change the citta-dhdtu to a better state,
4. To elevate the citta-dhdtu.

If a meditator happens to be an Uttamapurisa, a man of highest ideal, who can
terminate the sansaric journey in the present existence, then this section would not necessarily
apply to him. For one who cannot end the sansaric journey however hard he
tried, or expecting future existence, then this section will be of utmost importance.

If you meditator have successfully cultivated the ripa and ndma dhammas
analytically to the ultimate truth, then it is expected of you that you have realized
1. The causes of kusala and
2. The causes of the akusala.

The merits and demerits of kusala and akusala through out the sansaric circus have been
described in this chapter. This Ussada Kittana Kathd is explained in Atthalini Afthakthad as
follows.

In the santdna of sentient being traveling round and round sansaric circus are

Excessive lobha,
Excessive dosa,
Excessive moha,
Excessive alobha,
Excessive adosa, and
Excessive amoha.

A

What makes these permanent, and what causes these excessive?
Pubbehetu niyameti. Kammayiiha-nakkhaneyeva nanattam hoti (Abhi-Ttha-: 1 — 308).

Pubbehetu, the factors of the past, are the cause for permanency and variety, and exert
management over these. When effort had been made in the past, which has resulted in the
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still functioning kamma of the present bhava, they have been of various kinds, differing in
different individuals. The kammas have caused the resultants as greedy
persons or non-greedy persons etc. See the following explanation sensu lato.

INDIVIDUALS OF THE FIRST KIND

Yassa hi kammayuhanakkhane loko balava hoti, alobho mando, adosamoho blavunto,
dosamohd manda, tassa mando alobho lobham pariydddtum nasakkoti, adosomohd pana
balavunto dosamohe pariyaddtum sakkonti. Tasma so tena kammena dinnapatissandhi-
vasena nibbatto luddho hoti, sukhasilo akkomano, panfiava pana hoti vjiripananoti
(Abhi-Ttha-: 1 —308).
In the santdna of a person at the moment of cultivating in the past for acquiring
the five-fold khandhds of the present the following would prevail.

Lobha would in its full strength.

Alobha would be weak and in dormant state.

Adosa (= metta), amoha (= paniid) are in their full strengths.
Dosa and moha are weak and in dormant state.

PR

When effort had been made on the kamma cultivation, the weak and dormant
alobha was not able to exert its influence on the eradication or overcoming of lobha.

Again at a time of kamma was cultivation the adosa and amoha were so strong that
they overcome and eradicate the dosa and moha. Therefore, a person in a certain life time,
via rebirth, when a kamma of high dosa was functioning, will result as an individual given
below.

1. A greedy person (result of being greedy).
2. Thought greedy, he lives a peaceful life. Not easily angered = not short-tempered.

(result of being non-greedy).

3. A man of wisdom with sharp mental properties. (result of amoha)
(Abhi-Tha-: 1 —308).

Because when kamma was performed, it was overwhelmed with greed, resulting in a
greedy person highly attached to both living and non-living kdmavatthu. Because of adosa =
powerful mettd-kamma on other living beings, sukhasila = he used to lead a peaceful life,
being not annoyed, not angered and of a good temperament. Because of amoha = kamma of
high ndna parina, he becomes a person of wisdom sharp like a thunderbolt. The property of
the past element is reflected in the present. And such
properties will exert their influence in the future life.

The story of the would-be wealthy Jotika and his elder brother, each offering a sugar
cane to a paccekabuddha, at a certain time before the enlightened Vipassi and prior
to the arrival of sdsand should be flashed back.

The younger brother, offering a sugar cane, wished for the peaceful existence as
human-devad-nibbana, while the elder brother wished for the nibbdana only.

The alms offered are similar as was the alms recipient. But their minds were set
differently. The younger brother Jotika cultivated his dana kamma surrounded by lobha
attached to richness as a human and a vedd. While making such an offer, he had adosa metta
dhatu upon the paccekabuddha. The knowledge of Sammadditthi-riana, which understands
the kamma and its resultant formations, prevails in his heart. As the elder brother made a
wish only for the nibbdna, his ddana-kamma was surrounded by alobha,
adosa amoha dhatus only. These three elements were in full power then.
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At the time of resultant formation of these kamma, the two brothers were reborn to an
extremely rich man. On encountering the sdsana of the Enlightened Vipassi, the elder
brother, who had cultivated the kamma surrounded by alobha, adosa and amoha, transferred
al his wealth to his younger brother, and entered the world of the sasand. He practiced on the
dhammas to become an ascetic. He was able to relieve himself of attachment to all the
wealth acquired based on alobha kamma, for which he became a
non-greedy person. By power of adosa = mettd-dhatu, he led a peaceful ascetic life. By the
power of amoha = fidna parnrid, he had realized the four Noble Truth analytically so as to
attain Arahatta-Magga (the Path of Arahatta) and Arahatta-Phala (the Fruit of
Arahatta). He acquired a life of a man of great wisdom.

The younger brother, on the other hand, cultivated the kamma surrounded by lobha
and with attachment to richness, could not relieved himself of his wealth. Greatly attached to
his wealth, he became a greedy person. The alobha-dhdtu of his could not overwhelm the
powerful lobha-dhdtu. That kamma was, however, surrounded by adosa = metta-dhdtu and
amoha = fidna panna, for which he had a powerful mettd-dhatu upon the Enlightened
Vipassi. He built a monastery which he offered as ddana to Him. He also
bore a great metta-dhdtu upon all human beings.

With a mind influenced by mettd, he spread rubies knee-deep around the monastery.
A declaration allowing any body to take a handful of rubies has also been made. This was
made for mankind to acquire kusala-cetands by paying homage to the Enlightened Vipassi, to
be able to culture kusala dhammas by listening to His sermon, and to acquire special
knowledge. He bore very high loving-kindness on human beings. He had in mind that those
who did not want to pay homage, but still want the rubies, would come to the monastery.
Then they would pay homage and listen to the expatiation of the Enlightened Vipassi. If so
they could acquire Magga 7idna and Phala-iiana. These are the noble metta and noble
consciousness the he had on the mankind. These are results of causes such as adosa and
amoha. But because his alobha-dhdtu could not annihilate the lobha-dhdtu, he had to
journey through (91) worlds. In the duration of each world, the collection of human bones of
a single person, if left undestroyed, could attain the height Mount Vepulla. If a man has to
pass through (91) worlds, then the total heap of his bones will of the height of (91) such
mountains. Therefore, clinging to the human bhava and the riches, or culturing a kamma
surrounded by lobha-dhatu clinging to a human bhava or its riches is no better than
attachment to death and decay resulting in such a huge heap of bones. The wealthy Jotika, on
the other hand, also wished for nibbdna and has resulted in being relieved of all the worldly
affairs during time the
Buddha sasana.

If Ussada Kittana Katha scrutinized, it will be seen that depending upon the past
kamma, the corresponding results would arise in the present existence as given below.

1. A greedy and non-greedy person,
2. A bad-tempered person and a good-tempered one,
3. A man of great wisdom and of an inferior wisdom.

One can realized that the past kamma organized the above three situations. Whatever
kamma one may have performed in the present existence, it would give corresponding
results in the consecutive lives to come.

Therefore, in cultivating a kamma it should be surrounded by noble mettd-dhatu,
karund and higher wisdom, but not by inferior dhdtus such as the lobha, dosa, mdana
(conceit), issd and micchera.
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Now that we are in the domain of Buddha sdsand, we should practice as given
below.

Way of practice for acquirement of samddhi is in hand, all we have to do is to make
effort to have lofty mettd-dhatu, good consciousness and mettd-javana. There also are
instructions for practicing to acquire higher status of karuna-dhatu, muditd-dhdtu and
upekkhd-dhatu and maintained in the heart.

If you have successfully practiced these samddhi exercises and put to practical
application, the mettd-dhatu karund-dhatu, mudita-dhdatu and upekkhd-dhdtu will always
reside in your consciousness. Then your mind will always be of very highly state. If you
cultivate a kamma surrounded by such a high state consciousness, then when a result has
a chance to arise in certain existence you will be endowed the following qualities on the
sentient beings

1. A person of great mettd-dhdtu,

2. A person of great karund-dhatu,

3. A person of great mudita-dhatu, and
4. A person of great upekkhd-dhatu.

These are minds of higher state a traveler along the sansaric journey should have upon fellow
travelers. These are the most desirable very noble exercises and are therefore
designated as the brahmacariya (good walk of life).

In this sdsana also are present very high standard of exercises for parnifia. Just refer
back to the section on the ripa-kammattana and nama-kammatthana described previously.
Exercise in discerning infinitesimal particles, called ripa-kaldpa in the ripa-loka (material
world), realization by eye of wisdom of these atomic particles and their ultimate truth, vithi-
citta (thought process) that arises along the citta-niyama (methods of mental culture)
concentrated to the attainment of the ultimate truth are all explicitly given in the Samma-
Sambuddha Buddha sdsand. The exercises for concentration on causal relationship paticca-
samuppdda and for vipassand are available in this sdsand only. If
practically successful in exercising on these, then the following can be acquired.

1. Nama-ripa-pariccheda fiana the insight knowledge of mind and matter,

2. Paccaya-pariggaha fiana the analytical knowledge realizing the causes of mind and
matter

3. Vipassana fidna the insight knowledge that realizes the anicca, dukkha, anatta of
sankhdra dhammas to the attainment of the Path and the Fruit,

4. Ariya Magga Nana Noble Path knowledge,

5. Ariya Phala Napa Noble Fruit knowledge.

These are knowledges of very high status, not available anywhere except in the Buddha
sdsand, nor are they available in the modern science world, nor in philosophies outside
the sdsand.

A meditator’s mind decorated with such knowledge of higher state is also highest
citta-dhatu. The riipa-nama santdna of a meditator’s mind practiced to attain a high state
could provide the following benefits.

1. Deliver him from apdya (miserable world)
2. Deliver him from miserable phenomena of ageing, suffering, death and decay and
rebirth.
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3. If the meditator is still going round the sansaric journey, it will organize in such a
way as to make him a clever man of wisdom.

These indicate how you can uplift your citta-dhdtu by cultivating high state metta-
dhatu, karund-dhatu, mudita-dhdtu, upekkhd-dhatu, alobha-dhdatu, adosa-dhdtu and amoha-
dhatu (wisdom). In this way the wisdom would raise your bhava to a higher status and
relieved you of miserable sufferings. In a way, it uplifts a man above ordinary
man and a deity above the other deity.

The buddhas, innumerable as sand grains on the banks the River Ganges, have
become enlightened because of cultivating citta-dhdtu decorated with better elements such as
the ten-fold paramis. You, gentleman, can also have the mind which can be
enlightened if you make great effort in improving it.

If you culture your mind surrounded by inferior citta-dhdtu, then your citta will
be of inferior status, and you would be leading a variety of bhavas of low quality.

Suppose you cultivated your kamma surrounded by lobha as attachment to one
another as a husband and a wife and wishing that you are always together be it the life of a
bird, and suppose you two have perform kusala kamma together. At a certain time, when that
kamma bears result, and if you happen to encounter one another, then you will always be
intimately together. Unfortunately, if one partner has been a drunkard, you, as
wife, will still be attached to him however much abuse he would inflict on you.

In the same way if you had wished for a life as a wealthy person, and the time for
result has come, then you will acquire a wealthy life attached to your wealth like the wealthy
Jotika. If your wish has been for higher professional post, you will be attached to it.

If you have cultivated a kamma surrounded by dosa, and dissatisfaction, you will
become a man of great anger and of dissatisfaction when that kamma bears the result.

You will not be satisfied with any body in the world.

Suppose you cultivated kamma been surrounded by citta-dhdtu of boastfulness, will to
take advantage over others, being self-esteemed, and looking down upon others — that is
lobha and mdna. Then that kamma will result in you being a boastful person, and
high-handed in dealing with others, will always be thinking high of yourself.

If your kamma is cultured surrounded by envious mind on others, then when that
kamma produced result, you lead and envious bhava. This issa dhamma, which is a mind
envious on others’ success or wealth endowed with powers which can end the life a deva.

A kamma cultivated with maccheriya-dhatu (selfishness) would result in a person
overwhelmed by maccheriya. He would be too sensitive to those even lingering to his
possessions including his wealth, wife and children.

Realizing the above situations, if you would like to be delivered from the sansaric
circus, or like to lead a bhava of higher status, then you will have change your mind and raise
to a higher standard. Every day and from moment to moment, with the motion of your hands,
legs and mouth there occur kdya-kamma, vaji-kamma and mano-kamma,

(the body function, verbal function and mental function). For these kammas to be
surrounded always by good elements effort is made on samatha, vipassand and bhdvand
exercises most the time. In other words, the kammas should be surrounded by saddhd,

viriya, sati, samddhi and pannd.

INDIVIDUALS OF THE SECOND KIND
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Yassa pana kammayiihanekkahne lobhadosd balavunto hunti, alobhadosa manda, amoho
balava, moho mando, so purimanayeneva luddho ceva hoti duttho ca, pannavad pana hoti
vajirupamandno, dattabayatthero viya

A person, at the moment of cultivating a kamma, might have lobha and dosa in his
santana. He would have a heap of lobha attached to the prevailing bhava, to the material
things and his status in the society while trying to cultivate meritorious kamma. At that
moment alobha and adosa (metta-dhatu) factors very recessive. Ahoma, pannd, however,
quite dominant. When the kamma, cultured with surrounding /obha, has the chance to bear
result, the person would be a greedy one. The kamma cultured surrounded by dosa, would
result in a person of great dosa (anger). Because of amoha-dhdtu during
that moment, the person would be of sharp wisdom like Tattdbhaya Mathera.

INDIVIDUALS OF THE THIRD KIND

Yassa pana kammayiithanaekkhane lobhadosamoha balavunto hunti, ittare mandd. So
purimanayeneva liddo ceva hunti candho ca, sukhasilako pana hoti ekkodhano

A person at the moment of culturing a kamma (= a kusala kamma resulting in a
human bhava) has powerftul lobha, adosa and moha in his santana. The alobha, dosa and
amoha, on the other hand, are weak. At a time when that kamma produces a resultant bhava
by rebirth power, the person would be a greedy individual. It is because the weak alobha
could not influence the powerful lobha. In the same way, the weak amoha could not
overwhelm the poweful moha, for which the person would become mentally low, dumb and
dull individual. When the kamma was cultivated, however, dosa was recessive but adosa
was dominant. Because of powerful adosa = metta, it could dominate the
weak dosa, resulting in man having peace of mind and of a good tempered in nature.

A FACT TO BE NOTED

It should be noted of the fact that if a good deed is done by someone without wisdom,
then the resultant individual in a certain bhava will be an ignorant person of inferior
mentality. A kamma should not performed without due consideration. It is because once a
kamma has been performed, then it cannot be withdrawn. (The cause kamma will always
produce result, good or bad). It can only be eradicated by Vipassana riana, Magga-iidna, and
Phala-fiana.  The eradiation is the function of Arahatta-Magga-riana. The kammas of
whatever kind that is going to give results in the wake of parinibbdnacuti can only be
eradicated by Arahatta-Magga-iiana because it has the
power to do so.

At the expense of money, one performs a good deed, but it results in an ignorant,
dumb and low-grade person, which is thing of sorrow. Therefore, whatever good deed is
done it has to be associated with wisdom. Now a brief explanation on 7idna and parifid is
pertinent here.

CATUSACCASAMMADITTHI
(The Right Vision on the Four-Fold Realities)

Katamd ca bhikkhave sammdditthi? Yam kho bhikkhave dukkhe rianam, dukkha samudaye
nanam, dukkha nirodhe fianam, dukkhagaminiya patpaddya fidnam. Ayam vuccati bhikkave
sammdditthi (Ma.- 1 :88).

Sammdditthi, paniiindre = pannd, amoha, dhammavicaya all different terms
referring to the single dhamma parnifindre cetasika.
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1. The knowledge that realizes the five-fold wupdddnakkhandd and dukkhasaccad
dhammas existing as atita (past), andgata (future) and paccuppanna (present), ijjhatta
(internal), bahiddha (external), o/drika (gross), sukhuma (subtle), hina (low), panida (lofty),
dura (far), santika (near) phenomena. Among the saccd dhamma group are included jhdna
dhammas.

2. As exhorted in the Afiguttora Tikanipata Tithayatana Suttana, the knowledge that realizes
the causal relationships of paticcasamuppdda in its real sense and understands the
samudaya-saccd Here in this case, kammassakatd sammdditthi, which can pene-tratively
realize the kamma—its results, involved completely. This is the kammassakata sammaditthi
of highest status. This knowledge, not acquired from others, but from one’s own penetrative
practical realization of the kamma and its resultants, is therefore referred to as highest state of
knowledge. Knowledge of kamma-resultant acquired from the teachers is not as high as that
from one’s own practical understanding. Though relatively not high, for puthujana humans
who cannot yet attain paramatta by eye of wisdom, the knowledge acquired through the
teachers could be employed as basis to guess kamma-resultant phenomena by means of
anumdna consciousness. This can be kammassakata —sammdditthi. 1f realization cannot be
made even of kammassakata sammdaditthi, or not acquired at all, then any kusala-kamma
would be of very low status. If that kind of

kamma bears result, the person would be ignorant, dumb and inferior.

3. Vipassand nanpa (insight knowledge) that penetratively understands the bhariga or
perishing away of the arising and dissolution of sankhdra dhammas, asankhata-dhdtu,
peaceful element the nibbdna which are the dhammas of the cessation of the sankhdras =
ariya magga niana which penetrtatively realizes nirodha sacca phenomenon, are all the
sammdditthi fiana. (The vipassanad fidna is the loki sammaditthi, and the ariya magga nidna
the lokuttara sammaditthi). This the sammaditthi which understands the nirodha

sacca (the truth of cessation).

4. Realization of the loki magga sacca and lokuttara magga sacca penetratively, via
penetrative exercises, to the attainment of nibbdna, where the dukkhas (sufferings) have
ceased, is sammaditthi too. All that is sammdditthi are included in catusaccasammdditthi,

and oriented towards it. Therefore, sammdditthi can be classed as follows.

1. Kammassakata sammaditthi = Sammdditthi that realizes the fact that kamma is the only
possession of yours.

(a) The Kammassakata sammdditthi, the belief based on knowledge handed down
from the teachers, a knowledge called anumana rnidna.

(b) The Kammassakatd sammdaditthi that understands the nature of causal relationship
of the dukkha sacca and samudaya sacca dhammas by means of ndma-ripa pariccheda
nana and paccayapariggaha fiana acquired through penetrative realization of
paccakkha fidna.

2. Chana sammaditthi = sammdditthi that is associated with chdna sammddi (belongs to
the 7iana that realizes the dukkha sacca).

3. Vipassana sammaditthi = the sammaditthi 7fiana that is associated with vipassana fiana
which penetratively realizes the nature of anicca, dukkha and anatta of dukkha saccd and
samudaya saccd dhammas.

4. Magga sammaditthi = the 7iana that is associated with the ariya magga.

5. Phalasammaditthi = the fiana that is associated with the ariya phala.

The sammaditthi fidna can grossly be divided into five kinds in this way. All the five
are included in the catusacca sammdditthi. These sammaditthi fianas are usually
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referred to as amoha = parnnia (wisdom).

In cultivating a kusala kamma (meritorious deed) one should at least have Kam-
massakata sammdditthi acquired through the teachers and which understands the fact that
kamma 1is the only one you possess. If not so and if the right concept could not be
appreciated, then whatever kusala kamma you do will only be ridvippayutta kusala. The
consequences of such kusalas would result in a dull, dumb, ignorant and inferior
personality.

If possible, one should attempt to acquire the kammassakata sammdditthi arising from
contemplating on the nama-riipa pariccheda riana and paccaya pariggaha riana. If a kusala
kamma is cultured led by these 7idnas, then it can be a kamma of high status. If that kamma
produces a result at a certain bhava of person, then he would be man of high
wisdom.

If one is endowed with jhdna sammdditthi fidna, then the jhdna kusala cetana,
associated with it, would have the power to produce to attain a high status byahma bhava.

These jhdnas can be maintained, the person can attain the realm of brahma at the time of
his death.

If a kamma has been cultured surrounded by vipassand-sammdditthi fiana, then a
noble man among men and noble deity among deities would be the result. However, it is
essential that ripa-ndma kammatthdna is concentrated, as mentioned in this doctrine, to the
attainment of the ultimate truth and of wisdom. If such a person perform a kusala kamma,
such as alms-giving, by

1. Concentrating by means of analytical knowledge, in his santdna, on the three general
characters anicca-dukkha-anatta of the ripa-nama-paramatta phenomena,

2. Rupa-nama-paramatta in the santana of the alms-receivers, being externally similar,
are collectively taken and contemplated upon their three characters by vipassand
ndna,

3. And if the donated materials discerned in the form of the 4-fold dhdtus, kalapa only
the atomic particles will be visualized. These kaldpas are just only the tejo dhatus
located interiorly = ojatthamaka ripas having eight oja serially produced
by physical changes (ufu). By concentrating on the ojatthamaka ripas after analyzing
with the wisdom, and meditating on the three characters of these.

4. Concentrating on mahakusala manodvdravithi, the nama dhamma groups, led by
dana kusala cetand while exercising vipassand bhavand on the three characters of
these

If a ddna kusala has been cultured surrounded by vipassand ridna, then it will be
surrounded by the highest vipassand fiana. When it has the chance to express its result in
certain bhava of a man by virtue of patisandhe, the he will be a man of penetrative and
sharp wisdom.

The following is an example of sharp 7idna as expounded by the Buddha in Sota-
nugata Suttana.

So mutthaassati kalam’ karundno annataram’ deva nikdyam’ uppajjati, tassa tattha sukhito
dhammapada palavunti, danto bhikkhave satuppado, atha so satto khippanyeva
visesagami hoti (Am’-1: 505).

A certain ascetic failed to attain magga riana (Path Knowledge) and phala riana (Fruit
Knowledge) in spite of hard exercise he made on vipassand bhdavand. When he expired as an
ordinary worldling he arrived, as a patisandhe (Opapdtikapatisandhe), at a certain plane of
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deities. In the santdna of that deity in that plane, where ease of mind prevails, will be ripa-
nama-sankhara dhamma groups which are the object of vipassand riana will be conspicuous.
Bhikks .. the formation of sati (mindfulness) associated with vipassand 7fiapa which can
concentrate on these ultimate truth of these dhamma groups is still too slow. In fact, the deity
can rapidly attain (the Path Knowledge, and Fruit

Knoweldge) the Noble dhamma called the nibbana (Am’-1: 505).

This is an example of how higher wisdoms are acquired, leading to nibbana, by
cultivating kamma surrounded by higher vipassand ridana.

Tassa te sotanugatda hunti vacasd paricita manassanupekkhita ditthiya suppatividdha
(Am’-1: 505).

Ditthiyd suppatividdhati atthato ca kdranpato ca paiindya sulu patividdhd paccakkham
kata (Am’-Ttha-2: 505).

The deity, while existing as an ascetic in the human world, has learned the Buddha’s
dhamma and recited offhand, understood the real meaning of ultimate truth of the ripa and
nama. He could realize the real causes of the ripa and ndma penetratively by means of
sammdditthi nidna acquired through sammdditthi 7iana pannd. And has acquired the
vipassand sammddifthi fiana. He was able to exercise on the vipassand bhdvand
kammatthana up till marandsanna javana (death consciousness). While doing so his death
consciousness is concentrating on the nature of anicca, or of dukkha, or of
anatta of the sankhara dhammas as the object.

The patisandhe (rebirth), bhavarniga (consciousness of life continuum) and cuti (the
redeceased) of that deity will use in continuation the near death consciousness of the
ascetic as the object of concentration.

As the bhavariga of recipient is concentrating on the sasikhdra dhammas, i.e., on
the nature of either anicca, or dukkha, or anatta, then a sati (mindfulness) associated with
vipassand fiana which always reflect on those dhamma may arise in the santdna of deity.
Then the appearance of the sati associated with associated with the vipassand rnidna is still too
slow. In deed, in his santdna the ascetic has the consciousness of the dhammas practiced
during the life time, and which the are objects of arammana of the vipassana riana — pasanne
dddse chdyd viya palavunti, pidkatd hutva paiifidyanti (Am’-Ta.-2: 2 — 365).

= The consciousness on the arammana will be clear as mirror images. Therefore,
the nibbana is attained rapidly because of slow appearance of the sati associated with the
vipassand fiana which can always concentrate on the dhammas previously practiced.

It must be noted that verbal recitation of “anicca-dukkha-anatta” cannot the
vipassand fidna be without realization of true paramattha riipa-nama. A kamma sur-rounded
by false vipassand fiana cannot promote one to a power of great wisdom as the
one does surrounded by the ture vipassana fiana.

INDIVIDUAL OF THE FOURTH KIND

Tattha yassa kammdyihanakkhane tayopi lobhadosamoha balavunto hunti, alabhddayo
manda, so purimanayeneva luddho ceva hoti duttho ca milho ca (Abhi.- Tta.- 1: 308).

Again, a certain individual might have cultivated a kamma surrounded by lobha
(greediness), dosa, and moha in his santdna, and which were very lofty at that moment, then
the alobha, adosa and amoha would be weak. A time would come when that kamma has the
chance to give its results in a certain bhava by virtue of patisandhe, then that person will be
of greedy nature. It is because the alobha was too weak to overcome the lobha. Adosa was
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too weak to overcome dosa, so that the person will of great anger in nature. The person will
be feeble-minded because the weak amoha was unable to over
come the moha (Abhi.- Tta.- 1: 308).

Approaching and offering materials to a person known for giving hint on the lucky
numbers of a certain raffle, offering flowers, light from an acacia wood and water to the
Buddha’s stupas as instructed by an astrologer etc., are all kammas surrounded by
lobha, dosa, and moha dominant over the weak alobha, adosa and amoha.

Here is a point to consider. Observe carefully the Buddha’s stupas standing at the
designated corners for the purpose of receiving offer of water made by people. On
staturdays, Sundays and other holidays, there are numerous people at the stupas for this
purpose. Without any cover overhead, these stupas are all the time in rain or sun light. As
one started making offer of water, others will follow suit in succession. In this way

the stupas will be watered throughout the day.

Think about it deeply. At home, would you be taking bath all the day? Only when
you could imagine these stupas to be the real Buddha, concentrate on his guna and the
blessing He has bestowed upon us as the object, then your good deeds would bring forth
enjoyable results. If so, you could think of whether or not the stupas should be
offered water all the day.

What is being done is emphasized on what the astrologer has instructed, the element
of alobha is weak, being considerate on the Buddha = element of metta also is very weak.
Amoha (wisdom) was weak as the interest was only on what the astrologer
has said,and as the element of wisdom was lacking the real fact of the Buddha has been
neglected. The kamma has been made, surrounded dominantly by lobha, dosa, and moha,
dominating the alobha, adosa, and amoha, (for purpose of his health, wealth, promotion to
higher ranks). If that kind of kamma has the chance to produce result at a certain bhava, then
the person will be greedy, of great anger and low mentality. Such a result would arise along
as the alobha, adosa, and amoha cannot overcome the lobha,
dosa, and moha.

If a kamma has been made and accomplished, all one can do accept its outcome,
whatever the kind the resultant may be. A kamma once dome can never be undone.
However, if vipassand exercise can be made strenuously, then the arahatta magga rndna
would annihilate the results of those kamma following the parinibbdna cuti (complete
extinction of khandha).

AN INDIVIDUAL OF THE FIFTH KIND

Yassa pana kammadyiithanakkhane alobhadosamoha balavunto hunti, ittare
mandd, so purimanayeneva appakileso hoti dibbarammanampi disva niccalo, duttho pana
hoti dandhapariiio cati (Abhi.-Tha.- 1: 309).

At a moment of culturing a kamma surrounded by alobha, dosa and moha will be
dominant over the lobha, adosa and amoha in the santdna of a person. Then, if that kamma
produces a result by virtue of patisandhe at a certain bhava, the person have little attachment
on the material objects. Even if he can realize the drammana that belongs to the deity, he
would not be shaken. In stead, he would lead a tranquil life. He is free of craving because,
when the kamma was made, it was surrounded by a strong element of alobha. He is,
however, an individual of great hatred, of low mentality and of poor wisdom. It was because
of weak adosa and amoha, which could not overcome the dosa
and moha at the time of culturing the kamma.
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INDIVIDUAL OF THE SIXTH KIND

Yassa pana kammayiihalakkhane alobhddosamoha balavunto hunti, ittare mandd, so
purimanayeneva aluddho ceva hoti sukasilako ca, danddho pana hoti (Abhi.-Tta.- 1: 309)

At the moment of culturing a kamma, alobha, adosa and moha will be of great
strength in a person’s santdna, dominating over the weak lobha, dosa and amoha at the same
moment. If that kamma produces a result by virtue of patisandhe at a certain bhava, the
person will be non-greedy, of little hatred but of great mettd for which he will be living a
peaceful life. While so cultivating he was relieved of attachment and craving on karma
objects and of the planes of life as the element of alobha was in great strength. The kamma
was cultivated surrounded by element of mettd, and therefore element of adosa was also of
great strength. Because of the powers of the element alobha and adosa the person is of non-
greedy and of little hatred in nature = a man of great mettd element. When the kamma was
being cultivated, 7idna parninia was not included, or weak if included, the weak amoha element
was not able to get rid of moha, the resulting person
will be of low mentality, deaf and dumb (A4bhi.-Tta.- 1: 309).

INDIVIDUAL OF THE SEVENTH KIND

Tathd yassa kammayithalakkhane alobhadosamoha balavunto hunti, ittare manda, so
purimanayeneva aluddho ceva hoti, panndva ca duttho ca pana hot kodhano
(Abhi.-Tha.- 1: 309).

Again at the moment of culturing a kamma, alobha, dosa and amoha are of great
strength in a person’s santana. The lobha, adosa and amoha all are too weak to express
themselves. If the kamma, by virtue of patisandhe, could produce its result at a certain bhava
of a person, he will be a man of non-greediness, of no attachment to the living and non-living
karma material and of great wisdom. It was because while cultivating the kamma, it was
surrounded by elements of alobha and amoha. (It is the kind kamma made by a good deed
surrounded by elements of alobha and amoha, similar to vipassana 7iana and wishing for
nibbana). While culturing the kamma, however, dosa elements, such as discontentment, and
destructiveness, were very strong. In other words, he was very short-tempered, and the
strong dosa could not be overcome by weak adosa = weak mettd could not have overcome
the dosa. If the kamma has the chance to produce a result at a certain bhava, the person will
have mind of destroying others. (He would have the kind of mind to destroy someone like
crushing an ant with ease). He would be easily annoyed,
short-tempered and of great anger (Abhi.-Tha.- 1: 309).

INDIVIDUAL OF THE EIGHTH KIND

Yassa pana kammayiihalakkhane tayopi alobhadayo balavunto hunti, lobhddayo manda, so
“mahasangharakkhitattharo viya aluddho aduttho paniiava ca hoti’’ti.
(Abhi.-Tha.- 1: 309).

While cultivating a kamma, a person could have a strong alobha, adosa, and amoha in
his santdna, whereas lobha, dosa and moha were in weak conditions. When the kamma bears
its results at a certain bhava, the person will have the following features
like the Rev. Mahasangha Rakkhata.

1. Heis a person free of greedlessness and of attachment to living and non-living
materials (He can easily be delivered). (It is due to the power of alobha).

2. He doe not have the will to cause destruction to sentient beings, but have a great
mettd, wishing peace and prosperity on them. He has a mentality of gentle nature.
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(It is due to the power of adosa).
3. He possesses a sharp wisdom. (It is due to the power of amoha element, such as
vipassand fidna the insight knowledge).

These are due to the powerful elements of alobha, adosa and amoha at the time of
cultivation, and to ability to control his mental processes by means of insight knowledge).

Such a kind of person is always wishing repeatedly for nibbdna, entering the trance to
be delivered from the suffering of the sansaric circus, and exercising vipassand kammaftthdana
based on mettad jhana.

A GOOD CHANCE

At this point in time, you are encountering the sasand having the following
advantages:

1. You are able to listen to and learn the real presence of the nibbdna, the element of
peacefulness, the sanikhata dhatu that can relieve you off the suffering of the sansard
vatta.

2. You have a chance to listen and realize the 8-fold Magga, which are the Paths leading
to Nibbana.

3. There exist dndpana jhdna, mettd jhana etc., a feature of nibbana-achieving exercises.
The doors to contemplation of dndpana jhana, mettd jhdana are opened for you.

4. Based on dndpana jhdna, mettd jhana, ways and means of meditation are also
available. You have, therefore, the chance to attain vipassana destination.

A GREAT WISDOM

As a human body is made up of a multitude of ripa kaldpas (corporeal units, or
subatomic particles) which are of subatomic sizes. These kaldpas in turn are comprised of at
least 8 ripa paramatta referred to as pathavi-apa-tejo-vdyo-vunna-gandha-rasa-oja
(composite of earth-water-fire-air-color—smell-taste-nutrient). In some there are nine ripa
paramatta and 10 in still some. Such statements about the material things had been made
over 2500 years ago by the Buddha Sammasambuddha. His disciples have been instructed to
exerciser on the 8-fold Magga so as to realize these kaldpas. Following these instructions
strictly the Venerable Sariputtard and the disciples of innumerable
numbers have realized the ultimate truth of the ripa.

Can such a kind of knowledge be acquired outside the Sasana? Is there any one who
can instruct an exercise outside the Sdsand? The answer is “no.” If a disciple is possessed of
such a knowledge by which the physical properties can be discerned on these subatomic
particles to ultimate truth by analytical knowledge, then such a
knowledge is referred to as the ‘great wisdom.’

The Buddha’s ways of teaching on the ndma dhamma are beyond the capability of
any preacher, a philosopher or a scientist. Exercising following the Buddha’s instructions, a
disciple may have acquired realization and knowledge on the ndma properties, concentrated
to the attainment of the ultimate truth of the ndma by destruction of it by analytical
knowledge, then that knowledge should be regarded as the great
wisdom too.

Again, the causal relationship, the paticca sammuppada, is the preaching that is
available neither in other religious doctrines, nor in philosophies outside the Sasana. If a
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disciple practices following the Buddha’s instructions and penetratively realizes the ultimate
truth of causal relationships, then that kind of knowledge must also be regarded
as the great wisdom.

The Buddha has expounded the presence of a system of (31) planes, which is referred
to as a universe, and existence of innumerable number of universe. Each (31) planes of the
universe is comprised of the following.

(1) A mass of ripa dhamma only (refers to asannassata)

(2) A mass of nama dhamma only (refers to ariipa plane = plane of the formless )
(3) A mass of ripa-ndma dhamma only (refers to paricavokara plane)

(4) A mass of these ripa nama dhammas only (refers to asanniassata)

(5) Cause-result phenomena of the riipa-ndma only = sarnikhara dhammas

The above are
(a) the features of anicca (impermanence) dhammas of arising and perishing away,
(b) just the phenomena of formation and dissolution always causing continuous (dukkha)
suffering and
(¢) anatta phenomena (non-self).

The exercise of 8-fold Megga to acquire the knowledge related to insight knowledge

Suppose a disciple has acquired insight knowledge related to (vipassand) by
following instructions given by the Buddha. This knowledge should also be taken as the
great wisdom, because it cannot be acquired outside the Sdsand.

For a disciple the Magga ridna (Path Knowledge) and Phala siana (Fruit Knowledge),
which could penetratively realize the nibbdna, are the knowledge that have
attained their peaks.

It is, therefore, no wonder that a person would be of great wisdom as a result of
cultivating a kamma surrounded by 7idna of great magnitude.

These are the systems of acquiring knowledge for higher mentality as given in the
Buddhist Philosophy.
THE POWER OF CITTA
(THE MENTAL POWER)

Cittena niyati loko, cittena parikassati.
Cittassa ekadhammassa, sabbeva vasamanvagii (Sam -1: 36. Citta suttana)

Cittena niyatiti abhisaiikharaviiiannam sandhdydha, tahndsampayuttam va
(Miilati-1: 68)

Kusalavifianna and akusalaviiianna, which can bring about a new bhava, are the
abhisanikharavinidnna. The Viianna associated with alobha, adosa and amoha the
abhisankhdravinanna. That which is associated with elements of lobha (tahnd), dosa and
moha 1is the akusala abhisanikharaviiianna.

The citta mentioned in the above Suttana refers to the abhisarnikharavirianna.

The citta element, called the kusala abhisarnikhdraviridnna associated with the
alobha, adosa and amoha, have the power to help a sentient being acquire deliverance
from the nibbdna step by step at the consecutive bhavas.
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Similarly, the citta element, called the akusala abhisanikharavifianna associated with
the inferior elements of lobha, dosa and moha, have the power to drag down a sentient being
dumper and of more inferior mentality step by step at the consecutive bhavas.

All sentient beings in the sansaric circus follow the course made by the citta called
kusala abhisanikhdravirianna and akusala abhisankhdravifianna (Sam.-1: 36; Citta Suttana).
EXERCISE YOUR MIND IN THIS WAY

Tassmdhita bhikkhave abhikkhaam sakam cittam paccavakkhitabbam “digharattamidam
cittam samkilittham ragena dosena mohenati. Citta samkilesa bhikkhave sattd
samkilssanti cittavodanad sattd visujjhanti (Sam.-2: 123; Gaddulabaddha Suttan).

Bhikkhiis --- When you are within the Sdsand, often reflect on your mind and analyze
the fact that “throughout day and night our minds are impure because they are tainted with
raga, dosa, and moha.” Because of the impure minds, the sentient beings weary, tired and
themselves are unpurified. The sentient beings of purified mind are
bright in themselves. (Sam.-2: 123; Gaddulabaddha Suttan).

The reason for instruction on such a frequent reflection is that the Lord wanted them
to make effort on the exercise of vipassand bhavand—the actual cause of mind purification.
Such a frequent reflection would help purify the minds by concentrating on the three general
characters of the five aggregates, which would otherwise create the
impure mind by these aggregates.

CHANGE YOUR MIND IN CONSTRUCTIVE WAY

Concentrate on the facts given above and purify your mind.

1. Niyamita — Fix your mind on doing kusala meritorious deeds in your
samatha, vipassand etc., as “I shall perform only the kusala kamma.”

2. Parindamita — Refraining from concentrating of akusala dhammas like lobha,
dosa, moha, conceit, issd, micceriya etc., in mind, but it is made prone to
culture of kusala dhammas, such as samatha vipassand, etc.

3. Sumudicdra — Always practice your mind on kusala dhammas, such as dana,
sila, samatha, vipassand, bhdvand etc..

4. Abhujita

(a) Reside in suitable places, the patiripa locale, where benevolent persons, or the
Samaritan, prevails.

(b) Approach and make friends with such persons.

(c) Listen to the preaching of benevolent persons.

(d) Cultivate all the Path Knowledge of the Noble ones starting from the Five Precepts
that have to be fulfilled prior to attaining the Noble Path.

(¢) The three periods the past, the future and the present, the five-fold uppdddina-
kkhandhd within the internal and external santdna = concentrate and take to heart
the ripa and nama as anicca (impermanence), dukkha (suffering), anatta (non-self)
and asubha (repulsive) repetitively. If contemplating this way, which- ever
agreeable or disagreeable objects one may encounter, one would not be
shaken, and it will always be meritorious deeds.

Build up your mind in this way. If built up this, your mind will gradually be purified.
With such a gradually purified mind, your bhava will become higher and higher, more and
more glorified, higher deity and higher brahmd with each existence. If the purification of
mind has resulted in attaining Arahatta-Magga, then you will completely
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be purified and will be delivered from all the worldly affairs.

If the mind yours has not been purified, but let it be overwhelmed by lobha, dosa,
moha, conceit, issa, miccheriya etc., then you’re your mind element will remain impure. If
such a mind cannot be eradicated in time, it will not stand at pariyutthdnakilesd (posses sed
by craving) state, but defilement and discontentment so high as to explode and your
unbecoming behavior will influence all your speech and acts. This stage is called vitkka-ma-
kilesd (going beyond kilesd). Your moral will be broken. Meritorious deeds such as dana
(alms-giving) will be of very inferior quality. The ddna is made with good morality
will be as follows.

Danarihi loke sakkasampatti, deti marasampattim cakkavuttisampattim savakapdarami-
nianam paccekabodinianam abhisambodhinianam deti (Am.-Tha — 3: 213).

In this loka, ddna can result in one of wealth of the King Sakka, of Mara, of Brahma,
of Cakkavala (universal king), in attainment of savaka-parami-iidna and of pac-cekabodhi-
ndana. Abhisambodhi iana (knowledge of the highest enlightenment) = ara-
hattamagga fidna peaked by sabbaniiuta fidna can also be acquired (Am.-Tha — 3: 213).

The ddna (charity/or donation), cultivated based on the sila, can bring forth the wealth
of a human king, of a deity, of a brahma and of Cakka on the donor if a wish has been so
made. At certain, when the act of ddna has matured to produce a result, the donor will enjoy
the relevant results. If the donor has made a wish for a bodhiriana such as aggasavaka-
bodhi-iidna or mahdsdavaka-bodhiridna or pakatisava-bodhifiana he would be duly endowed
so. Even pacceka-bodhiridna can be acquired if it has been wished for. This donation will be
of support in acquiring sabbaninuta-niana (knowledge of omniscience) = samma-
sambodhiniana like the hermit Sumedha and the king Vessanta-ra, if it has been the wish.
Among the 10 paramis (the ten perfections), ddna is a part.

The power of dana, therefore, is of great magnitude.

Tafica kho silavato vaddmi, no dussilassa. Acchati bhikkhave silavato cetopanidhi
visuddhatta (Am.-3-71. Danipapatti Suttana).

I preach to only those with sila (morality) that the powerful ddna give resultants of
high quality, but not to those without such sila. Bhikkis ---- in those with sila, their minds
are clear because of the clear sila, and whatever wishes they have in their minds
are definitely fulfilled (4m.-3-71).

HOW BRAHMA’S WEALTH CAN BE ACQUIRED

With regard to the ddna producing the wealth of Brahma, the following have been
given in the texts.

Tarica kho silavato vadami, no dussilassa. Vitardgassa, no tardgassa (Am.-3-72).

Vitardgassdti maggena va samucchinnardgassa sammapattiya va vikkhambhi tardgassa.
Dana matteneva hi brahmd-loke nibbattiton na sakkd, danam pana sammddhivipassana-
cittassa alanikaraparivaram hoti. Tato ddnena muducitto brahmavihdre bhdavattvd
brahma-loke nibbattati. Tena vuttam “vitaragassa, no sardgassa’’ti (Am.- Tha.- 3-230).

The andgdama (the never-returner) the noble one could eradicate the attachment on the
various riipa-kamma material of living and non-living materials in (11) ripa planes
by virtue of andgdmi-magga-nidna. 1t is the samuccheda-pahdna (a way of abandoning
through full understanding of the noble truth of suffering and its ceasing). The noble ones
such as the worldling with high morality, sotapanna (the up-streamer), sagadagami (once-
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returner), can detach themselves for a considerable duration of time from these karma-raga
through the power of absorption or trance = this is the way of detachment by
vikkhambhana.

The Buddha expatiated that the wealth of brahma king can be acquired only by those
possessed of sila, and relieved of raga by way of samuccheda and vikkhambhana. In those
with sila, their minds are clear because of the clear sila, and whatever wishes they have in
their minds are completely fulfilled. What it means is that ddna alone could not help acquire
the life in byahma world. It, however, can be the features of samattha bhavand-citta and
vipassand bhavana-citta referred to as samddhi (concentration). By performing ddna one’s
mind becomes softened. And if the byama-vihdra (the 4 sublime states) of metta, karund,
muditd and uppekkha = the 4-fold byamacora, can be acquired, then this jhdna dhamma will
enable one to relieve himself of rdga etc., the pivaran impurities by virtue of vikkhambhana.
Because of the raga-free byama-vihdara jhdna, he can attain an existence in the byahma
world. Therefore, I only preach to the “one free of raga the way of attaining an existence in
the byahma world; but to the one who is not
freed of raga” (Am.- Tha.- 3-230).

If such highly ddna cannot be made based on the sila, then there can be no higher
resultants, instead only inferior results can be obtained from such a dana. With reference
to this assertion, read the following Anusoni-suttanna.

ANUSONI SUTTANA

Then Jdnusoni, the royal astrologer of the King Bembisara, approached, had a
memorable talk with the Buddha and took a seat at an appropriate location and said to the
Lord.

My Lord Gotama --- we humble punnas made dana with the intention that “this
donation would reach our relatives who have passed away, and that they be able to utilize its
benefit.” We made kumbi-rice in remembrance of them. My Lord Gotama ---- would
our donation reach our relatives and could they enjoy these?

The Buddha replied. Donor punnas ---- it arrives at places where it should, but
not at places where it should not.

My Lord Gotama, asked the punnas ---
(1) What is the place where it should arrive and
(2) That where it should not?

1. In this loka some people used to take the life of other living beings, some take what is not
given, indulged in adultery, tell lies, slander, speak harsh (impolite) speech, frivolous and
senseless talk, covetousness, malevolence and practiced micchdditthi (wrong view) doctrine.
After ageing, death and decay the person would attain a life in the world of misery. He has to
share the food meant for the being of that world. He has to live on such food lead an
existence in that world. This is the place where the benefit of ddna could not reach, and the
that individual of the miserable world could not enjoy the result

of that ddna.

[Nerayikdnam dhdro nama tattha nibbattanakammameva. Teneva hi te tattha ya
panti ((Am.- Tta.- 3-338). The dhdra of those in the miserable world is that which is
made available in that world. They have to share such dhdra among themselves.]

2. Dayaka (donor) punna --- in this world there some who take other’s life. R. They have the
wrong of view of micchdditti. After death and decay, he would attain an existence in animal
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world, sharing feeds with other animals. He has to remain as an animal in the same world.
Then this still is not yet the place where dhdna could arrive at.
It would reach those existing as animal in an animal world.

[Tiracchdnayonikdanam pana tinnapannddivasena ahdro veditabbo (Sam.- Tha.-
3:338). The food of animals is made of grass vegetables.]

3. Dayaka punna --- In this loka some abstain from taking life, from taking what is not
given, from indulging in adultery, from telling lies, from slander, from speaking harsh
speech, from frivolous and senseless talk, from covetousness, from malevolence and from
practicing micchaditthi doctrine. They are relieved of abhiccha (frugality) and of intention to
destroy sentient beings and sarikhdra, has the right view (sammdditthi). When such a person
succumb to death and decay, he would acquire human life. He would have the dhdra like
other humans leading a life as a human being.  This is still not a place for ddna to reach nor
could he, as a human being, could enjoy the results of

that ddna.

4. Dayakd pumna --- In this loka some abstain from taking life. R. He possesses samm-
aditthi view. After death and decay, he would acquire a deity’s existence. He co-exists with
the deities living on the food of gods (sudhd). Again this neither the right place to
which the results of ddna could arrive at nor the person who could enjoy the result.

5. Dayakd punpa --- In this loka some abstain from taking life. R. He possesses samm-
aditthi view. After death and decay, he would acquire a (peta’s) life in peta’s realm. He
would co-exist with other peta’s living on their nutrition, or on the ddna given by his
relatives and the loved ones for his own benefit. Dayaka punna --- This the right place to
which benefits of dana would reach, and person who could enjoy the results.
[Pettivesayikinam khe Qasarighdnikddivasena. Yam vd panassa ito anuppavacchantiti yam
tassa mittddayo ito dadantd anupavesaiiti, pettivesdanika ve hi paradattiipajivino

hunti, na anifiesam parehi uppakappati (Sam.-Tha.- 3: 338 - 339).

The nutrition of the petds, in fact, are human refuse. If their loved ones have made a
dana for their sake, then they would enjoy it as if it were that of deities. These petds are of
paradattiupajivita ( living on what is given by others) kind. Others such as nicchamadahnika
could not enjoy the result of such ddna. Then the ddna cannot reach to
such petas.]

Then the punna once again enquired. My Lord Gotama ---- If that ddna failed to
reach to such petas, then who would enjoy the benefit of that dana?

The Lord Gotama replied. Dayaka pumnna --- To the relatives who have attained the
petas’ existence in their realm.

If our relatives and others who have, after death and decay, do not reach the peta’s realm
who would enjoy the results of our ddana?

Dayakd punna --- During the long journey through the sansaric circus, reaching or
not reaching the petd’s realm is not an important fact. In other words (4pica byahma-
na ddyakopi anipphaloti) = the donor, indeed, cannot be without benefit.

[Ddyakopi anipphaloti yam sandhdya tam ddnam dannam, tassa upakappatu va ma
vd, dayakena pana na sakkd nipphalena bhavitom, ddyako tassa danassa vipakam
labhatiyeva (Sam.-Tha.- 3: 338 - 339). What is meant by the fact that the donor is not
without benefit is that a ddna that was made for the benefit of those who have perished
away may or may not reach them, the donor still enjoys the results of dana].
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The punna enquired of the Buddha ... “If the death ones acquired a life at a realm
where the results of the dana could not arrive at, do you my Lord Gotama still
recommend the benefit of the ddna?”

Yes Dayaka Byamana --- 1 do.

[The Byamana seems to be under the impression that “the ddna made for the benefit
of those who have passed away could not be enjoyed by the donor himself. The Lord agreed
with punna and expounded in continuation that “if the donor happens to acquire a life where
one can enjoy the results of dana, then he can enjoy the benefit the

dana (Sam.-Tha.- 3: 338 - 339)].

1. Dayaka .... In this world, there are some who used to take other’s life, take what is
not given, indulge in karmas, tell lies, gossip, make harsh speak, frivolous talks. They are
attached to living and non-living karma materials of the others, have the mind
set on destroying sentient beings, and practice micchdditthi vada.

He is used to offer foods, soft drinks, clothes, vehicle, flowers, scents, place to
sleep and light to samana or brahmana.

After death and decay, he acquired the life of an elephant. In that life he could
enjoy food, flowers and special decoration meant for elephants.

Dayaka .... In this existence, taking other’s life, taking what is not given, indulging in
karmas, lying, gossiping, making harsh speak, frivolous talks, being attached to living and
non-living karma materials of the others, have the mind set on destroying
sentient beings, and practice micchdditthi vada, would result in him acquiring the life an
elephant.

Because of offering foods, soft drinks, clothes, vehicle, flowers, scents, place to
sleep and light to samana or brahmana, that person would enjoy the foods, flowers and
special decoration meant for elephants.

2. Dayaka punna .... In this world, there are some who used to take other’s life. R.
He is used to offer foods, soft drinks, clothes, vehicle, flowers, scents, place to sleep
and light to samana or brahmana.

After death and decay, he acquired the life of a horse. R.
3. After death and decay, he acquired the life of a cow. R.
4. He acquired the life of a dog after death and decay,. R.

Dayakd Byamana .... due to taking other’s life in this existence, R, and practice
micchaditthi vada, he would acquire an existence as (a horse, a cow) and a dog.

Because of offering foods, clothes, vehicles, flowers scent and comfortable
sleeping place and light to the samanas or brahmanas, he could enjoy the life of (a
horse, a cow) a dog with foods and decorations.

[N.B. The Suttana has not ended yet, but is paused for a while to explain its meaning
so far. As explained above, the power of ddana made on the basis of sila, could provide the
donor with comforts of human kings, of deities, of brahma and cakkavade; the eggasdvaka
bodhi nidna, mahdsavaka bodhi nidna, pakatisivaka fnidna, pacceka bodhi 7ana, or
sammasambodhi fiana. The power of such a magnitude is resulting at the right place at the
right time. In the present section (suttana so far), the power of dana made on the basis of
ducarita (misbehavior), referred to as damaged sila, could not provide wealth as above nor
the higher 7idnas. Instead, the ddna’s results made their appearance in the wrong place like
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the lower world of sentient beings. Though they can enjoy the life of graceful elephant or
horse or higher status cow, but not the comfort enjoyed by human kings, deities, brahma. And
the nutrition consumed by such beings are just the tinapnnd-divasena — vegetables as
mentioned in Afthakatha. Such food, when compared to that of human kings, deities,
brahma, are of very inferior quality. As a dog, it can sleep on good gunny bag like a
mattress, and can have good food, it has live in an abode suitable for a dog. The food may be
good for a dog, but has to live in places lower than human kings etc. As the village pigs like
human organic refuse so do the dogs. For this reason, the donor who has acquired an
animal’s life, the food they eat and place they live may be of higher status for animals. But
this situation could not be compared to those of human kings, deities etc. The animals have
to contend with grass and other vegetables as their food, and ground as their living places.
This is an instance of ddna resulting in the wrong place, a result that can be enjoyed by
immoral personalities. Care should be exercised on these situations. Then the Buddha
continued expatiation for the Janusoniponna as given

below.]

5. Dayakd Byamana .... In this life some abstain from taking other’s life. R. Practice a
sammdditthi vada (the doctrine of the right view). He would offer as donation the foods,
clothes, vehicles, flowers scent and comfortable sleeping place and light to the samanas or
brahmanas. After death and decay, he would attain the plane of human beings, and as

a human he would possess the five-fold clinging to the corporeality.

Dayaka Byamana .... He is possessed of the five-fold clinging to the corporeality
because of attaining a human life, after death and decay, as a result of
abstaining from taking other’s life and practicing a sammaddhitthi vada.

[So tam cittam dahati, tam cittam adhitthdti,tam cittam bhaveti. Tassa tam cittam hine
vimuttam uttari abhavitam tattarupapattiya samvuttati (Am.-3: 71).

That donor of morality has mind set on becoming a rich king or a rich punna or a rich
Gahapati and has his mind cultivated in that way. He concentrated his mind on that wish
repetitively. His mind leaning towards the five-fold clinging to the corporeality, his failure to
concentrate on attaining the magga, phala, nibbana, higher than the above five,
on the, are the causes that have resulted in rebirth among the beings he had wished for.

Note that the same applies to attaining the deity’s bhava, etc.]

6. Dayakd Byamana .... In this life some abstain from taking other’s life. R. Practice a
sammdditthi vada (the doctrine of the right view). He would offer as donation the foods,
clothes, vehicles, flowers scent and comfortable sleeping place and light to the samanas or
brahmanas. After death and decay, he would attain the realm of deities, and as a deity

he would possess the five-fold clinging to the corporeality.

Dayaka Byamana .... He is possessed of the five-fold clinging to the corporeality
because of attaining a deity’s life, after death and decay, as a result of
abstaining from taking other’s life and practicing a sammaddhitthi vada.

Dayaka Byamana .... Indeed the donor cannot be without merit, he does enjoy
the benefit the dana, the Lord replied.

The Janusoniponna declared as:
My Lord Gotama .... It is wonderful. It has never occurred in me before.

My Lord Gotama .... Since the donor is not without benefit, one should offer
dana. Kubbhi rice (= to give alms with intended benefit for the death) is worth making.
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Dayaka Byamana .... So it is, and so it should be.

Dayakd Byamana .... The donor will never be without benefit. The Buddha
expounded.

My Lord Gotama .... Your explanatory dhammas are very beautifully put to me. If I
may compare your dhammas to worldly affairs, it is like putting something right that has been
upside down, like lifting the lid of post, showing the right way to one who has lost his way,
like giving light to people “of good vision expecting to visualized material features,” groping
in the dark. You have explained competently with many an examples.

My Lord Gotama .... we take refuge in You, in your dhammas, referred to as the 10-fold
Magga-Phala-Nibbana-Dammakkhan, and in Eight Noble Sanghas. I humbly request that I
be recognized as an Upasaka and a Dayaka who respects and pay homage to the Three-

fold Yatana from now on until my death (4m.-3:478 — 482).

A FEW EXCEPTIONS
The donor must be complete with the following four-fold features:

Dussila = person without morality

Material donated were obtained by illegal means

With clear mind

No belief in the broad and higher dhammas of kamma-and-its-effect

el

But the person of receiving end must have the following feature:

5. Person of high morality.
Such a kind of ddna is also clean because of the morally high receiving person, and is
of great benefit as expounded by the Buddha in Dakkhinavibariga Suttana (Ma.-3:300).

The Atthakathd has depicted a fisherman living at the mouth of River Kalydni as an
example. The fisherman has offered alms to Dighasoma Mathera for three times. At the
moment of death consciousness, he had the Marandsanna jhana (impulsion of near-death) of
that alms-giving, declared “I have been relieved of miserable world, that could
have resulted from the akusala-kamma, just before he succumbs to death (Ma.-3:227).

These are just few instances of exception. Because of the receiving person being an
individual of clean sila, like the Rahnta Matheras, having immense guna, and which has the
chance to provide result, that the fisherman was relieved of apdya. Though the previous
cause has given result, that kamma (action) has been surrounded by fore and aft,
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it is a kamma of inferior quality. This kind of chance, however, is hard to come by. Until the
time when that kamma is matured and has the time produce results, the dcinna kamma
(chronic kamma) killing fish by fisherman would have a better chance to provide

its results.

You as gentleman should culture clean and high element of mind:

1. If you wish to be delivered from the apdya,
2. If you wish to lead the life of a high status human, deity and brahma,
3. If you wish to be relieved of sufferings of sansaric circus.
Sabbapapassa akaranam, kusalassa upasampadd.
Sacittapariyodapanam, etam buddhdnasdsanam (Di.-2:42).
1. Abstain from doing akusala (non-meritorious deeds) kamma.
2. Make every effort to perform kusala (meritorious) kamma.
3. Make clean your mind (or consciousness) by washing stepwise in magga and

phala cleaners.

These are admonitions (axioms) provided by all Buddhas (Di.-2:42).

Translated by KMA, Mandalay.

SECTIONS ON IRIYAPATHA AND SAMPAJAN
MEDITATION BY IRIYAPATHA AND SAMPAJANNA

In the section on ripa-kammatthdna, contemplation of corporeal iriyapatha and of
sampajanna have been mentioned. In the present section nama kammatthana mention will be
made of concentration the fivefold khandha (clinging aggregates). Before going on to this
section, the reader is advised to understand, reflect and concentrate on explanations given in
riupa-kammatthana. Only then will deep realization and
contemplation be made on ndma kammatthana.

THE FOUR KINDS OF RUPA-KAYA

Tattha catubbidho kdyo upddinnako dhdarasamutthano utusamuutthano cittatthanoti. Tattha
cakkhayatnadini jivitindariyapariyantani attha kammasamutthdnaripanipi,
kammasamutthananeva catasso dhdtuyo vunno gandho raso ojdti attha upddinnakakdyo
nama. Ta neva attha dhdrajani dharasamutthdnikakdyo nama. Attha utujani
utusamuutthanikakdyo nama, attha cittajani cittasamutthénikakdyo nama (Abhi.- Tha.-
1:124).

1. Upddinnakakdya — kamma-samutthana (kamma-caused) modes of eight kinds
cakkhayatana, sotdyatana, ghandyatna, jivhdyatana, kdydyatana, itthibhava-riipa,
purisabhdvaripa, and jivitindare (9 kinds if hadayavutthu is also included), and the eight
modes of ripa such as pathaWi, dpo, tejo, vdyo, vunna, gandha, rasa and oja, also kamma-
samutthdna, are said to be Upddinnakakdya. [It means that the kamma “I, My
benefit” associated with or surrounded by tanha-ditthi.]

2. Ahdrasamutthanikakdya — The eight modes of riipa such as pathavi, dpo, tejo,
vdyo,vunna, gandha, rasa and ojd, are said to be Ahdrasamutthanikakdya.

3. Cittasamutthanikakdya — If the above eight modes are citta-derived ones, then they
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are said to be cittasamutthanikakdya.

[Note — The descriptions above are for Riipa-kdya = the ever occurring in khandha
called ripa-riipa, all caused bythe four dhammas including kamma etc., the true ripas. The
sadda-riipa which occur once in a while, and the nipphanna-riipa which are
not true ripas are not inclusive. |

THE KAYAVINNATA-RUPA

In this iriyapatha and sampajanifia contemplations, understanding of kayavinniata-
ripa is a pre-rerquisite. In the previous section on ripakamatthdna detail explation on the
vififiata-ripa has been made. For the sake of rememberance it will be touched upon
again in brief.

What is kdyavininata-ripa? 1t is the riipa referred to as the kayavinifiata. There is
dhamma rooted in kusala-citta, akusala-citta, abydkata-citta, and of individuals of advancing
or retreating, of seeing straight ahead or sideways, of flexing or extending legs, ripa-kdya
dhammas = supporting all ripa dhamma, the cause of such a support
rupa, that which makes one realises (Abhi.- 1: 177).

If consciousness arsies in one as “I will go forward, or backward,” it is the cause of
arising of the cittaja-riipa (a multitude of cittaja-kaldpa). Each and every kaldpa has the four
great elements: pathavi, apo, tejo,vayo. Among these are included the four great
element-depended vunna, gandha, rasa and ojd, called updadana ripa, and also the eight
modes of the ripa dhamma. Included also in these ripa dhammas is cittasamutthana vdyo
dhatu. This vdayo dhdtu with upddinnakdya, dharasamutthdni kdaya, utusamutthanikdya,
cittasamutthanikdaya, which are the ripa-kdayas = all the ripa dhammas formed together
within a khandha, provide good support, and cause
movements forward or backward (4bhi.- Tha 1: 124).

Among the cittaja vayo dhdtu, arising from that citta, are manodvarika-jhana-vithi
with a certain dvajjana of the seven javanas. Of these seven, vayo-dhdtu formed of the first
Jjavana-citta has ability to support, maintain and hold firmly catuja-ripa-kdya. 1t is, therefore
unable move this way or that. Note that the same hold true for second
Jjhdna and so on.

The vdyo dhatu contained in cittaja riipa kaldpas caused by seventh javana-citta
formed previously = included in the 6-fold prior jhdna-citta derived cittaja riipa kaldpas
produces supportive upatthambhana cause. Because of this support, it can provide good
support to catuja-ripa-kdaya of similar nature = for the purpose of propping up, good and firm
maintenance, of movement, of moving to and fro, of looking straight ahead, of glancing
sideways, flexing and extending. Because of the 7th jhdna-citta-derived vayo-
dhdtu, the following can exclaimed to have attained.

Going forward,

Turning back,

Going and coming back.

To have traveled a distance of one yujand
To have traveled a distance of ten yijanad.

The ripa dhammas once arisen, as uppdda, at place is never removed to another one.
The life span of a ripa dhamma only 17 citta khanas (thought moment), so short a duration
that it perishes away at the place of arising. The movement here means the arising a ripa-
kaldpa at one place and arising once again in another. It is not the movement of ripa-kaldpa
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per se from one place to another. Arsing in another place is by virtue of the vayo dhatu
included among the cittaja-riipa dhatu. People take uppdda
shifting from one place to another as “movement.”

The vdyo dhatu contained in the cittaja-ripa-kalapas, derived from the first javana-
citta, in fact, cannot move at the moment of arising as a cause for catuja-ripa at a certain
other place. However immovable it mat be, it must be noted that the vdyo dhdtu arises
together with the vikara-rupa called vifinatta. (It means that it formed as kdayavininattinavaka
kalapa, kdyavinnattinavaka-lahuta dvidvddasaka kaldpa).

The reason is this. Of the 10 directions, you would like to go to certain direction, or
to put a cerain thing, to flex or extend, then the vdyo dhdatu would well support and maintain
the catuja-ripa, which are bearing direction. Therefore, the feature of being directed to a
particular place is there, a distinct feature arising together with your internal state of mind
chanda = the vikara is also a form of viririatta. Note, therefore, that among the first javana-
derived cittaja-ripa-kaldpa, vayo dhatu is formed together with vikdra-ripa, called vinifiatta.

Because of this, the appearance also of virifiatta-riipa by the manodvara form the
distinct vikdra-riipa according to the internal chanda (the particularly distinct vikdra-riipa in
accordance with the chanda). Because of this possibility of formation of vuttho, karma-
Jjavana, abhiifiana-jhana, the 32 modes of cittas as strengthening the cittaja-samanna-ripa,
as well as the iriyaputta and the appearance of vifinatta-ripa.

Among the inumerable cittaja-ripa-kaldpa that have arisen, the vayo-dhdtu couldbe
claimed to have a place 10 yijands away (Mulati.- 1: 72).

Among the catuja ripa-kdya = catusamutthanika ripa-kaya = the ripa-kdyas are
present all the cittaja-ripas referred to as cittajasamutthanika kdaya, but are not the vininiatta.
As a matter of fact, for supporting the among the citta-caused catuja ripa-kdya formed
together with vdyo dhdtu, included in the cittajasamutthani ripa-kaldpas, = for firm prop,
strong maintenance, moving here and there, which can be the causes, there is present a certain
feature of citta-derived mahdbhiita (the four great primaries) cittajasamutthana. This distinct
feature is the vifinatta (Abhi.- Tha. 1: 125).

Note that it is true that because of the possession of such distinct feature, the vayo
dhatu, formed together with catuja ripa-kaya = all the ripas, can support and move
(Mahati.- 1: 72).

Cittaja-atthakaldpa ripas arises due to citta, but not the vififiatta-ripa. (Because it is
not the true paramatta). In this way, sankhdara paramatta dhammas, though not the
cittajasamutthdna the citta-derivatives, have the nature of anicca (impermanence), dukkha
(suffering) and anatta (non-self), and are subject to jard-mara (ageing and death).

Jard-Maranam bhikkhave aniccam saiitkhatam (Sam.-1: 264)

Bhikkhds ... Jard-marana is an anicca dhamma (phenomenon of impermanence); its
causes are the sanikhata dhamma subject to change. Besides, the vikdra, referred to as
vininiatta, which can realize the cittaja-riipa, and which are the cittajasamutthdna = having a
particular behavior virifiatta-ripa also is citta-caused cittajasamutthdana (Abhi.-

Tha. 2: 125).
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Théanupaca. From the Afthakathd descriptions, the cittajasamugthdna the true name,
of the eight modes of the kaldpa-riipa, has been emphasized on the basis of vikdara-ripa
viniiatta, and is also cittajasamutthana. For this reason, that virifiatta riipa has to be
named as the cittajasamutthana by way of an explanation inserting as nama saddd hence the
expression “Sdpi cittasamutthand ndma hoti (Abhi.- Tha. 2: 125). For the purpose of making
clear that there, however, is no virifiatta-ripa in paramatta sense. This is
explained to be “ Na cittasamutthind.”

From aspect of the thdanupacara the vifiniatta-riipa is the cittajasamufthana and is
also upada riupa from aspect of the four-fold mahabhiita = because of being vikdra by
way of thanupacara (Mahati.-1: 72).

As explained previously in section on ripa-kammatthand, two ripas in this iriya-

patha and sampajarinia are given below.
1. Padhdna (essential) = the concentrated ripa dhammas are the kdaya-vinnatti navaka

kalapa
and kdya-vinnatti-lahutd dvidvdadasaka kaldpa which the two kinds of cittaja-ripa
kalapa in which is included the vifiriatta. Bhasite — sampajaniiia meditation are two ripa
kaldpas: vaciinnatti-daska kaldpa and vaciinnatti sadda-lahutdditerasaka kalapa, included in
the vacininatta ripa, which made their appearance because of consciousness
on point of wish to make while talking.

2. Appadhdna (nonessential) = apadhdna riipa dhammas are catusamutthdnika
riupa-kdya = all the riipa dhammas located in the six dvdras and the 42 kutthdsa (the bodily
parts) of the body (Ma.- Ti.- 353).

1. Among these padhana-ripa and apadhdna-ripa, a meditator concentrates primarily on
the riipa dhammas inclusive of vififiatta riipa referred to as iriyapatha-riipa. 1f he did so, the
catusamutthanika ripa-kdya located in the dvaras and the 42 kuthdsa, which are

the appadhdna = all the riipa dhammas too are completely cultured.

2. Appadhdana. Non-concentrated samutthanika ripa-kdya, located in the six dvaras and the
42 kuthdsa, = contemplation on all ripa dhammas as the primary objects, also iriya-pattha-
rupa, the appadhdna are accomplished consecutively. Later, samutthanika riipa-kdya is the
padhana, iriyapatha-riipa = cittaja riipas which contain virifiatta, are the

appadhana (Ma.- Ti.- 353).

All these padhdna, appadhana ripa dhammas are called the riapa-kkhandhd. The
meditator must have cultured all these to the attainment of realizing their paramatta ( the
ultimate truth). Only then can the attainment of nama dhammas be cultured. For the sake of
relationship concentrations on the ripa and ndma dhammas, a brief description of
that on the riipa dhamma, that has been broadly explained previously, will be made.

THE FIVE-FOLD KHANDDHA = RUPA + 2 MODES OF NAMA
(The Five Aggregates = Corporeality + 2 Mental States)

“Gicchamiti cittam uppajjati, tam vayam janeti, vayam janeti, citta-kiriya vayodhdtu-
vipphdrena-sakalakdyassa piirato abhinihdro gamananti vuccati. Thanadisupi eseva
nayo (Ma.- Tha.- 1: 256).

Vayam janetiti vayo-dhatu-adhikam riupa-kalapam janeti (Ma.- Tha.- 1: 352).

A citta willing to go arises, which causes arising of a vdyo-dhdtu = resulting in in a
rupa-kaldpa under influence of natural power natural power = causes arising of all the ripa
dhammas. This vdyo-dhdtu causes arsing of vianatta-riipa.. because of the spread
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throughout the entire body of the vayo-dhdtu caused by citta, in other words, due to spread
throughout the entire body of the citta-caused natural power overwhelmed by ripa dhammas,
complete sammutthana ripa-kdaya = all ripa-dhammas are carried forwards.

The same applies to their stoppage etc. (Ma.- Tha.- 1: 256).

You are advised to carefully read the descriptions in the above Atthakatha.

To begin with, the will to go should be concentrated to realize by eye of wisdom.
Concentration should be made to visualize, by eye of wisdom, on the complete ripa-
kalapa overwhelmed by vdyo-dhdtu caused by citta of will to go = spreading
throughout the entire body of all the ripa-dhammas should be realized via the eye of
wisdom.

3. Natural power-dominated vayo-dhdtu, i.e., the natural power-dominated

mahdbhiita dhdtu causing the body behavior at will in going should be

contemplated to visualize by eye of wisdom.

N —

4. Visualization by eye of wisdom of ripa dhammas, being carried forward — spread
throughout the entire body — of ripa-kalapas and ripa dhammas dominated by
natural power of citta-produced vayo-dhatu, should be made.

Stated in a different way —

Meditate on the mind to go by eye of wisdom.

Concentrate, by eye of wisdom, all the citta-produced kdya-vififiatti navaka kaldpa,

kaya-vinnatti-lahuta-dvidvddasaka kaldpa spread throughout the entire body and the

way they spread. These are the ripas that can spread, the padhdna = the concentrated

rupas.

3. Contemplate, to realize by eye of wisdom, the catusamuttanika ripa-kdya dhammas
located in the six dvaras and 42 kuttdsa. They are appadhdna = ripas
(non-concentrated ripas).

N —

THE CITTA TO MOVE

The manodvara-vijjana, kdmavacara kusala-jh7 a and askulasala jhana are the citta
for puthujana and sekkha puggala to move. The noble sekkha individuals must eradicate all
the kilesa from which he has been relieved of. Such cittas are just

the manodvarika jhana vithi citta, which causes arising of iriyapattha vininatta ripa.

It is the nature of citta that it never arises without accompaniment of cetasika. It
always arises in association with relevant cetasika.

Yassa viniiidnam pakatam hoti, so “na kevalam vifindnemeva uppajjati, tena saddhim
tadevarammanam phussamdto phassopi uppajjati, anubhavamdnad vedandpi,
sanjananamana sannapi, cetayamdnd cetandpi uppajjati”’ti phassa-panicamakeyeva
pariggannhati (Ma.- Tha.- 1: 280 — 281).

In concord with explanations of the above Atthakathd, citta-vinifidna does not arise
just by itself alone. It being so, nama dhamma groups, led by phassapaiicamaka dhamma
which appear together within citta-viiifidna and a cittakhana, must be cultured and analyzed
by 7idna. These nama groups also arise along the usual natural thought processes, called the
citta-niyama (the way the mind works). Therefore,
they are series of manodvarika-javana-citta processes exerted by mind to go.

The above-mentioned padhdna riipa dhammas and the appadhana ripa dhammas are the
ripa.
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2. Citta-cetasika willing to move are the ndma.

These ripa and ndma are to be contemplated.

Among these again the following are the five-fold khandhds:
(1) Ripa dhamma is the ripa-kkhandha.

(2) Vedand is the vedana-kkhandha.

(3) Sannda is the sannia- kkhandha.

(4) Except vedand and sanna, others are sarnikhara-kkhandha.
(5) Consciousness is the vifinana-kkhandha.

Make effort to concentrate analytically to realize by eye of wisdom that there are five-
fold khandhds each in the manodvara-vhana and jhana. [With the exception of vedand and
sannd, all the cetasikas are the sankhdara-kkhandhd, so that number in the cetasika of
sankhdra-kkhandha fluctuates corresponding to that of cetasika that arises in with every citta-
khana. Manodvdra-jhdna is made of citta + cetasika (mind + mental concomitants) = 12
modes of ndma dhammas, for which the remaining nine cetasikas are the sankhara-
kkhandha. 1f the javana is the kusala-javana, then — and there are 34 modes of ndma — then
31 cetasikas, exclusive of vedanad, sanna and vinnidna, are the sankhara-kkhandhds. This
should clearly be understood.]

METHOD OF MEDITATION IN BRIEF
1. Stand still at a certain place cultivate samddhi (concentration) step by step.

2. Culture all the massive ripa dhammas, of the six dvdras the 42 kutthdsa, by
analytically breaking them down by your 7idga to the attainment realization of their
paramatta by eye of wisdom. Then

3. Maintain by cultivation clear mind and body.

4. Make effort ot visualize the mind to move by making an attempt at it. concentrate to
realize the cetasika associated with this mind. Concentrate to the stage of realization
by eye of wisdom following the mano-dvarika-jhana-vithi.

5. Concentrate primarily on spreading throughout the entire body of Riipa dhammas,
called kdya-vinnatti-navaka-kaldpa and kayavinnatti-lahuta-dvidvasaka kaldpa.
(Make attempt to move gradually).

6. Contemplate to visualize, by eye of wisdom, on the arising, here and then there, of
catusamutthanika ripa-kdaya = changeing of ripa dhammas one new place after
another because of the power of vdyo dhamma making up these ripa kaldpa. (These
are phenomena of appadhddna riipas being carried away from one place to another.)

61



62 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

When one can concentrate and analyze by 7idiia contemplate as follows.

1. Padhdna ripa = concentrated ripa, and appadhdna = non-concentrated ripa in
combination and concentrate as Ripa dhamma, Riipa dhamma.

2. Citta and cetasika combined as one, and concentrated as Nama dhamma, Nama
dhamma.

N.B. When walking up and down concentrating on ripa-nama, go slowly. If it is your
first time, walk on the walk-way you are used to it. In culturing samddhi, at the start of the
walk-way in standing position, concentrate on samufthanika-riipa dhammas, closed your
eyes. This as well as applies while walking and standing. When your have gradually
succeeded in this exercise, you can open your eyes slightly while meditating. Your mind set
on going, the manodvarika jhdana may be kusala or akusala jhdnas for you. But at the
moment of your concentration on the riupa-ndma, they could only be kusala jhana vithi
because of ripa-nama pariccheda fiana (analytical knowledge of ripa and nama).

Mediation can also be made by way of fivepfold khanddhd, of 12 modes of dyatana
and of 18 dhatus.

Among these manodvarika javana vithi, javana (object of concentration) may, or may
not, be the tadarammana. But note that vifniatta-riipa cannot arise in the taddrammana.
Only when karma ripa-ndma is taken as the object and only when drammana is vibhiita-
rammana, can vinnatta-riipa arise in the tadarammana.

In so doing too, the following four should be performed time and again.
1. Concentrate on the ripa and ripa only (ripa-pariggaha).
2. Concentrate on ndma and ndma only (nama-pariggaha).
3. Concentrate on riipa-ndma (rilpa-ndma-pariggaha).

4. Analyzing ripa and nama (riipa-nama-vavutthana).
Yathd yathd v panassa kayo panihito hoti, kathd kathd nam pajindti

This instruction from the Buddha has been explained in two different ways. In the
first method the citta-ripa kaldpas, in which is included iriyapatha viniiatta, concentrated as
state of going — standing — sitting — lying down of the four bodily parts =
the cittaja-riipa dhammas, kept as primary, are to be concentrated as appadhdna.

In the second method it is instructed that of the catusamutthanika ripa-kdaya
dhammas, which are appadhana, are cultured as padhdna, then cittaja-ripa-kaya, which are
included in the iriyapatha vifiniatta-ripas = all riipa dhammas are taken as
appadhana. (This has been explained in section on Riipa Kammatthdna).

With reference to this instruction a mediator should contemplate on an ripa-nama
only in such a way that each bodily parts merged together. See the following.

1. Cittaja-ripa, comprised of iriyapatha vinnatta, are kept as the padhana, and the
catusamutthanika rupa-kdya = all the ripa dhammas, as the appadhdna.
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2. All the samutthanika ripa-kdya dhammas, existing a phenomena being carried
away, are again taken as padhdna (exerted), and taking cittaja-riipas, made up of
iriyapatha viniiatta, as apdhdna, and are concentrated in this way.

3. Afterwards, continue meditating on manodvdrika javana vithi citta-cetasika nama
dhammas, which are exerted by the mind, and that for going, standing, sitting and
lying down.

4. Then cultivate on ripa-nama as a follow-up.

5. Concentrate on ripa-ndma analytically.

These are cittaja-ripas made of iriyapatha vinniatta ripas, existing as phenomena

of being carried away.

It is important that concentration on the solid masses of ripa are broken down by

fiana to paramatta pieces (which only be realized by the 7idna). It must be noted that only
when the ghana (solid mass) of riipa and nama have been broken down can anatta
(non-self) be visualized by eye of wisdom.

Nownk L=

Nk W=

SAMPAJANA PABBA — SECTION ON SAMPAJANA
Puna caparam bhikkhave bhikkhii —

Abhikkante patikkante sampajanakari hoti.
Alokite vilokite sampajanakari hoti.

Samarnjite pasarite sampajanakari hoti.
Saghatipattacivaradharane sampajanakari hoti.
Asite pite khayite sayite sampajdanakari hoti.
Uccaparassavakamme sampajanakari hoti.

Gate thite nisanne sutte jagarite bhdsite tunhibhdve sampajanakari hoti.
(Ma.-1: 72).

Bhikkhiis ---- Another method that a meditator perform is as follows.

Going forward, and backward are made via sampajana riana.

Looking straight ahead or glancing sideways are made via sampajdna riana.
Flexing (bending), and relaxing (extending) are made via sampajdana nidna.
In carrying Dukuta, bowl and the robe, they are made via sampajdna fidna.
Eating, drinking and chewing are made via sampajdna riana.

The long and short visits are made via sampajdna fiana.

Going, standing, sitting, sleeping and awakening, talking and not talking are
made via sampajana fiana.

ADDHANA-IRIYAPATHA — MACCHIMAIRIYAPATHA —
KHUDDAKACUNNIKAIRIYAPATHA

“Gacchanto va gacchdmiti pajandti, thito va thitomhiti pajandti, nisanno va nisaano-mhiti

pajanati, sayano va sayanomhiti pajanati”’ti imassamin hi thane addhana-iriya-
pathdna kathita.
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“Abhikkante patikkante dlokite vilokite samifijite pasdrite ”ti imassamin macchimd.

“Gate thite nissanne suttee jagariteti idha pana kuddhakacunnika iriya patha
Kathita (Ma.- Tha.-1: 273).

(a) The state of going is clearly realized (practice to realize).

(b) The state of standing is clearly realized (practice to realize).
(c) The state of sitting is clearly realized (practice to realize).

(d) The state of lying down is clearly realized (practice to realize).

In the four situations of contemplation in the first section of the iriydpatha, addhana-
iriyapatha = long-life bodily parts have been referred to in the Buddha’s
expatiation.

The Lord has instructed that the exercise on going forward, backward, looking
straight ahead or looking sideways, flexing or relaxing is to be made by virtue of sampa-
janna iiana. In this case, the Lord has referred to mediocre-life bodily parts.

Again, the sampajaiiiia fidna has been indicated in the states of gate (going),
thite (standing), nisanne (sitting), sutte (asleep), jagarite (waking). In these five
situations, the Buddha has referred to the small iriyapathas such as khuddaka (little
one) and cunnika (smallest one) of the surrounding = employs a knowledge
that realizes the various directions of the surrounding (Ma.- Tha.- 1:273)

ABHIKKANTE - PATIKKANTE
GOING FORWARD — GOING BACKWARD

Going forward 1s abhikkante and backward patikkante forward.
Tadubhayampi catiisu iriyapathesu labbhati (Abhi.- Tha.- 2: 331 — 332; M. Tha.- 1:258).

The four situations of iriydpatha can also be acquired in both going forward or
backward.

1. In the state of going, a person is directing his body forward (= all the riipa dhammas)
are said to be going forward, and one whose body is directed backward going
backward.

2. In the state of going too, a person who is leaning his body (= all the riipa dham-mas)
forward while standing, without any steps made yet, is said to to be going forward;
when his body is leaning backward, he is going backward.

3. In sitting (no standing nor going forward) also, a person is said to going forward
(abhikkamati) while sitting (facing towards the front parts of the body), as he is
loking straight ahead. The state of going toward the hinder parts of the body is sadi to
be going backward. It is the same in lying down, i.e. going forward or backward
while lying down ((4bhi.- Tha.- 2: 331 —332; M. Tha.- 1:258).

SAMPAJANAKARI HOTI

By virtue of knowledge that understands the the surrounding, one makes movements forward
and backward. in other words, a person used to employ a knowledge that realizes different
directions of surroundings = employs a knowledge that could

understand the various directions of the surrounding.

Indeed, a meditating ascetic makes going forward or backward by virtue of
sampajanna fidna. There is nothing that not associated with the sampajaniia iiana.
The sampajarinia fidna is always associated with sati (consciusness). The broad
explanation of sampajaniiia iidna, therefore, by niddesa Pali is
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Sato sampajarino abhikkamati, sato sampajanno patikkamati

Being mindful and endowed with sampajaiifia fidna, he proceeds forward, and
backward in a similar way.

In this way, the Lord has included mindfulness too in His instruction. An
ascetic going foward or backward makes it done with consciousness (mindfulness) =
never with a wavering mind nor without the all-understanding sampajanisia fidna. In
fact, being mindful and endowed with the sampajaiiia fidna which realizes various

situations, movement forward or backward is made correspondingly
(Abhi.- Tha.-2: 332; Ma.- Tha.-1: 258).

Sabbesu abhikkamadisu catubbiham sampajaniniam otareti (Abhi.- Tha.-2: 332).

In the performaces such as going forward etc., the four situations of sampajasiiia are
effected (Abhi.- Tha.-2: 332).

The question here is “What is that kind of knowledge that understands, and understands
clearly, by sampajaria-kari, various situation in the surrounding”? The answer is as given
below.

THE FOUR-FOLD SAMPAJANNAS

Satthaka sampajaniiia
Sappdya sampajariiia
Gocara sampajanina
Asammoha sampajaiiiia

el e

1. Satthaka sampajaiiiia

Among these four, a consciousness arises to go forward, but you would not go
along with it. You ask your-self if there could be or could not be of any advantage going
there. Concentration, by analysis through 7idna, on the advantage or disadvantage of
going is called Satthaka sampajaiiiia (Abhi.- Tha.-1: 285).

WHAT BENEFICIAL DHAMMA IS

Tattha ca atthoti cetiyadassana-bodhidassana-samghassadassana-asubhadassand-
divasena dhammato vutti (Abhi.- Tha.-2: 332; Ma.- Tha.- 1: 258).

In the above statement, the advantage refers to paying homage to a cetiya, to bo tree,
to a sanghd, to a sanghdthera, to the great teachers, and seeing an asubha etc. By the power
of these, development of dhamma is attained = development of kusala dhamma. (If going
forward or backward results in development of kusala dhamma, then
it is an advantage from point of view of satthaka-sampajaniia.).

HOW THE BENEFIT CAN BE ACQUIRED

If one could pay homage to a cetiya, or a bo tree, there arises Buddhdrammana-piti
(mental feeling of loy with the Buddha as object of meditation) together with maha-kusala
mandodvarika vithi mental processes. If the characters of these are taken on the nature of
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khaya-vaya (depletion-destruction) are taken as object of concentration on their three general
characters, one can attain Arahatta-phala. 1f the homage is paid to sanghdtheras (= great
teachers), and vipassana exercise made following their teaching, one can acquire Arahatta-
phala. Concentrating on the asubha (the dead body = loathsomeness), and attaining the first
Jjhdna on this dead body, then the khaya-vaya nature of that jhdna are contemplated on the the
three general characters, one can also attain the Arahatta-phala. Therefore, paying homage
to cetiya, to the bo tree, to sanghd, to sangha thera, seeing the dead body etc., should be
taken to have the benefit. (This benefit can be enjoyed by those who have acquired nama-
ripa-pariccheda-iiana the successful concentration on ultimate reality of the ripa-nama, the
paccaya-pariggaha-iiana the successful contemplation on the nature of the
paticcasamuppdda = causal relationship at past, future and present periods, and have acquired
viapssand-niana to the attainment of bhariga- fidna, the ability to concentrate on the causal
relation-

ship of the ripa-nama = the sankara dhammas, to their three genral characters).

To those who believe in keci, the material wealth dmisa also is a benefit, sila,
samddhi, pania, the three-fold noble moralities dependent upon the four kinds of materials,
the ariaya magga, one has the chance to practice insupport of the sdsana called magga-
brahmacariya which are sasana brahmd-cariya (Abhi- Tha.-2: 332;Ma.- Tha.-1:258).

SAPPASAMPAZANNA

In going along with the intention of paying homage to the cetiya etc., discrimation of
whether it is suitable or not is made by 7idna, and only that which is suitable is
followed. This is the sappdya-sampajafifia.

It is indeed beneficial to pay homage to the cetiaya. If, however, celebration of a
festival on a large scale for the purpose has been made, then people from far and near would
have gathered there. People, men and wemen would be clad in the best clothes they could
afford and be going round and round. If a meditator encounters ifthdrammana then an
attachment and lobha to it could have arisen in him. If an anitthdrammana is encountered,
then pagtigha phenomenon of gross mind would arise in him. Moha phenomena would arise
depending on these kdmagunas, because of unwise attention (men handsome or not, wemen
beautiful or ugly etc.) due to lack of penetrative attention
of the right object of concentration. Pushing through the crowd contact with wemen would
result in commiting kdyasamgassa (violation through body contact). Accidents with
elephants or a vehicle could have resulted in life-threatening injuries. Encounter with various
visabhdga-arammanas (objects of extraordinary nature) has cause unhappiness in the sdsand,
will to leave a monk’s life to become a layman, which are not condusive to success in
cultivating sila, samadhi and pannd, which are the practice of brahmacariya. 1f such these
are the results, then the place of cetiya, where festivals are being held, is an asappaya (place
not suitable as yet to go). The above mentioned dangers do not occurred, then it is sappdya
(a place suitable to go). The same principles
apply to the case of paying homage to the bo tree (4bhi- Tha.-2: 332-333).

Paying homage to the sanghd also is beneficial. But a big crowd listening to the
sermon, given by the sanghds, throughout the whole night is an asappdya, as in the above
case. If such a place is not a danger to the well being of man and to noble practice
brahmacariya, then the it is a suitable place to go. This is also true of paying homage to
matheras surrounded by crowd of believers (4bhi- Tha.-2: 332-333; Ma.- Tha.-1:258-9).

Concentrating on the asubha also of benefit. To make it explicit, a story runs like
this. A young Arahant, accompanied by a novice, went around to find a material to make a
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toothbrush. As they went along, the young novice continued the expedition from the roadside
and came across an asubha (dead human body). Taking it as an object, the novice attempted
to attain the first asubha jhdana then and there. After acquiring it, he exercise vipassand on
the three genral characters of the sankhdra dhammas. Then he succeeded in attaining
andgami-magga-phala by series of magga and phala. But he did not stopthere, but continued
exercising on the causal relationhip of riipa-nama, the object of meditation for vipassana-
fidna, to attain the higher magga-ridna referred to as the

arahatta-magga.

When the arahant has lost sight of the novice he called out as “samane, samane.”
[From the day of his entering a novice’s life reciting the words of the arahants has become
the first words ever produced. Not following the aranhant’s words has becomem his second
language. The novice always speaks the first words, but never the second. Therefore, this is
a samane (the novice) who never speaks two different languages (Ma.-
Ti.- 1: 335).]

Then the pondered. “Since the day of becoming a novice, I have never ever spoken
two different languages with the arahants. I would acquire the noble dhammas the higher
magganana and phala-iana. After having such a thought, the novice answered the arahant’s
call, “yes sir, what is it?” “Come along” was the arahant’s single call. The sdmane came
along and said “Sir, go along this way first, then at the place
where I have been standing and look and see towards the east.”

The young arahant duely acted as the samane has indicated, and succeeded in
attaining anagami-magga- fidna and phala-nidna.

In this way, the dead body has appeared for the benefit of two individual worldlings.
Benefit it may provide, the female dead body would be an asappaya for a male meditator and
the male dead body for a female meditator. The male dead body is sappdya for a male and
meditator, and the feamale dead body for a female meditator.

This could lead one to the attainment of asubha-jhana. The ability to discrimate, by
analytical 7idpa, as to whether a factor is sappdya or asappdya and only the one that is
sappaya is referred to as sappdya-sampajafifia (Abhi- Tha.-2: 332-333; Ma.- Tha.-1:258-9).

[In samatha having a male asubha as the object of concentration for a male meditator
is sabhdga (of usual nature). So is it for female. In samatha effort is made of intensive
concentration commonly on the dead body to attain jhdna. The contemplation is made until
jhdna attained.  If visabhdga (unusal) object has been concentrated upon intensively,
patibhanimitta will be acquired, which in turn form an object for arising of piti and sukha
associated with samddhi. Then the already-attained samddhi will deteriorate, and would be
unable to progressed towards higher jhdana-samadhi. That is why it usual to concentrate on
common dead body in samatha. In vipassand exercise, however, concentration upon the
dead body of Sirima by arahants of both sexes, male and female laities has been mentioned
in old scriptures, Vijaya-Suttana etc.. the concentration can be made on both sabhdga-
visabhdga factors. It will be clearly
describedin section on Vipassana).

GOCARA-SAMPAJANNA

The meditating arahant, who has succeeded in culturing sdatthaka-sampajanina and
sappadya-sampajaninia, by analytical cultured via analytical knowledge, has learned gocara (=
kammatthdana drammana), one which he likes most from among the 38 modes of samatha
kammaftthdna. He exercise on it to the attainment of uggaha nimitta (an image recognized by
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mind), and concentrating on it during alms-colleting round (= going around alms-collection
with that kammatthdna taken to heart. This concentration is
called gocarasampajafiiia (Abhi.- Tha.-2: 333; Ma.- Tha.-1: 259).

[N.B. With reference to these explanations, it must be noted that the gocara-sampajaniiia is
concerned with samatha exercise only. The samatha kammatthdna is of (38) kinds, where
akasa-kasina is explained in dkdsdnaricdyatana jhdna, dloka-kasina in oddta-kasina and
included in it. Although gocara-sampajaniia is orientated towards the samatha
kammatthdna, if the meditator himself has succeeded in vipassand exercise surpassing the
samatha, then he can meditate by both ways. This is explained so because it will be seen that
gocara-sampajanina is associated with the samatha, whereas asammoha-sampajaiisia with the
vipassand. One should have wrong belief that vipassanda exercise should not be made while
going alms-collection round and it way back.]
THE FOUR KINDS OF VUTTA
THE FOUR KINDS OF CONDUCT

In this sdsana, the following catukka (a set of four) should be understood for the
clarity of gocara-sampajarina.

(a) Some bhikkhiis go along with kammatthdna, exerting effort to exercise on it
during alms-collection rounds, but not on the way back.

(b) Some bhikkhiis go along with kammatthana, exerting effort to exercise on it on
the way back, but not during alms-collection rounds.

(c) Some do not either way.

(d) Some bhikkhiis go along with kammatthdna, exerting effort to exercise on it
both during alms-collection rounds, and on the way back.

(A) One who goes along with kammatthina, exerting effort to exercise
on it during alms-collection rounds, but not on the way back.

Among the four kinds of bhikkhiis, one practices the whole day while walking and
sitting so as to be relieved of nivarana dhammas (hinderances) to kusala dhammas (=
distancing himself from the nivarana dhammas by acquiring one of samddhis, referred to as
updcara-samadhi and appand-samadhi). The practice was made during the fisrt part of the
night to get the mind cleansed of nivarana factors. At midnight he went to sleep, and at dawn
the arahant whiled away the time samattha is taken the to the heart by walking and sitting
exercises. In the early morning he carried out the duty of cetiyasan-gana vutta at the cetiya,
bodiyarigana vutta at the bo tree and water to it, filled water in pots the water for drinking,
then practiced dcariya-vutta due to the teachers and
uppajjhdra-vutta due to the uppajjhdara teachers. All of these duties are referred to as
khandhaka-vutta.

The bhikkhii then washed his face, paid short and long visits, cleaned himself and
entered the the monastry and made mental culture cross-legged two or three times, by which
he warmed himself up. After the mental exercise and when time is up to go for alms-
collection rounds, he got up still exercising the kammatthana (= taking kammatthdna to heart)
picked up alms-bowl and the robe and left the monastry. Still taking kammatthdana to heart
(not forgetting his usual parihariya kammatthana), the bhikkhii went to the cetiya. If his
parihariya kammatthdna happened to be buddhd-nussati kammatthdna, he would enter the
compound of the cetiya still concentrating on the buddhd-nussati kammatthdna. 1If his
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exercise happened to one other than buddha-nussati kammatthana, such as dndpdna
(mindfulness of in- and out-breath), then he should leave it at the start of the passage way to
the cetiya compound, make effort to acaquire Buddharammana-piti having the Buddha-guna
as the object of concentration. After attaining this state, turn three round on your right around
the cetiya and pay homage to it at four corners, if the cetiya is a large one. If the cetiya is a
small one, turn three rounds and pay homage to it at eight corners. After completing paying
homage to the cetiya, the bhikkhii came to the ground around the bo tree and pay homage to it
respectfully, as if he were right infront of the Buddha.
[N.B. The cetiya and the bo tree were those located on the way of alms-collection

round, not the ones at the monastic dwelling.]

The bhikkhii then came out of the monastry back and at the entrance he picked the his
usual practice of pdrihdariya kammatthdana, took to the heart, wrapped around his robe and
entered the village for the purpose of alms collection. When the dayakas and dayikas saw the
arahant coming, they welcome him saying “our bhikkhii has come” and took the alms-bowl
from him. They would made him rest in the village house or at home and offered porridge.
The ddyakas and ddyikas washed his legs, massaged and apply
massaging oil. Sitting at a proper place infront of the rahant, they would respectfully
discussed various problems of their daily life, while waiting the food to get cooked. They
would listen to his preaching. If the dayakas and dayikas did not request for preaching,
atthakathd teachers has indicated that the sermon should be in their honor.

[Janasangahatta — The atthakathd teachers have stated that the laiies should be
honored with dhamma-nuggaha with “If I do not offer them a preaching, who will? ”” in
mind (Ma.- Ti.- 1:356).]

Dhammakatha hi kammatthana-vinimutta nama natthi
(4bhi. -Tha.- 2:334; Ma.- Tha. - 1: 260).

Dhammakatha — Talks on (the Buddha’s) doctrine are always associated with
kammatthana. So, while having alms-food concentrate on your usual kammatthana (= taking
to heart the pdrihdriya kammaftthdna you are used to practicing on). Preach anumodana
dhamma (expression of appreciation) while having the usual kammatthdna at heart. The
bhikkhi, with the ddayakas and dayikas who followed him to see him off, came out of the
village, and the followers were asked to leave him at the village exist. He
continued his journey along the way back to the monastry.

When the young bhikkhiis and novices, who left the monastry earlier than the bhikkhii
for alms-collection, on the way back to the monastry, were having their meal
outside the village. When they saw him coming, they welcome him. Help carry the alms-
bowl and the robe.

The bhikkhiis of early times took care of their teachers, an act which has its roots in
days of buddhas, referred to as the poranaka bhikkhiis, not for special favour. This action
was taken irrespective whether or not familiar, but whoever it is they would take good care of
him. The young bhikkhiis then asked the bhikkh(i, who has just returned from the alsm
collection rounds in the village, if those who were taking good care of him were his relatives.
Then the bhikkhii countered as to why they asked such a question. The young bhikkhiis
replied “because we noted that they paid respect and took good care
of you.”

“My bhikkiis, it is hard to carry out such duties even to their mothers and fathers.
They, however, perform these duties for us. Our alms-bowls and robes are theirs, because of
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their assistance we do not have to face danger nor starvation in time of famine. We owed
them a gratitude and there are none comparable to them.” In this way, the bhikkhiis have
replied in praise of the ddyakas and dayikas, and entered the monastry without exercising
while chatting among themselves. This kind of bhikkhii shouldbe referred to as * practicing
kammatthdna on the trip to alms-collection round, but not on the return trip from the
village to the monastry. (4bhi.- Tha. 2:

333 —335; Ma.- Tha.-1: 259 — 261).

(B) One who does not practice kammatthdina on the trip for alms-collection
but does on the return trip

A certain bhikkhii got up early in the morning and carried out duties due to him as
mentioned above. While doing so, he felt so hungry that he started sweating heavily. The
empty stomach was so troublesome that he had to forfeit kammatthana. The bhikkha
then picked up his alms-bowl and robe quickly, came out of the monastic dwelling and pay
homage to the cetiya. He procceded to the village early, got a bowl of yagu (gruel) and drank
it at the public rest place. A two- or three-mouthful of gruel helped hin get relief from
hunger, and felt the whole body cooled down. Then with his mind set on the kammatthina =
kammatthdna taking to the heart, continued having gruel. Later, he washed his bowl, mouth
and face, exercise on kammaftthdna before alms-collection round and eating time. At the time
of having the morning meal the kammatthdna is taken to the heart. From the time of alms-
collection and of alms-food the kammatthdana has been exercised repetitively, continuing it to
his way back. Such a monk is referred to as “one who does not exercise kammatthdana on
alsm-collection round, but does so on his way
back fro the village to the monastic dwelling.” (4bhi-Tha.- 2: 333; Ma.- Tha.- 1: 261).

GANANAPATHAM VITI VATTA

Edisa ca bhikkhi yagum pivitvd vipassanam arabhitva Buddha-sdsane ahdrattam patta nama
gananapattam vitivatta. Sihaladipeyyeva tesu tesu gamesu dsanasdldya na tam dsanam
atthi, yattha ydagum vivitva arahattam patta bhikkhii natthiti (Abhi.- Tha. 2: 335; Ma.- Tha.-1:
259 —261).

After having the gruel, the bhikkhiis continued mental exercising and attained
arahatta-phala. Such successful individuals are innumerable in the Buddha sdsand. In Sri
Lanka, for example, there is no place without the bhikkhiis who had acquired arahatta-phala
after continued meditation of kammatthana right after ydgu meal in the
morning (4bhi.- Tha. 2: 335; Ma.- Tha.-1: 259 — 261).

(C) One who does not practice kammatthina on the way
to and back from the alms-collection rounds

A certain bhikkhii leads a life in the Buddha sdsana without kammatthdna practice but
not taking it seriously. A bhikkhii is bound by two compulsory duities: gantha diira —
teaching and learning the Buddha’s doctrine, and vipassand dura — to exercise vipassand
meditation. The bhikkhii neglected these two duties, nor did he fulfill that vatta a
bhikkhii is bound to perform.

Craving for the living and non-living meaterials = still lingered on to raga.
Attachment to his own material body = still lingered on to rdaga.

Bahidda = still lingered on to external material factors.

Try to enjoy comfort in dosing, sleeping on the back and sides after having a full
meal.

5. Practice sdsanahma-cariya with an intenstion of attaining of celestial realm of no

el e
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particular plane.
These are the five modes of obstacle to the citfa (mind).

With his mind wrapped in these obstacles, the bhikkhii remained in the sdsand. He
entered the village, having no perception in mind that “There is such a thing as
kammatthana,” for alms- collection. In the village he would mingle with villagers, an
unbecoming bhikkhii’s life, chatting while going along with the villagers. Then he would
come to a public rest place and had his meal without kammatthana exercise, and with nothing
in mind the bhikkha left the village. Such a bhikkhi should be designated as
“one who does not carry with hin the kammatthdna when going around for alms-collection
nor on his return to the monastic premises (4bhi.- Tha. 2: 335; Ma.- Tha.-1: 259 — 261).

(D) One who meditate both to and from the village for alms-collection
round (Gatapaccai-gatikavatta)

A certain bhikkhi “cultivates kammatthdna on the way to the village for alms-
collection rounds, and on the way back from the village to the monastic dwelling.” Now,
recognize such a bhikkhii as gatapacca-gatikavatta.

A man enters the sdsand realm as a bhikkhii with the intention of attaining magga,
phala and nibbana. Then they gather in groups of 10, 20, 30, 40, 50 or 100 and agreed
among themselves to share a monastic dwelling.

“Avuso tumhe na inatthd na bhyatta, na djivikipakata pabbajita, dukkhd muccitukama
panettha pabbajita. Tasmad gamane uppannakilesam gamaneyyeva nigganhatha. Thane,
nisajjdya, sayane uppannakilesam sayaneyyeva nigganhatha.”

“My Lords ---- You have entered the monkhood not because of debts you owed to
others, nor have you run away from the ruler’s punishment. You have entered the realm of
sasand not because it is difficult to make ends meet as a laity. In fact, it is with the intention
of being delivered from the suffering of the sansaric circus that you have adopted a life in the
Buddha’s Order. Therefore, get yourself relieved of kilesa
(defilement) that would arise at the moments of walking, standing, sitting and sleeping.

Making promises among themselves to get rid of kilesa whenever it arises, they
reside in the same dwelling.

Aftr such undertaking, they went out for alms-collection. On the way they came
across large stones at every half usabha, one usabha (a measure of distance), half gavuta, one
gavuta (a measure of distance also). They continued their journey while concentrating on the
perception of the features of the stones. (That is to say to mark a
stone from spot of which the meditation is started on the way to and from the village).

If the kilesd arises in a certain bhikkhiui at a certain moment, it is got rid of then and
there. [Picking up the routine mental exercise surrounded by the five great powers of saddad),
viriya, sati, samddhi and pannd the kilesa is extinguished). If he failed in doing so, he would
sopt and stand still, and the pne behind would also stop. (It is because one bhikkhii
understands the other, it would not have occurred in his mind as “What’s wrong with this
one? He stopped while he should be continuing to the destination.” This understanding
among the bhikkhiis is quite helpful in curbing the kilesd, an act quite respectable on the part
of every bhikkhii. Understanding among the meditators is of great
help in cultivating, and is a kind of patipatti (conduct). Now continue.]
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The bhikkhii, in whom kilesd is arising, thought to himself, “Well, the one behind
kows what’s happening to you. This vitakka in your santdna is consistent with your way of
life.” In this way, the bhikkhii came to himself, and picked up the routine vipassana
exercise step by step and attained ariya plane.

If the kilesa couldnot be curtailed by standing still, the bhikkh@i would sit down, and
the one behind followed suit. Then, while sitting he would make every effort to curb
the kilesad, by taking the previous exercise to the heart. [The understanding that if kilesahad
been arising and toturing him, he and the one behind, would be late for alms-collection, and
would have to forego the meal of the day. Such a consideration for his colleague creates a
yonisomanisikdra (right intention). Because of this, the bhikkhii
exercised on the mental training (Ma.- Ti.-1: 356). Though ariya plane could not be attained,
the kilesd could be eliminated for a considerable time by power of jhdna-samddhi in the form
of vikkhambhana-pahana, and the bhikkhu started moving for the purpose of alms collecting
with his own kammatthana taken to the heart. He would not shake his legs without mind
associated with kammatthana (= never losing the object of the exercise). If he did, however,
he would return to previous place with the mind not associated with kammatthana. Then he
started again with the mind associated with kammatthana.  Remember the great
Mahaphussadeva Mathera (Abhi.- Tha.-2: 335 — 336; Ma.- Tha.-1: 262).

The Noble Mahaphussadeva Mathera

The Noble Mahaphussadeva Mathera has been fulfilling the gata-paccagatavatta (=
gatapaccd-gatikavatta) for the whole of the 19 years. The people, those ploughing their
fields, those transplanting the rice plants, and those who are thrashing the paddy along the
way to alms-collection rounds, noted the Mathera going to and fro. The remark among
themselves was that “Has the Mathera lost his way, or has he forgotten something at his
dwelling.” The Mathera, however, condoned their remarks, and practice hardly on the mind
associated with kammafthana. In this way in twenty years’ time, he attained the
Arahatta-Phala.

On the day of the attainment of Arahatta-Phala, a yukkha-devata (tree spirit) appeared
standing at the start of the walk-way and offering light by burning his finger tips. To pay
homage to the Mathera, approached the four kings celestial beings of
Catumaharaja, Sovereigh of heaven, and the King Sahampati-Brahma.

After seeing the light from burning fingers and from the devas, the Vanavasi
Mahatissa Mathera asked the Noble Mahaphussadeva Mathera as follows.

Last night I saw light around you. Where are they from? “Well, light can come from
an oil lamp or from a ruby,” was the answer to avoid from telling him was really
has happened that night.

Then Vanavasi Mahatissa Mathera said, “You are secretive, aren’t you?” “Yes”
was the answer to it (4bhi.- Tha.-2: 336; Ma.- Tha.-1: 262 - 263).

N.B. The Noble Mahaphussadeva Mathera would not care whatever others say about
him, but concentrate on his kammaftthdna uninterrupted. This is one of the priceless old
methods that one should follow. Ignorant sentient beings have the habit of making frivolous
talks. If attention has been given to such talks, you will be wasting your previous time, and
deteriorate the practice of kammatthdana. 1f you could concentrate, take your kammatthana
on to the heart, and lead your life with citta associated with kammatthdana, you would succeed
as the Noble Mahaphussadeva Mathera one day.
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The Noble Mahdndgama Mathera

The great Mahanaga Mathera, residing at Kdlavulli manddna (= black vine manddna)
fulfilled the gatapaccagatavatta, first he decided to practiced dukkha-cariya, which the
Buddha spent 6 years = Mahdpddha method, for 7 years as pati-patti-pija (devotional
attention). During these 7 years, standing, walking up and down (= taking the kammatthana
to the heart while walking up and down and standing). These were carried out with self-
determination. (the Mathera never changed his body to sitting or sleeping positions, except
when having alms meal and when paying long and short visits. When the seven years of
resolution has completed, the Mathera again practiced in conti-
nuation the gatapaccagatavatta for 16 years and acquired the Arahatta-Phala.

The great Mathera strode for walking with his mind associated with the kam-
matthana, and lifted the legs in the same way. If he ever did so without kammatthana-
associated mind (= moving his legs while his mind has lost the kammatthana), he would
turn back to where he had started, and proceeded with kammatthdna—associated mind.
(kammatthana here means the routine one).

In this way the Mathera continued going and arrived near a village. There, he chose
such a place that no one could recognize him, stood still, wrapped around his robe and
washed the alms-bowl with water carried in a container in his arm. The Mathera then had a
gulp of water and kept in the mouth without swallowing. This is done with the intention that
“if people come and offer alm-food or pay homage to me, I would have blessed them with a
wish — Dighdyukd hotha = may you live long — and I would lose my
concentration.”

If any one asked “my Lord what is today,” or the number of bhikkhiis at the monastry
or a certain problem is put to him, the the Mathera would swallow the water and gave the
answer. If none is encountered on the way, then he would spit out the water on his way back
at the gate of the village and proceed to the monastic dwelling (4bhi.-

Tha.-2: 336; Ma.- Tha.-1: 262 - 263).

An Invaluable Instruction

Even if he blessed the laity for a longer life, the great Mahanaga Mathera would have
lost his concentration. That is the reason he had a mouthful of water, for the great Mathera
could not afford his concentration dispersing from him. One must be careful not to lose
concentration, by chatting, if one intended to attain nibbdna. Too much chatting is not
associated with the noble sikkhd (training) = sila, samadhi, pannd. In fact, chatting is one of
the root causes of losing one’s concentration. Therefore, this is an
invaluable instruction for you intent on contemplating.

The Fifty Bhikkhiis Keep Lent at a Monastry on
the Bank of Kalamba River

In the monastry on the bank of Kalamba, 50 bhikkhiis spent four months of lent
having an agreement among themselves not chat with each other until the Arahatta-phala is
attined. They entered the village with mouthful of water. If any body enquire day of the
week etc., they would clear water from the mouth to answer the query. [The chatting is not
entirely stopped, but answered the enquiry that should answered, unlike a dumb
object, because the Buddha did not like the habit a dumb-like behavior.]
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The villagers, looking at the wet earth, because of removing water in the mouth, noted
one or two bhikkhiis have returned from the village. It also occurred in their minds what has
happened to their bhikkhiis. 1f they do not talk to us, would they do the same among
themselves? If they did not chat among themselves, then there might a certain disagreement
among the bhikkhiis. “Come along, we would go to them and ask them to
foreget any disagreement and to tolerate any misunderstanding.

With a genral concensus, the villagers went up to the monastry. When they get there,
they found the all the bhikkhiis, except two who were together and taking bath at a place.
Then villager, with presence of mind, told the others that “My friends, this does not look like
a place where the bhikkhiis have had disagreement among themselves. Look, the compounds
of cetiya and bo tree have been swept clean, the sweeper after use has been well placed. The
water pots have been filled and placed properly.” Then the villagers turned back and headed
toward their village. The bhikkhiis spent three months of lent, attained Arahatta-phala, and
perform visuddhipavdrana on the full moon mahdpavirana day. [Ceremony of the
invitation of criticism among the kilesa-free bhikkhiis if each is seen or suspected any
wrong doing is called visuddhipavdrana.

(Abhi.-Tha.-2: 337, Ma.- Tha.-1: 263).

[N.B. The villagers understand the rule of practice, and so return without making any
enquiry of the bhikkhiis’ behavior. Even now, the ddyakds and ddyikds should refrain from
talking too long with the bhikkhiis who are exercising on samatha and
vipassand. |

Rules and Regulations that Should be Followed

Like the Mahaniaga Mathera at Kalavunlika and the 50 bhikkhiis that observed
three months of spent at a monastry on the bank of Kalamba River, the bhikkhi
proceeds to the village with the mind associated with kammythdna (with mind having
kammithdna always taken to heart). (It specially refers to usual kammatthdna,
one exercise of the 40 kinds, such as dndpdna in- and out-breath).

The village in which alms-collection round, with mouthful of water, is to be made is
approached, and make a prior inspection of the road leading to it. This road should be free of
drunkards, gamblers, wild elephants or horses. If the alms-collection round is made, the
bhikkhii should not walk briskly. Pandapatika-dhutanga walking with a certain speed is
undesirable. When walking on an uneven road, go in such a way as if the the surface is
evenly smooth. The alms-collection is made at every house, those willing to and those
unwilling to donate alms-food is noted, and waited for an appropriate duration time. When
the collection has been completed, the kammatthdna is taken to heart at a suitable place is
selected in or outside the village or in the monastry where water etc., is available. Here
patikilla-saniia repulsiveness of food is perceived. After
such a perception, food should be looked upon as by virtue of the following examples.

1. Like Akkhabbharnijana, the greasing the hub of a wheel,

2. Like Vanalepana, medicine applied to a wound,

3. Like puttamam person who eat his own son’s flesh to be able to overcome
obstacles (Sam.-1: 233).

After such a consideration, perceived as

1. I am having this meal not for the purpose of playing around like village boys.
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2. Tam having this meal not for the purpose of gaining strength like a boxer or a
wrestler.

3. I am having this meal not for the purpose of beautifying my self to sell by body in the
palace atmosphere.

4. Tam having this meal not for the purpose of making my self good looking like
professional deancers.

As a matter of fact, the food is consumed:

1. For the maintenance of this body made of the four elements.

2. For the well-being and long life.

3. For the relief of suffering due to hunger.

4. For the attainment of the two modes of Brahmacariya such as Sdasana-Brahmacariya
= the three-fold sikkha of sila-samddhi-pannda, and Magga-Brahmacariya referred to
as the Ariya-Magga (the Noble Path).

For relief of suffering of extreme hunger.

For hinderance of arising of new suffering of hunger.

For better feeling of the body as a whole after having food.

For a peaceful existence, but not the suffering due to citfa in searching, receving

and consuming, after having the food.

N

The ahdra is consumed, concentrating on its 8-fold paccavekkhana features.

After having the alms-food, and ther alms-bowl washed, a slight tiredness due fullness
could arise, which could be relieved by lying donw on your left side (or whatever
body position is preferred).

Kammattana exercise is taken to heart the whole morning by sitting or walking
up and down as well as after lunch, before midnight and at dawn.

Such bhikkhiis, who are fulfilling the function of gattapaccdgata-vutta, are referred to
as those who exercise Kammattina both on the way to from the village for
alms-collection round (A4bhi.- Ttha.-2: 337; Ma.- Ttha.- 1: 363-364).

One who fulfills the paccagatavatta by exercising Kammattana on the way to from
alms-collection round, and so complete with upanissaya as to attain the Arahatta-
phala, then he can acquire the following.

1. He could attain the Arahatta-Phala at the first part of his life, if not,

2. At the the macchima (middle) part of his life, and if not,

3. Then at pacchima (the last) part of his life.
If the attainment of Arahatta-Phala is still impossible at pacchima existence,

4. Tt can be acquired at a time prior to near death moment.
Supposed Arahatta-Phala cannot be attained at a time prior to death.

5. It can be acquired as deity in the realm of celestial beings.
Again, suppose the Arahatta-Phala cannot be attained in this realm, and suppose
also that one is endowed with powerful support as a cause = upanissaya which is
powerful enough to acquire paccakkha-bodhiriana.

6. If one happens to acquire the life of sentient being at a time when the enlightened
Sammdsambuddhds have not arisen, then one can attain paccekabodhi-riana.
If paccekabodhi-riana cannot be attained, still endowed with upanissaya-ridna.

7. Like Rev. Bahiyadaruciriya Mathera, if existence of Khippabhainiiia Bhikkhis,
possessing special knowledge that enables one to acquireArahatta-Magga and
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Arahatta-Phala in no time in the presence of the enlightened ones Sammdsam-

buddhas. In addition, if he is endowed with upanissaya, then one can attain

Status of a recluse of great knowledge, like the Rev. Sariputtara Mathera, or

The status of an arahant of great power, like the Rev. Moggallana Mathera, or

10. The status of an ascetic with the ability of etadasiga (pre-eminent in position) in
practice of dutariga, like the Rev. Maha-Kassapa Mathera, or

11. The status of a recluse being etadariga in functioning of dibba-cakkhu-abhiniriana (the
Heavenly eye), like the Rev. Anuruddha Mathera,or

12. The status of a recluse being etadariga in the practice of vinaya, like the Rev. Upali
Mathera, or

13. The status of a recluse being etadariga in performance of a Dhamma-kathika, like the
Rev. Punna Mathera, the son of Mantanni the female byahmana, or

14. Can be an recluse being etadariga like the Rev. Revata, the youngest borther of the
Rev. Sariputtara, or

15. Can be an recluse being etadariga in the possession of bahusuta (having great
knowledge) like the Rev. Ananda Mathera, or

16. Can be an recluse being efadariga in wishing for Sikkhakama = the 3-fold noble
morality like the Rev. Rahula Mathera, the son of the Buddha.

o >

In this catukka (tetrad), the recluse, practicing kammafttina on the way to and from the
alms collection rounds, has acquired the gocara-sampajaniia has attained it peak
in him.

Here — Abhikkante patikkante sampajinakdri hoti = going forward or backward is
made with sampajaniia 7idna the knowledge of comprehension. In the section on the
explanation of this Pali, the three mode of sampajaiifia have been given as sdtthasampa-
janna, sappaya-sampajanna and gocara-sampajaniiia. There, however, still remains the
asammoha-samjaniia. ~Before writing on it, Upanissaya-Sampanna and Ditthe dittha
mattam will be treated with reference to explanations by previous Afthakatha (commen-
tators) and Tika sayadaws.

Upanissaya-Sampanna

Tahhta paccekabodhiya upanissaya sampadd kappanam dve asankheyydni sata-
satasahassarica tijjam puiiniand niana-sambharanam, savaka-bodhiyam eggasavakanam ekam
asankheyyam kappa satasahassarica, mahdsavakanam kappa satasahassanmeva, itaresam
atitdsu jatisu vivuttasanissayavasena nibbattitam nibbebhdagiyam kusalam (Di.-

Ti.-1: 126, Ma.- Ti.- 1: 257).

1. To be completely endowed with wupanissaya, powerful support to paccekabodhi

Aiana, fulfilling paramis (the perfections) and acquiring meritorious deeds,
relevant to paccekabodhi riana, have to be practiced and cultured for innumerable
years and a hundred thousand eons.

2. Among the three savakabodhi nidnas, special pdarami kusala relevant aggasdva-
kabodhi niana — building up of knowledge — has to be cultivated by aggasavakas
throughout the period of innu-merable years and a hundred thousand eons.

3. To acquire mahdsdvaka bodhi fianas — building up of knowledge, the mahdasavakas
have to culture pdrami kusala relevant to the mahasavaka bodhi

fiana for hundred thousand eons.

4. To be possessed of the pakatisdvaka bodhi fidna the pakatisdvakas have to cultivate in

the past the nibbedhabhdgiya = the special parami kusala that can breakdown the massive
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kilesa, and are said to be endowed with upanissaya sampanna = a powerful upanissya the
great support. These can be cultured by virtue of vivutta the deliverance
from rounds of rebirth as its support (Di.- 7Ti.-1: 126, Ma.- Ti.- 1: 257).

To be completely endowed with savaka bodhi fidna, the pakatisdvakas should possess
special nibbedha bodhiya kusala. 1t is cultivated in the past as good seeds of vijjd and
carana, such as the mass of lobha, dosa, moha, etc., having the penetrative power of
breaking down these massive kilesa. This is contrast to the assertion that pdrami is not
required in acquiring the sdvaka bodhi fidna. According to the above explanations, culture of
dana, sila, samatha, referred to here as the good seeds of carana, the destruction of ripa-
nama to the attainment to knowledge of wisdom in the past to their ultimate realities, are all
nibbedha-bhagiya kusalas which help disseminate the mass of kilesa. This attainment
already of nibbedha-bhagiya kusala pdarami is a prerequisite for acquiring the savaka bodhi
niana. Pointing out Saccekka Paribijaka and frog-deva as examples (in story of Mantuka-
deva putta), the Reverend Letl Sayddaw has indicated that the nibbedha-bhagiya kusala
parami fulfilled in previous two or three exsitences are adequate to acquire the pakatisavaka
bodhi fiana. He also exaplined that at least the exercise on the four great elements to the
attainment of their ultimate realities has to be accomplished. So much the better if one is
possessed of the ndma-riipa pariccheda fidna,
pacceya pariggaha fidna and vipassand fidna.

In association with the story of the Rev Bahiyadaruciraya Mathera, the Sayadaw has
explained the process of exercise Ditthe Difthamattam. Since this process is relevant
to mediation by way of Sampajafnifia method, a brief description will be made of it.

Ditthe — Ditthamattam Method of Meditation
Tasamadhita te bahiya evum sikkhatabbam —

“Ditthe Ditthamattambhavissati, sute sutamattam bhavissati, mute mutamattam
bhavissati, vinindte viniamattam bhavissati’ti. Evarihi te batiya sikkhitabbam.

Yato kho te bahiya ditthe ditthamattam bhavissati, sute sutamattam bhavissati, mute
mutamattam bhavissati, vifiiidne vinindmattam bhavissati, tato tun bhdahiya na tena. Yato tun
bahiyana tena, tato tun bhdhiya na tattha. Yato tun bhahiya na tattha, tato tun bhahiya
nevidha na huram na ubhayamantarena. Esevunto dujjhassati (Khu.- 1: 85 — 86,
UdanaPali).

My dear son Bahiya .... In this sdsand you should make every effort to concen-trate
as given below.

1. If you visualized the ripdrammana by virtue of cakkhu-vififidna, you should practice
just to see.

2. If you hear the saddhdrammana by way of sotavinifidna, you should practice just to
hear.

3. If you come into contact with gandhdramana by ghanavinndna, rasdarammana by
sense the contact.

4. 1If you sense the dhammdrammana by manovifiiidna, you should practice just to
have the sense of them.

My dear son Bahiya .... Make effort to meditate in this way. Then, you would be able
to acquire the six modes of drammana which are diftha-suta-muta and vifinidta as
given below.
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1. If you happen to visualize ripdrammana via cakkhu-vinifidna, then it would be just
seeing it.

2. If you happen to hear the saddhdarammana by way of sotavinifiana, then it would be
just bearing it.

3. If you happen to come into contact with  rasdrammana by jivhaviiiana,
would just be sense of contact.

4. If you happen to sense the dhammdarammana by manovinifiana, you should, it
would then be just having the sense of them

My dear son Béahiya .... Then you would not have attachment on these &rammana via
raga, commit no offence by dosa, ignorant by way of moha the nature of the drammana = no
delusion. (Vision, hearing, contact, realization do not occur in associa-
tion with raga dosa, and moha). Then, my dear son Bahiya .... There exist in you no
dittha-suta-muta-vinndta of arammana (associated with rdga-dosa-moha).

My dear son Bahiya .... If there exist no drammana of dittha-suta-muta-vininidta
associated with (associated with rdga-dosa-moha), then they would not also exist in

1. In your present life nor
2. In your life after death, nor
3. In both the present life and life after death.

Their non-existance in both the present and the life after death means the
termination of kilesa-dukkha and samsara-vutta dukkha. This is what the Buddha has
expounded (Khu.-1: 58, UdanaPali).

1. Ditthe ditthamattanti riipdyatane cakkhuviniianena ditthe ditthamattam
bhavissati. Cakkhuvinifidnenam hi ripe ripamattameva passati, na niccadisbhdavum. Iti
sesavininanehipi me ettha ripa ditthamattameva cittam bhavissatiti attho (Sam.- Ttha.-
3:28).

Cakkhuviniiidnena ditthe ditthamattanti cakkhuviniiianassa ripdyatanam yattako
gahandkdro, tatthakam.  Kittakam pamdnanti atthasamvediyam parassana na
dissitabbam, kappanamattam ripam. Tendha “cakkhuviiiidanamhi”tiddi. Ripeti

rupdyatane. Ripamattamevati niladibhedam ripdyatanamattam, na nilddi.
Visesanivuttanattho hi ayam mattasaddo.  Yadi evum, eva-kdro kimatthiyo?

Cakkhuvinifidm hi riupdyatana labbhamdnampi nilddivisesam “idam nilam ndma, idam pitam
namd’ti na ganhati.  Kuto niccaniccadisabhdvatthanti samhitassapi nivattanattham
evakdaraggahanam. Tendha “na niccddisabhdvun’ti. Sesavififidnehi-

piti javanavinianehipi (Sam.- Ti.- 2:301 — 302).

According to Ditthe ditthamattam seeing the ripdrammana by way of cakkhu-
vififidna, try to realize its attributes. In seeing various ripdrammanas the cakkhuvinnidna
does know the color brown, gold etc., nor the nature of nicca and anicca, but just that they
are colors. In the same way, in concentrating by cakkhu-dvarikavinnana,
manodvdrikavinndna, on the riparammana, concentrate on (not the various colors) just the
state of being colors. This is the real meaning of Difthe ditthamattam. 1t is the first
method. Not satisfied with the first, a second method was explained.

2. Atha va ditthe dittham ndma cakkhuvinifiana, ripe-riipa-vijjanananti attho.
Mattati pamanam, dittha mattd assdti dittha mattam, cittam cakkhuvinifiattameva me cittam
bhavissati attho. Idam vattam hoti — yatthd dpathagata-riipe cakkhuvifindnam na rijjati na
dussati na muyhati, evum ragavirahena cakkhuvinnidnam mattameva javanam
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bhavissati, cakkhuvinnidna pamanenva javanam tthapassamiti (Sam.- Ttha.- 3: 29).

Ditthamnédma cakkhuvififidnam riipdyatanassa dassanti katva. Te ndha “riipa ripa-
vijanenan ’ti. Cakkhuviitiidnamattamevati yatthakam cakkhuvinnianam ripdtena gahana
mattam, tammattameva me sabbam cittam bhavissatiti attho. “Rdagddihiharend”
ti vapattho (Sam.- Ti.-2: 302).

Ittha ripdyatanam passitabbaditthena dittham nama, cakkhuviniidnam pana saddhim
tamdvdrikavininianehi dassana tthena (Uddna — Ttha.- 92).

According to Dittha in Ditthe, make sure that Dittha acquired. It is named diftha
because cakkhuviniiidna bears the meaning of ability to realize the ripdrammana (the
material object). (It means only the color of the riipdrammana is realized).

Matta refers to a measure of size.

Ditthamatta refers to continuity of consciounsness of javana-vithi-citta. (It is the
continuity of consciousness of manodvdra-vithi-citta which continue to have impulsion
of the riparammana via cakkhu-dvara-vithi).

What is really means is ‘I will exercise in such a way that the consinuity of the
consciousness of javana-vithi-ciita of mine must have the speed of the magnitude of the
Cakkhuvinridna.

When the riapdrammana, acquired through the eye-door, arises, then the
cakkhuvinfiana should not have attachment (no raga), nor offence (no dosa), nor ignorant of
it real nature (no moha). (The mind and mental concomitants which can arise in association
during cakkhuviniridna and a cittakkhana are only the seven modes of sabba-cittasddharana.
The raga, dosa and moha are not include nor associated with these ndma
dhammas.

In this way the continuity of consciousness of javana-vithi-citta of the magnitude of
cakkhuviniiana and free of rdga etc., would be cultivated, and javana citta of cakkhu-
viniiana magnitude will be maintained.

Accoding to this annotation the term difthe ditthamattam mean that just as the
cakkhuvinfiana is not associated with rdga, dosa and moha, if the riparammana is taken as
object in continuation, then these javana-vithi-citta should also be free of rdga, dosa and
moha. (The method of exercise will be given later). A third method has been again
annotated by by the atthakkatha.

3. Attha va dittham ndma cakkhuviniianane dittha-ripam, ditthe ditthamattam nama tattheva
uppannam sampaticchana-santirana-vofthabbana sankhdtam cittattayam. Yathd tam na
rajjati na dussati na muyhati, evum dpdthagate ripe teneva sampaticchand dippamanena
javanam uppddassdami, naham tam pamanam atikkamittvd rjjanadivasena
uppajjantum dissamiti ayamittha attho. Eseva nayo Sutamutesu (Sam.- Ttha.- 3: 29)

Dittham nama padatthato cakkhuviniiidnena dittham —riipam. Attheviti cakkhu
Viniiianena ditthamatte rupe. Cittattayam ditthamattam nama cakkhuvinndanam viya
ragddiviharena pavattanato. Tendha “yathd tan’ti adi (Sam.- Ti.- 2: 302).

Ripdyatanam passitabbdthena dittham ndma (Updda-Ttha. 82), according to which
the riiparammana is in essence dittha (vission) because of the fact that its realization is made
via cakkhuvinniana (visual cognition). Therefore, in this third method the ripdrammana
which can be perceived by way of cakkhuviriiiana is the dittha. It is just a matta (measure) in
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visual cognition of the drammapa, and in so doing the three cittas, referred to as
sampaticchana-santirana-vuttho, arise free of rdga-dosa-moha.
Because of this, it is called ditthamatta.

Just as the combination of the three citfas have non-attachment, non-offence, and the
non-delusion with regard to the ripdrammana, so also in the case of the ripd-rammana that
impinges on the visual cognition. I would cultivate by continuity of consciousness my
measure of sampaticchana-santirana-vuttho free from rdga-dosa-moha. Make effort to with
such determination “I would not allow the attachment, offence or delusion to arise overriding
the sampaticchana-santirana-vuttho. This is what it is all about. (This is also true in case of
suta-muta (what is seen and thought). The way to exercise to get delivered from raga-dosa-
moha will be described later) (Sam.- Ttha.- 3: 29).

Vininidte Vinifidtamattam
rammanam, tassamim viiidte vinnidtamattanti avijjanapandnam. Yathad dvijjanena na rijjati
na dussati na muyhati, evum rijjanadivasena uppacchitom adatva avijjanapama-
nenena cittam thapassamiti ayamettha attho (Sam.- Ttha.- 3: 29).

~~A

Manodvaravijjanena viiiiidtirammanam vininidtanti adhippetam rdgadiviharena
viniiieyyato. Tendha “yathd dvajjanend’tiadi (Sam.- Ti.- 2: 302).

Vinnidta, as given in vififidte vinndtamattam refers to the drammana that is realized
by virtue of manodvaravajjana (advertence to the threshold of mind). [The manodvara
vajjana can take, as object (of thought), each of the six modes of drammana correspond-
dingly. Here, the object refers to that of vipassandnana called the dhammdrammana. The
inference have been made as ripdrammana from aspect of diftha, sadddarammana from
aspect of suta, gandhd-rammana, rasirammana, and pholabbdrammana from aspect of
muta. Because of this in asmuchas the vifizidta is concerned, pasada-ripa,
sukhuma-ripa and loki-citta-cetasika, that should arise in your santdna , the objects of
vipassana, the constituents of dhammdrammana, should be firmly cultivated. Therefore, the
dittha-suta-muta-vinndta refer to all the 6 modes of objects. If complete modes of objects are
taken as object of concentration, by means of vipassana siana, to the attainment of ultimate
reality up to elemental state, then there is no more objects of
concentration left.]

In the drammana, called vifirndta which realizes by way of manodvara-vajjana,
viftfidtamatta is the continuity of consciousness having a measure of the manodvara-vaj-
jana. As 1 exercise on the non-attachment, non-offence, non-delusion of the viriridta factors
by virtue of manodvdra-vajjana, so would I keep the continuity of javana-citta by a measure
of manoddra-vajjana (= continuity manodvdarika-javana-vithi citta). This is what is meant
by vinndta-mattam (Sam.- Ttha.- 3: 29).

“You the gentleman should recollect the ndma kamatthana’ is the essence when the
explanations above are taken in brief.

Concentrate once again on the collection of cetasika dhammas associated with
pancadvara-vajjana (the five sense doors), cakkhu-virifiana, the seeing consciousness, (sofa-
viniiidna, ghana-vinnidna, jivhd-viniana, kdya-vinidana), sampaticchana, santirana, vattho
and manodvdra-vajjana. The so associated cetasikas are entirely free of raga, dosa, moha.
Therefore, no mind of attachment, nor of offence, nor of delusion will arise along with
rupdrammana or any other related ones. Similar to this practice, make effort to concentrate
on the javana cittas arising in association with the continuity of the
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thought process. How could one practice to be free from raga, dosa, moha?

Natapariiiia Tiranapariiiid

Iti bhagava bdhiyassa samkhitta rucitdya sahi vinnanakdayahi saddhim sattharammana-
bhedabhinnam vipassandya vissayam ditthddihi catithi kotthdassehi vibhajitva tatthassa
ndtatiranapariniam dasseti. Katham? Ettha hi ripdyatanam passitabbatthena dittham
nama,  cakkhuviniidnam  pana  saddhim  tamdvarikavinniidinehi  dassanatthena.
Tadubhayampi yathapaccayam pavattamdnam dhammamattameva, na ettha koci kattd va
kdreta vo, yato tam hutvd abhdvatthana aniccam, udabbayayappatipilanatthena anattati kuto
tattha pantitassa rijjanddinam okadsoti okdsoti? Ayamettha adhippadyo sidadisupi

(Uddna-Tha.- 82, Anuti- 2: 183).

The Buddha expatiated the dhamma in an abridged form to Bahiya to his liking. The
six modes of drammana — the  rapdrammana, saddarammana, gandhdrammana,
pholabbarammana and dhammdrammana — together with the 6 modes of vififidpa —
The six modes of arammana, the objects of vipassandridna, are taken as

1. Dittha dhamma
2. Suta dhamma

3. Muta dhamma
4. Vinndta dhamma

which are the six modes of kufthasa = make analysis by group by group. Bahiya has been
instructed to exercise on 7dtapariniia and tiranaparinid from among the six modes
of vifinana and the six modes of drammana.

In way was the instruction made? See the following

1. Because of the fact that rapdrammana can be seen by cakkhuviniidna, it is called
dittha. 1t is a phenomenon that can be discerned.

2. Cakkhudvarikavithi, the eye door thought process (manodvarikavithi citta which
continued taking ripdrammana as the object of concentration), together with
cakkhuvinifiana, bears the meaning of dittha because of its ability to discern the
darammana. These are phenomenal groups that have the ability to discern. (These
words indicate the ndma-ripapariccheda-riana — analytical knowledge of mind and
matter).

3. The discerned and the discerning phenomena are just ones that can arise only when
conditioned by relevant causes. In these phenomena, there are no atfa (self) that
could create nor the created. (These words describe how one could culture the
discerned and the discerning phenomena by virtue of paccaya-pariggaha- fiana. The
ndama-riupapariccheda-nidna and paccaya-pariggaha- ndnpa are, infact, the ndta-
parinid.)

4. The discerned and the discerning groups, arising by relevant causes, are of just a
phenomenal nature. The are the dhammas the bears the nature of

(a) anicca (impermanence) as they arise and then perish away
(b) dukkha (suffering) as they exert relentless torturing and suffering
(c) anatta (non-self) as they never arise in the way one wishes them to be.

If you, a gentleman, have been exercising vipassana on the three-fold characters as
above, there is no way the raga, dosa, and moha can arise in your santana. This is, indeed,
the actual meaning of the terms ditthe and ditthamattam in this sdsand. 1t is also true for
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suta-muta-vita. (With these words the sammasanandna and udayabbayariana, referred to as
tiranaparinnd, have been stated). (Transaltion has been made as given in
Anuti- 2: 183, Ayaithettha adhippdyo, esa nayo sutidisup).

Meditation in Brief

1. Dittha (a) Discernible dhammas or phenomena = ripdrammana
(b) Discerning dhammas = cakkhudvaravithi, manodvaravithi dhammas
of nama dhamma groups

2. Suta (a) Heard dhammas = saddarammana
(b) Hearing dhammas = sotadvaravithi, manodvaravithi dhammas of
nama dhamma groups

3. Muta (a) Contact dhammas  — 1. Gandharamana
2. Rasdramana
3. Pholabbdramana
(b) Contacting dhammas 1. Ghdnadvdravithi — Manodvdravithi nama
dhamma groups
2. Jivhadvaravithi — Manodvaravithi ndma
dhamma groups
3.  Kayadvaravithi — Manodvaravithi ndma
dhamma groups
4. Vinnata (a) Realized dhammas — Dhammdramana
(b) Realizing dhammas — Manodvaravithi ndma-dhamma groups

First of all, try to concentrate on the above four modes — dittha-suta-muta-viniidata
dhammas — the massive ripas and ndmas to their ultimate realities, and analyze
by virtue of nana. (This method of concentration explained sensu lato in previously).

Then try to find the causes of these riipas and ndmas, and concentrate on the causal
relationship. (It will be clear in Paticcasamuppdda and Paccaya-pariggha ndna section).
Then again exercise vipassana on the three characters of the cause together with ripa-
nama dhammas. (It will be clear in section on Vipassand). After this, the Buddha
instructed Bahiya works to be continued beginning with a phrase Yato kho te Bdhiya —

To the Pahdnaparififid Destination

Idani nidtiranaparinniasu patitthitassa upari saha maggaphalena pahanapariniiam
dassetum “yato kho te Bahiyd ’tiadi araddham (Udana-Ttha.- 82, Anuti- 2: 183).

With reference to this statement when diftha-suta-muta-vinnidta dhammas have been
contemplated to the attainment of udabbayaridana, vipassand concentration must be made on
bhanigaridna to acquire higher vipassand fidna and magga-iidna and phala-fiana (It will
become clear in section on Vipassand). With a view to the attainment of the
arahatta-phala-fiana, the Buddha exhorted to Bahiya the following.

My son Bahiya ....Exert your effort to concentrate this this way. Suppose that
sometimes you might just discern, hear, touch, realize the phenomena dittha-suta-muta-
viniiidta. And also suppose the you would not have attachment with raga, nor offence with
dosa nor moha on the dittha-suta-muta-viniiata dhammas. (Inability to discern these
dhammas to the attainment of their paramatta, or failure to acquire viapssand fidna is
said to be deluted).
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My son Bahiya .... Sometimes it might happen that you are not attached with raga,
nor offend with dosa, nor delutioned with moha, on the diftha-suta-muta-vinidta dhammas.
Then you will not be associated with these three, then you would not have raga, dosa and
moha on dittha-suta-muta-viniidta dhammas. [Ettha vatd pahdnapariiiam mattakam
pépattatva khindsavabhiimi dassitd = With this much words, the Lord has shown the plane
of Arahants who have peaked in attaining the pahdnaparininid, and in
whom kilesa (defilement) and dsava (canker) have been eradicated (Uddna- Ttha.-82)]

Then, my son Bahiya .... These will not arise in you

In paccuppana loka (the present realm of existence)
In next existence (life after death)
3. In the present and next existences.

N —

The Buddha has expounded that not arising in the present and the next existences
indicate the end of suffering from defilement and of the rounds of rebirth (KhAu.-1: 85-86).

The Buddha Rev Bahiya-Daruciya Mathera has fulfilled his pdrami for attainment of
Khippabhiniia Etadanga for a hundred thousand eons commencing from the time of the
Buddha Padumuttara, especially cultivating an Arahant’s dhamma for twenty thousand years,
and lastly exercising the vipassand on top of a mountain at the risk of his life. One must be
careful not to compare one’s newly acquired pdrami, still in in its young state, with the
matured and longed acquired pdrami of the Mathera. In this case the pdrami plays an
important role. The Rev Bahiya-Daruciya Mathera is a Khippabifina Arahant who has
acquired Patisambhidad nidna (discrimatory knowledge). The noble ones who have cultured
Patisambhidd riana have performed, during the time of early Buddhas’ sdsand, the functions
of gatipaccdgatikavatta and have practiced vipassand meditation to
the attainment of sanikhd-rupakkha fiana (Visuddhi- 2: 72).

Pubbayogo nama pubbabuddhdanam sasane gatapacca-gatikabhavena yava anuloman
gotarabhusamipam, tava vipassana-nuyogo (Visuddhi- 2: 72).

Now the section on Asammoha sampajaiia, the remaining portion of the Pali —
Abhikkante Patikante — will be treated.

Asammohasampajaiifia

Abhikkmadisu pana asammuyhanam asammohasapajaiiiam, tam evum veditab-bam
— idha bhikkhit abhikkamanto va patikkamanto va yatha andhabdlaputhujjana abhikkamadisu
“attd abhikkamati, attanda abhikkamo nibbattitoti vd ‘“‘aham abhikka-mami, maya
abhikkamo nibbattito”’ti va sammuyhanti. Tattha asammu yhanto “abhikkamami “ti cite
uppajjamdne teneva citta-samutthdvayodhatu vinfiattim janayamand uppajjanti. lItha citta-
kiriyavayodhdtuvipphdravasena ayam kdyasammato atthisarighdto abhikkamati, tassevum
abhikkamato ekekapadudharane pathviddtu apodhatiti dve dhdtuyo omattd hunti mandd,
itara dve adhimattd honti balavatiyo. Tathd atiharanavitiharanesu. Vosajjane tejodhatu
vayodhatiti dve dhdtuyo omattd hunti manda, itard dve adhimatta hunti balavatiyo. Tatha
huntri balavatiyo. Tatha sanikkhe-panasanirujjhanesu tattha uddarane pavattd ruparipa-
dhamma atiharanam na papunan-ti, tathd atiharane pavatta vitiharanam, vitiharane pavatta
vosajjanam, vosajjane pavat-ta sanikkhepanam, sanikkhepane pavatta sannirujjhanam na
pdpunati. Tattha tattheva pabbam pabbam sandhi sandhi odhi odhi hutvd tattakapadle
pakkhittilam viya patapata-yanta bijjanti. Tatthako eko abhikkamati, odhi hutva tatthakapale
pakkhitatilam patapatdyanta bhijjanti.  Tattha ko eko abhikkamati, kassa va ekassa
abhikkamanam. Paramattato hi dhdtinamyeva gamanam, dhdatunam thdanam, dhdtunam
nissajjanam,
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dhatinam sayanam. Tassamin tassamarihi kothdse saddim riipeti —

Anfiam upajjate cittam, anifiam cittam nirujjhati.
Avicimanusambandho, nadisotova vattatiti.
Evum abhikkammddisu asammuyhanam asammoha sampajaniiam namdti.
Nitthito abhikkante patikkante sampajanakdri yotitipadassa attho (Abhi.- Ttha.- 2:339,
Ma-Ttha-1: 265).

Realization without confusion of the paramatta in going forward or backward is
known as the asammohasampajaiiiia. Now understand asammohasampajariiia in the
way as given below.

Lacking eye of wisdom for paramatta, the andhabdla-puthujana (the blind stupid
worldling) would understand, with tahna ditthi, going forward etc. as atta (self), atta would
make going forward possible, or “I am going forward,l would make myself go
forward.

The yogavacara (meditator) recluse who belives in the Buddha’s Sasana, who has
succeeded in culturing riipa and ndma masses by breaking them down to ultimate reality by
means of 7idna (Ghanavitabbhogena — Si-77 — 246), would not have confusion, nor wrong
view like the blind stupid man. In the recluse if realization of “going” arises in his mind
together with the cittasamutthdna vayodhdtu, included in the mind-produced kaldapas, will
cause body behavior = kdyavinifiatta-riipa to arise in him. Because of the spread throughout
the body of mind-produced, and having high natural powers, ripa-kaldpas of the vayodhatu,
the ripa-kdya = all the ripa dhammas as noted in the field of paramatta-sacca (taken as all
the catusamutthdnika ripa dhammas in the field of para-matta sacca), the going forward as
the whole skeletal mass moves forward. (Speaking by language of sammuti-saccd, moving
forward can happen only when the bones and the
corresponding joints are strong.)

1. The realization of going forward by paramatta-saccd is forward movement of the all
the ripa dhammas and of the bones and corresponding joints by sammuti sacca. In
each raising of a leg = going upward, the tiharana, become inferior, weak and without
force. But tejo dhdtu and vdyo dhatu become superior and full of strength. (The
raising and lowering of the leg in each step will be referred to as “raising.”). the same
applies to the following two.

2. Directed forward — atiharana

3. Swinging the leg = bring the leg back to its usual position — vitiharana.

[Tejo dhdtu, which always follows the vayo dhdtu, is the cause of rasing and lowering
the leg for which the two dhdtus are described as being preeminent. Indeed the tejo dhatu has
the nature of raising the leg up and bringing it high up. That in rasing the fejo dhdtu has the
nature of always following the vdyo dhdtu is quite evident. The commentator has explained
in such a way as to make explicitly of the preeminence of vdyo dhatu and tejo dhatu,
following the former, in rasing the leg and inferiority and weakness of the pathavi dhdtu and
dpo dhdtu at the same time. Again the fejo dhatu, which always follows the vdyo dhatu, are
the cause of leading forward = atiharana, swinging sideways and bringing back = rasing
and lowering the leg = vitiharana. In fact, there is excessive power together with anxiety in
atiharana and vitiharana of the vayo dhatu that tends to go athwart. In this way, the fact that
tejo dhdtu always follows the vdyo dhatu always holds true. Going beyond the place of
standing = carry forward beyond standing leg is atiharana. Swinging the leg from standing
position away to avoid a stumbling block or a stump is vitiharana. In other words, bring the
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leg back to the standing position is the atiharana, and moving the leg forward or sideways
from the standing position is vitiharana (Thi-Ti- 247). Designated in this way, note that the
atiharana can be shortened as “lift” and vitiharana as “swing.”]

Vosajjana In liftng of the leg (the stepping leg), the tejo dhdtu and vdyo dhdtu are
inferior, weak and are of no strtength. The pathavi and dpo dhatus are very powerful and
energetic. Note that the same applies to the action of lowering down the leg = sanikkhepana,
set the leg on the ground = sannirujjhana have been differentiated. (In stepping, sending off
of the leg forward to press down is the vosajjana, the act of putting the leg on the ground or
the floor is the sanikkhepana. Pressing down the leg for a next
step is the sannirujjhana. (the whole processes has been shortened as the Lift-carry-
carrying in between-release -down-press)

1. Uddharana = lift

Atiharana = carry (back to place of standing)

Vitiharana = carrying in between (between first and second step)
Vossajjana = release (lowers the lifted leg for next step)
Sanikkhepana = set leg on the ground

6. Sannirujjhana = press on the ground (to carry the other leg forward)

P

The ripa and nama dhammas, the real paramatta, arising at the moment of the
uddharana = lifting the leg off the ground, would be not carried on leading to the moment of
atiharana = leg standing on the ground. Nor the ripa and nama dhammas arising at the
moment of carrying on to vitiharana = the moment of taking over. In the same way, the
rupa and ndma dhammas arising at the moment of taking over to moment are not carried on
leading to vossajjana, nor its riipa and nama dhammas to that of sanikkhepana, nor its ripa
and ndma dhammas to sanikkhepana. The riipa and ndma dhammas arising at the moment of
sanikkhepana do not get carried to the moment of the
sannirujjhana.

Only at a particular place, at a particular moment, section by section, joint by joint the
movements are arising and disappearing like sesame seeds placed on a hot iron plate.
[Khanamattd valinato (Si- Ti- 248) static only for a moment as Updda-Thi-Bhariga
(arising-static-perishing away). |

In going forward and drawing back, which is the individual or a sentient being that is
making such a movement? Who is going forward, or making a movement forward? No one.
It is just the continuous process of the mass of ripa and nama
dhammas moving repetitively forward and backward in new places.

Riipa rapadhammadti uddharandkarena pavattd ripadhammd, tamsamutthdpata
artpadhammo ca (Si- Ti- 247, Ma- Ti-1 : 358).

Here the ripa and ndma dhammas of lifting the leg are, in fact, the padhdna
(essential) ripa dhamma or apadhdna (non-essential) riipa dhamma, i.e. the riipa dham
-mas, in which are citta samutthana dhammas and which have the nature of the lifting, and
those which are being lifted. And these are the nama dhammas. what it means is that the
ripa and nama dhammas arising at each moment of the lift-carry-carrying in between-release
-down-press process, section by section, joint by joint process should be
analytically discerned individually by virtue of 7idna.

For this reason the Afthakathd has explained as given below.

Indeed, moving when viewed from Paramattha-dhamma-sabhava:
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In moving it is the ripa dhdtus and ndma dhdtus only which are going.

In standing it is the riipa dhatus and ndma dhatus only which are standing still.
In sitting it is the ripa dhdtus and ndma dhatus only which are sitting.

In sleeping it is the riipa dhdtus and ndma dhatus only which are sleeping.

b\

The moving, stopping, sitting and sleeping are kufthdsas in which the ripa and
ndama dhammas to gether with —

1. Other citta has ceased.
2. Still other citta has arisen anew.

Take to heart, and concentrate by analytical knowledge that the process takes
place continuously in this way. Understanding of the moving forward and backward of the
ripa dhammas and ndma dhammas to the attainment of their paramattha is called
asammuyhana = realization without confusion = realizing the true nature. Then be sure to
understand that realizing the paramattha of these dhammas without confusion is the
asammoha-sampazaiiiia.

Here then, explanation on the real meaning of the abhikkante patikkante
sampazdanakari hoti = the action of going forward or backward is usually made with
sampazaniia fidna has come to an end (4bhi.- Ttha — 2: 339, Ma- Ti-1 : 265).

The method of meditation is similar to that of lrriydpatha described in section on
Ndma Kammatthana.

Alokite vilokite sampajanakari hoti
Looking straight and looking sideways are made with sampajaniiia ridna.

Looking to front = looking straight ahead is termed dlokita. Looking sideways =
glancing is known as vilokita. Looking up, down or back do not conform to devotion and
respectable grace of a recluse, for which reason the Buddha did not expatiated. Only these
two kinds of looking conforms to an Arahant’s life. In other words, all kinds of looking are
led by the forward looking and looking sideways, are taken collectively as
seeing (Abhi.- Ttha —2: 339 - 340, Ma- Ti-1 : 265 - 266).

1. Satthakasampajaiiiia

In the act of looking forward or sideways, if a will arises in one to do so, one should
be careful to consider if the seeing (the object) is of fruitful or not before actually doing so.
The ability to discriminately discern in this way is termed the satthaka-sampajafifia. How
this sampajariiia come into being should be understood by referring to
Rev Ananda Mathera. With regard to this, the Buddha has expounded as given below.

Bhikkhis ---- Suppose a nanda Aranhant (dear recluse) is about to look toward the
east. He did so first of all realizing that he has no intention of attaching to the riipd-rammana
= abhijjha (wrongful thought) factor, grief = domanassa factor which are of inferior nature
and akusala dhamma, would not arise in him. After taking all these serially appearing factors
to the heart, then he would look toward the east. In this way, the recluse is endowed with the
sampajanna fiana by which discrimination of beneficial or not of looking east is made. The
beneficial aspect is discriminated by the sampajarinia
fidna.
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Bhikkhus ---- if a nanda Aranhant is

About to look west. R.
About to look north. R.
About to look south. R.
About to look up. R.
About to look down. R.
About to look to corner. R.

A

Suppose a nanda Aranhant is about to look to a corner . He did so first of all realizing
that he has no intention of attaching to the ripda-rammana = abhijjha (wrongful thought)
factor, grief = domanassa factor which are of inferior nature and akusala dhamma, would not
arise in him. After taking all these serially appearing factors to the heart, then he would look
to the corner. In this way, the recluse is endowed with the sampajanivia fiana by which
discrimination of beneficial or not of looking east is made.

The beneficial aspect is discriminated by the sampajaiiiia riana ( Am- 3: 14, Abhi.- Ttha —
2: 340, Ma- Ti-1 : 266).

When the venerable Nanda Mathera exercising vipassand bhdavana, he has in mind “I
have come to a state where I fail to observe these indariyas and consciousness based on
which I have the perverted thought of unhappiness in the sasand. It has been a shame. From
now on, [ would relinquish these failures.” In this way, he become possessed of ussaha
(diligence), powerful shamefulness and frightfulness the hiri-uttappa phenomena. In
observing that indriya, he has fulfilled the parami for hundred thounsand eons for which he
has come to possess adhikdra kusala. Because of this possession, he has attained the peak in
indriyasamvara the observation on the indriya. For this reason
the Lord has expounded to nanda-arahants as follows.

Etadaggam bhikkave mama sdvakdnam bhikkhiinam indriyeysu guttadvdrdanam yadidam
nando (Am.-1: 26).

Bhikkhis .... Among my disciples, who are mindful of and who observed the security
of the indriya, the recluse Nanda is the best and the noblest of all. He is regarded
as the Etadarnga (Di-Ti- 1: 249).

2. Satthakasampajaiiiia — Sappdyasampajariiia In Another Way

In another way, as in going forward and backward, understand satthakasam-pajaiiiia
as well as sappdyasampajaiifia by virtue of seeing a cetiya (shrine) etc. (Abhi-Ttha-2: 340).
3. Gocarasampajaiiiia

Kamatthanassa pana avijahanameva gocarasampajafniiiam. Tassama  khandha-
dhdatuayatanakamatthdnikehi attano kamatthanavaseneva, kasinddikammatthdnikehi vda pana
kamatthana siseneva alokanavilokanam kdatabbam (Abhi-Ttha-2: 340, Ma- Ttha-1:

266).

Not abandoning the kamatthana that you are always exercising only is the
gocarasampajannia. Therefore —
1. A recluse contemplating on the five-fold khandha, the khandhakammatthdanika
individuals, when looking straight forward or sideways, should concentrate only
on the five-fold khandhad
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2. A recluse contemplating on the 12 modes of dyatana, the dyatana kammatthanika
individuals, concentrate on 4 dyatanas when looking straight forward, 4 dyatanas
when looking sideways. (It will be clear in later sections).

3. An arahant contemplating on the 18 modes of dhdtu, the dhatukammatthanika
individuals, concentrate on the 4 dhdtus when looking straight forward, the 4 dhdtus
when looking sideways. (It will be clear in later sections).

4. An arahant concentrating on kasina (sign), kasinddika individuals, concentrate on
only the usual kasinakamatthdna.

5. If a meditator contemplating on dndpdnassati samddhi, the dndpanakamatthanika
individual, then look straight forward or sideways led by dndpdnasatipatthana
(mindfulness of in-breathing and out-breathing).

What the above all mean is that if your meditation is at samatha stage only, then
concentrate on the samatha kamatthana you are cultivating when you looking front or
sideways. In the same way, if your meditation is at vipassana stage, then concentrate on any
one the five-fold khandhd, 12 modes of dyatana, the 18 modes of dhdtu etc., that you are
culturing. If you are meditating in this way, then you are a competent gocara-sampajarina.
According to these explanations, one can be said to be competent in
gocarasampajaniiia as given below.

Suppose a gentleman only at the stage of cultivating samddhi, is concentrating on his
samatha kamatthdna while moving to the front or the back, then he can be as
competent with gocarasampajaiiiia.

If a gentleman has acquired samddhi, based on which he progressed towards the
vipassand. By exercising vipassand he moved to the front or to the back while discerning
the khandha, dyatana, and dhdtus — discerning on the khandha, dyatana, and dhdtusa stage of
acquiring the knowledge in their paramatta, then the gocarasam-
pajannia and asamohasampajaniia will be established in his santdna.

4. Asamohasampajaiiiia

Within the body there is no such a thing as atta that is forward-looking, nor the
backward-looking atfa. If a consciousness arises having an intension of looking straight
forward, then together with that consciousness arise the mind-produced citta samutthdna a
vifinatta ripa, caused by vayo dhdtu which is highly powerful with natural energy, will
arise. In this way, by virtue of the mind-derived citta, the lower eye-lid is pulled down, the
upper eye-lid pulled up (= rises, blown out of course). There, indeed is no one who has
opened (make it open) the eye mechanically. Then, the cakkhu-vifiiana arises making the
function of vision accomplished. Understanding discriminatively in this way is called
asamohasampajaniia in dlokite (looking forward) and vilokite (looking
backward) (4bhi-Ttha-2: 340, Ma- Ttha-1: 266).

[N.B. It is said that cakkhu-vifiriana-citta arises following the function of seeing. So
this cakkhu-vininidna cannot arise without parica-dvara preceding it, without sampatic-chana-
santirana-vuttho following it, if it is mahantdramman without javana and if it is
atimahantaja-vana without javana tadarammana. So, cultivate in your cakkhu-vinifidna the
cakkhudvaravithi nama collections and riiparammana which are not free from the
avindbhdva ways. The Atthakatha Sayadaw, willing you to cultivate this way, has once
again indicated as given below.]

Milapariniiid
(The Root of Analytical Knowledge)
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In another way —

1. By virtue of millapariniiidna

2. By virtue of dgantu = of a guest

3. By virtue of miilaparinind

4. By virtue of tavakalika = of momentary existence

Understand the asamohasampajaiifia in looking ahead and sideways. First of all how the
asamohasampajafifia arises by virtue of miilaparinind will be described.

In looking straight or glancing at the ripdrammana, (Bhavaniaga) the thought process
arise in order of paricadvdra-vajjana, cakkhuvinifiana, sampaticchana, santirana,
vuttho, javana.

Among those cittas, the bhavariga is the vithimutta-citta free of vithi. The bhava
(life) between the period of birth to death is called uppapatti bhava. The bhavaiiga arises at a
time when the vithi-cittas of the bhava, called uppapatti, have not arisen yet. They
help accomplish continuity memtal processes of the causal factors of a bhava.

When the riparammana falls on the cakkhudvira and manodvdra, the mano-
dvaravajjana citta, called kiriya-manodhdtu citta, arises completing discerning dvajjana
by activating (= stop) the bhavariga.

The cakkhuviniriana arises by discerning this ripdrammana following perishing
aways of the cakkhuviniiana.

The sampaticchana, called vipdka-mano dhdtu, arises after completing discerning the
same rupdarammana, which is the function of sampaticchana, and following the
cessation of cakkhuvinnidna citta.

Because of the cessation of cakkhuviniriana, the santirana citta, called vipdka-
mano citta dhdtu arises after completing the investigating of the same ripdrammana.

Because of the cessation of, the vuttho citta, called kiriyamano vifiniana dhdtu,
arises following the determination of the riiparammana either as ittha or anittha.

The seven modes of javana are apperceived after cessation of vuttho citta.

Among the seven javana, looking straight and sideways as “this is the woman, this is
the man” by virtue of attachment, defilement and delusion, have not arisen even in the first,
nor the second nor the 7th javanas. If the 7 javanas got disarrayed, upside down, then
looking straight and sideways, as “this is the woman, this is the man,” by virtue of
attachment, defilement and delusion, arises. In looking to the front or sideways, realization
of asammoha sampajaniia must be made by virtue of milapariiifid (Abhi-Ttha-2: 341).

What the above means is as follows. In cakkhudvdravithi etc. of the pancadvara-
vithi, the understanding and realization, such as “ woman and man,” by way of the
attachment etc. has not occurred yet. In that paricadvdravithi, there occurred the rising of just
the lobha such as the iftha ripdarammana of a woman by virtue of ayoniso manasikara
(unwise attention) of the paricadvaravajjana and vuttho. In discerning the anittha
riparammana of a woman, just the obdurateness of mind patigha arises. (It is not that
realization of man and woman induce raga, dosa and moha, but just that the color as the
ruparammana resulting in the appearance of lobha, dosa and moha do
happen).
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Manodvdre pana “itthi puriso’ti rajjanddi hoti. Tassa parnicadvaravajjanam miilam.
Yathavuttam va sabbam bhavangddi. Evum manodvaravajjanassa miilavasena
miila parinnd vutta (Di- Ti-1: 250).

But in manodvaravithi attachment, offence and delusion arise by realization such as
“this is the man, this is the woman.” (Only at the manodvaravithi did the realization, by way
of attachment by raga, offence by dosa and delusion by moha, arise as
discrimination of “the woman, and man.” Refer to earlier parts of this section).

The root of the causal factors for the arising of the manodvaravithi, in which are
included the lobhajavana, dosajavana and mohajavana such as the attaching, offending and
deluting, are the javana. In other words, they are the process of paricadvaravithi together
with the bhavariga. The realization analytically of paricadvaravithis by virtue of
roots of the causes of the manodvdra javana is called miilapariniid.

In dlokite and vilokite = looking to the front and sideways, the atthakatha has
instructed to realize the formation of asamoha-sampajana by virtue of the miilaparinna.
In looking this way, the following have to be concentrated analytically to the knowledge
of their paramatta.

1. Cakkhudvarvithi = citta + cetasika (mind and mentalconcomitants) = ndma dhammas
2. Manodvaravithi nama dhammas which still take rapdrammana as the arammana
(the object of meditation).

If the meditator can concentrate in the way given above, then he has acquired the
asamoha-sampajana by virtue of the miilaparinina.

Upalakkhana method and Nidassana Method

As the components were to be appreciated, so are the composite of the compo-nents
and such a method of realization is termed the upalakkhana method. As a distinct part was
indicated to be taken, the way of taking the whole of the parts are termed the
nidassana method.

In sampajaniia, the Buddha has instructed to concentrate on cakkhudvaravithi and
manodvaravithi ndma dhammas which take riparammana as the object when looking
straight or sideways. The instruction is as follows.

The instruction was made to meditate on a certain obvious component referred to as
ndama dhamma group which have the riparammana as the object. This desand, there-
fore, expounded in upalakkhana way which can take all the six modes of drammana as
objects in a befitting way, that all the nama dhammas as a composite have to be concen-
trated. This is the lakkhandhdrenitti method given in Nittipali as follows.

Vuttamhi ekadhamme, yedhamma ekalakkhana tena,
Vutta bhavunti sabbe, iti vutto lakkhano haro.

Among the six modes of drammana, ndmariipa dhamma groups which take ripdram-mana
as the object, are instructed to concentrate on the nama dhamma groups which takes the six-
fold drammana as object. In one way it means that, being similar in taking drammana as
object, the nama dhamma groups such as sotadvaravithi etc., should also

be concentrated upon in meditation.

Avindbhdva Way. As the instruction has been made to concentrate on the ndma
dhamma groups which take on ripdrammana as the object, this is the way in which

90



Translated by - Dr. Khin Maung Aye (Ph.D, Messey)* 91

ruparammana and the corresponding objects, not free from vipassand bhdvand, are to be
cultivated. It is because, in a realm of the five-fold khandha, called paricavokdra, they are
not free from respective objects and from dependent materials. For this reason the
commentator himself will again instruct in dlokite vilokite that the five-fold khandha are

to be concentrated. (It will become clear later). Concentrate on the following when —

(A) In discerning on the ripdrammna as indicated in dlokite vilokite

(1) The riaparammna and corresponding material phenomenon
(2) Similar to the way to concentrating on the cakkhudvaravithi — manodvdravithi,
the ndma dhamma groups, which take riiparammna as object

(B) In hearing = saddarammna

(1) The sadddrammna and corresponding material phenomenon
(2) Concentrating on the sotadvdravithi — manodvdravithi, the ndma dhamma
groups, which take sadddrammna as object

(C) In smell = gandhdrammna

(1) The gadhdarammna and corresponding supporting material phenomenon
(2) Concentrating on the ghdnadvaravithi — manodvaravithi, the nama dhamma
groups, which take gandharammna as object

(D) In sensation of taste = rasarammna

(1) The rasarammnpa and corresponding supporting material phenomenon
(2) Concentrating on the rasddvaravithi — manodvaravithi, the ndma dhamma
groups, which take rasdrammna as object

(E) In sensation of touch or contact = pholabbdrammana

(1) The pholabbdrammna and corresponding supporting material phenomenon
(2) Concentrating on the kdyadvaravithi — manodvaravithi, the nama dhamma
groups, which take pholabbdrammna as object

(D) In realizing ripa-ndma singly or in groups

(1) The pholabbdrammna and corresponding supporting material phenomenon
(2) Concentrating on the dhammddvdravithi — manodvaravithi, the ndma dhamma
groups, which take dhmmdrammana as object

The Nature of Agantuka
(The Nautre of Avisitor)

Again, if the the ripdrammna has attained stage of being discerned at the cakkhu-
dvara (and manodvdra), the moving bhariga = at later stage above the formation of the
bhavariga-calana (it means the ceased bhavariga = stationary bhavaiga =
bhavangupaccheda), and their respective functions accomplished, by virtue of which the
paiica-dvaravajjana, cakkhuvinifiana, sampaticchana, santirana, and vuttho all have arisen
and perished away. At the end of all these, javana (impulsion) arises. This javana is like the
home to the previously arisen pasica-dvaravajjana, for which it is like a visitor to the
cakkhudvira. 1If the hosts remain silent towards the visitor, who came into to ask for
something, he should not make a demand for what he wanted. In the same way, the
cakkhudvdra, the home for these dvajjana (paricadvaravajjana) etc., the vithi-cittas (thought
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processes) should not be attached, nor offend, nor delusioned towards the ripd-rammana,
and so should the javana be towards these drammanas. Understand the asammoha-
sampajjanid in the way what happened to the visitor (4bhi-Tha-2: 341; Ma-

Tha-1:267).

Pariicadvaravajjana, cakkhuviiinidna, sampaticchana, santirana, and vuttho could
realize just the color of a riparammana, and javana vithis could also arise having the same
properties. If the concentration can be made of the javana together with cakkhudvaravithi
nama dhamma groups, which can realize just these colors, to the attain-ment and
disintegration of the masses to their paramatta, then one said to have acquired the asamoha-
sampajannia. A meditator should make every effort to acquire the asamoha-sampajaniiidna.
As a visitor did not have attachment nor offence other’s material things, so should a meditator
attempt concentration. In addition, if dvajjana and vuttho, included in the cakkhudvaravithi,
is taken to heart these riparammana by ayonisomanasikara (wrong attention), then, it will be
influenced by lobha-vajjana, dosa-javana, and moha-javana, as the case may be. The arising
of these javanas is not due to lobha-vajjana, dosa-javana, and moha-javana produced by
realizations as “this is the woman or the man.” This is only due to attachment, offence, or
delusion based on the realization by ayonisomanasikdra of only the color of the
riparammana. It is also not like attachment, offence or delusion on the living and non-living
material bodies of a house owner on his possessions. It is but like those of a visitor on the
possession of his host. If contemplation could be made by a meditator of these
cakkhudvdravithi, in which are included the lobha-vajjana, dosa-javana, and moha-javana, to
their ultimate realities (paramatta), then asamoha-sampajaiitiana would be attained. A
meditator should make every possible effort to acquire this asamoha-sampajaniiana. This is
what is meant by
the above paragraph.

Nature of Tavakalika
(The Temporary Nature)

At the cakkhudvdra arise, starting with paricadvdrdvajjana ending with vuttho, the
cittas. These cittas, in association with corresponding cetasika sampaytta dhammas, perish
away themoment they have perform their respective functions. They have so short a
durations of existence that they did not realize each other. They are related to their
tavakdlika the duration of their functions = a momentary period. If all the occupants of a
house died except one, then at that instant (= a condition of near death), dancing, singing by
the remaining individual is not relevant. In same way, the related cittas like dvajjana etc.,
which appears one after the other at the any one dvdra (door), perishd away as soon as their
corresponding functions have been accomplished. So also it is irrelevant to be attached,
offended or delusioned towards the drammana by javana-cittas at the remaining moment of
the accomplished functions. Understand the asamoha-sampajaiiiiana by realizing that there
is a relationship between the functioning and time tdvakalika =
temporary moment. (Abhi-Tha-2: 341; Ma-Tha-1: 267).

The vithi-cittas within the corresponding vithis, such as cakkhudvdravithi, toge-ther
sampayutta-cetasika dhammas accomplish their respective functions and perish away in the
short moments. This phenomenon should be discerned via 7iana. The vithi-ndma dhamma
groups appearing at the six dvdras (the six doors) should be concentrated and if the
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concentration could be promoted to vipassana meditation, then the raga, dosa, moha would
not have the chance to made their appearance. This means realization of the
truth without delusion, the asammoha-sampajjaninia could be acquired.

Also understand asammoha-sampajjaniia by virtue of khandhd, dyatana, dhatu,
paccaya-paccavakkhana.

Attainment of Asammoha-Sampajjaiiiia by
Virtue of Five-Fold Khandhd

In looking straight ahead or sideways (during cakkhu-vininidna citta-kkhana, a
thought moment of visual consciousness)

1. Cakkhu-vininiana (visual cognition) and ridpdrammana is the ripa-kkhandha
aggregate clinging to material qualities).

Vedana associated with cakkhu-vifiriana is the vedana-kkhandha.

Sanina associated with cakkhu-vinnidna is sannd-kkhandha.
Phassa-cetana-ekaggatd-jivita-manasikdara associated with the cakkhu-viniiiana is

the sarikhara-kkhandha.

If these five-fold aggregates get united, the looking straight ahead or sideways arise
distinctly. If so what person or the sentient being looks straight ahead and who looks
sideways? (Abhi-Tha-2: 342; Ma-Tha-1: 267 — 268).

el

Atthdti pacakkhandhavasena dlokana-vilokene panridyamdne tabbinimutto eka eko
dloketi, ko viloketi (Di.- Ti.-1: 250).

If looking straight ahead or sideways have arisen by virtue of combination of the five-
fold khandha, then who would look straight or sideways free from that five-fold khandha?
There is no such a person or sentient being lookin straight or sideways. There
only is the the five-fold khandha.

The way the explanation are given in the above Afthakatha are referred to as
Uppalakkhana method and Nidassa method.

The five-fold khandha are meditated during cakkhu-vinifiana citta-kkhana. So
also each of the five-fold khandhd are concentrated at every thought moment located in
manodvara-vithis, which take as the drammana the manodvara-vithi and riparammana. 1f
the five-fold khandha could be concentrated at every thought moment, then asammoha
sampajjanna-nana is acquired. The same applies to sotadvara-vithi etc.

Arising of Asammoha Sampajjaiiiia-iidna by
Way of Ayatana

In looking straight ahead or sideways (during a thought moment of visual cons-
ciousness)

1. The visual clearness element is termed cakkhdyatana (the eye-base)

2. The riparammana is termed the ripdyatana (visible object base).

3. Cakkhu-vinifiana which can discern is termed the mandyatana (mind base).

4. The seven modes of sampayutta cetasika associated with cakkhu-vififidna, such as
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vedand etc., are termed dhammdyatana (mental object base).

If the four dyatanas become distinctly united, then the act of looking straight or
sideways will appear clearly. If that is the case, what person or the sentient being looks
straight ahead and who looks sideways? (4bhi-Tha-2: 342; Ma-Tha-1: 267 — 268).

If the looking straight or sideways clearly appear by virtue of the four modes of
dyatna, then who would be looking straight and who sideways? In fact, what it means is that
there none looking straight nor sideways, but only the four modes of dyatana. Here too
understand that it is the Uppalakkhana method and Nidassa method. At every citta-kkhana,
situated in cakkhudvara-vithi and manodvara-vithi, if each of the four dyatana can taken as
object of concentration, then the sampajjaniia-riana is acquired. The same applies to
sotadvdra-vithi (the eye-door cognition process). In this way the 12 modes of
ayatana (sense-bases) will be completely covered.

Arising of Asammoha Sampajjafiiia-fidna by
Way of 18 Dhatu

In looking straight ahead or sideways (during a thought moment of visual cons-
ciousness)

1. The visual clearness element is termed cakkhu-dhdtu (visual element).

2. Riapayatana (visible object base) is termed the ripa-dhatu (visible element).

3. Cakkhu-viniiana which can discern is termed the cakkhu-viririana dhatu (seeing
consciousness element).

4. The seven modes of sampayutta cetasika associated with cakkhu-vififiana, such as
vedand etc., are termed dhamma dhatu (mental element).

If the four dhdtus become distinctly united, then the act of looking straight or
sideways will appear clearly. If that is the case, what person or the sentient being looks
straight and who looks sideways? (4bhi-Tha-2: 342; Ma-Tha-1: 267 — 268).

If the looking straight or sideways clearly appear by virtue of the four dhdtus, then
who would be looking straight and who sideways? In fact, what it means is that there none
looking straight nor sideways, but only four the dhdtus. Here too understand that it is the
Uppalakkhana method and Nidassa method. At every citta-kkhana, situated in cakkhudvara-
vithi and manodvdra-vithi, each of the four dhdtus must taken as object
of concentration.

In this way, if the each of the four dhdtus can be concentrated at every thought
moment during the cakkhudvaravithi-manodvaravithi, then the sampajjaniia-iidna is
acquired. This is also true for sotadvara-vithi etc. If concentration can be made in this
way, all the 18 modes of dhdtu would have been completed.

Arising of Asammoha Sampajjafiiia-fidna by
Paccya-Paccavekkhana (Meditation on the Cause)

Tatha cakkhu nissaya-paccayo riipam arammana-paccayo, dvajjanam anantara-samantara-
anantararipanissaya natthiviugatapaccayo, aloko upanissayapaccayo , vedanddayo
sahajatadipaccayd. Evametesam paccaydnam samavaye dlokavilokanam
panndyati. Tattha ko eko aloketi, ko viloketi (Abhi- Tha.-2: 342; Ma. Tha-1: 268).

“Upanissayapaccayo ’ti idam suttantanayeyna pariydyako vuttam. Sahajatapaccayti
nidassnamattametam annamanna-sampayutta-atthiavigatdadipaccaya nampi labbhanato
(Di.- Ti.-1: 250).
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In looking straight or sideways (during a thought moment of visual consciouness)

1. The visual clearness is the pirejatanissaya paccaya (a cause which renders support in
the formation of cakkhu-vinridna by competition between very early atitabhavariga
and visual clearness and among uppddas before the cakkhu-virifidna made its
appearance).

2. The ripdrammana is the drammana paccaya (the riiparammana is the object of the
cakkhu-viniana citta. On when there is discernible object could the viriridna, which
can discern the object, be formed. There would be no vifiridna without discernible
object. Therefore, for the appearance of cakkhu-virifiana the riparammana presents
itself as a cause and support in the form of object that is to discerned.)

The paricadvara-vajjana is the (a) anantara, (b) samantara, (¢c) anantariupanis-saya,
and (c) vigata paccaya. These are the causes.

(a) It is unusual for two cittas to arise simultaneously. One arises after the formation and
perishing away of the another. Therefore, only when paricadvaravajjana citta has ceased can
the cakkhu-vinindna citta arise. As long as the paricadvaravajjana citta is still there, the
cakkhu-vififidna citta cannot arise as yet. The cakkhu-vifiiidna citta ceases only after
supporting the arising of the cakkhu-viniiana citta. In between the supporting parica-
dvaravajjana citta and the supported cakkhu-virifia citta there exist no separating phenol-
menon.
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NAMARUPAVAVATTHANA
DETERMINATION OF NAMA AND RUPA

4. Ndmartpavavatthidna = Determination of Riipa + Nima

So evum phassadinam vasena upatthite cattiro aripino khandhe namanti, tesam
arammanabhiitani cattari mahabhiitani, catunnaiica mahabhiitani updddyaripam ripanti
vavatthapeti. Iti atthdarassa dhdtuyo dvadasdyatanani paricakkhandhati sabbepi tebhiimake
dhamme khaggena samuggam vivaramdno viya yamakakdlakandam phalaya-mano viya ca
namarica ripancdti dvedhd vavatthapeti. Namariupamattato uddam afiiio

satto vd puggalo va devo va byahma va nattiti nittam gacchati (Visuddhi-2: 227 - 228).

When the meditator has clearly discerned the riipa phenomena in his conscious-ness,
so would the ndma phenomena be. In such a discernment of the ndma factors, there are three
ways:

3. The method of concentration starting with phassa (contact),

4. The method of concentration starting with vedand (suffering),

3. The method of concentration starting with consciousness vizifidna (perception).

If the meditator concentrated on the nama dhammas via one of these three ways, then
vedand-sannd-sankhdra-vinidna, referred to as the four-fold namakhandha, are recog-nized
as the ndmadhammas which will be acquired in his conscious mind. Mahabhiita = the four
great elements and all the updddaripas which take the four great elements as their object, are
recognized as ripa dhammas. In this way the 18 elements, 12-fold dyatanas, the five-fold
khandhds and all those factors in the three planes of existence = these innumerable ripa-
ndama dhammas have been definitely and clearly defined. It comes to the realization that
there are just the ndma and riipa in the three planes of life, above which there exist no higher
individuality-sentient being-life-self-human-deva-byahma
(Visuddhi-2: 227 - 228).

According to the above instruction, when one is able to discern both riipa+nama at
every thought along the path of cittaniyama, then these riipa + ndma are taken as object of
concentration to discern that in these there are no “individuality-sentient
being-life-self-human-deva-byahma, but just the ripa + nama.

The determination is made of the ripa+nama as explained above. (When one has
acquired the ability to extend his consciousness to bhahiddha and collectively meditate on the
bhahiddha ripa+ndma in the 31 planes, then one would clearly realize the non-
existence of human-deva-byahma).

An Invaluable Resolution

The Venerable Sayadaw Mathera, referred to respectfully by the desana as
Acariyadhammapala, has made an invaluable resolution in the domain of meditation
in his Mahatika with respect to the above opening commentary.

Sabbepi tebhiimake dhamme namaifica ripancatiti ittha kinicapi sabba saddo
anavasesapariydddyako, namaripabhdvo pana annamannavidhuyoti na tadubhayam
samuddyavasena parissamapayetabbam, tasmd “yadatthe namanlakkhanam, tam ndman.
Yam ruppanalakkhanam, tam ripa”ti evum vavatthepetiti attho. Evum vavatthapan-toyeva
ca tadubhayavinimuttassa tebhimakadhammesu kassaci dhamassa abhdvato “sabbepi
tebhiimakedhamme ndmarica ripaiicdti dve dhd vavatthapeti’ti vuccati. “Ndmarica
rupancd’ti - eteneva tassa  duvidhabhdve siddhe “dvedha  vavatthapeti’ti  idam
namartpavinimutthassa annassa abhdvadassattham. Teneviha “ndmariipamattato
uddhatiadi. “Sabbepi tebhiimake dhammeti pana sabbaggahanaricittha sammasama-
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nupagassa dhamamasanavasesetabbatdya vuttam. Tahfii anavasesato pariniieyam ekamsato
virajji tabbam tato ca cittam virdjayam pamocetabbanmi. Tendha bhagavd —
“Sabbam bhikkhave anabhijanam aparijanam (tattha cittam)
Avirdjayam appajahani abhabbo dukkhakkhaydya. R.
Sabbarica kho bhikkave abhijanam parijanam (tattha citta)
Virajayam pajayam bhabbo dukkhakkhaydyati.
(Sam.-2:249 - 250 Parijanana Suttana; Mahdti-2: 358).
Iti imassamim sutte tissopi parinnd kathita hunti. “Abhijanan™ti hi vacanena

Adtaparinnia kathitd, “parijanan”ti vacanena tirana parinnid, ‘“virdjayam pajahan’ti dvihi

v~ A

The commentator in the above Visuddhimagga commentary has explained as: Sabbepi
tebhiimake dhamme ndmarica riparicati dvedha vavatthapeti = tebhiimakas, within the three
planes of life referred to as all of the kama-riipa-ariipa, are recognized as ripa dhammas as
well as nama dhammas (mental factors, material factors) as two
distinct groups.

Here, the word sabba = completeness = all is meant to include the entire dhammas of
the sanikhara phenomena. Nama and ripa, however, are taken to be far apart from one
another. (They are not the associated sampayutta dhammas, but are dissociated vippayutta
dhammas). Therefore, the nama and riipa dhammas should not be analyzed
together as a composite group, but be recognized as two distinct groups, and are to be
taken as given below:

3. The dhammas that are of the nature of being attracted towards the object are nama,
4. The dhammas that are subject to change are the ripa.

Only when so recognized can the non-existence of a certain dhamma (such as the
living being, soul, vififidna, self) of the tebhiimaka dhammas present in the three planes of life
and being free from both ndma and ripa — the entire tebhiimaka dhammas of the three
planes of life are recognized as two distinct ndma and riipa dhammas. And this is
what the commentator has stressed in his explanation.

The expression “Namarica riparnica” = ndmadhamma and riipadhamma is an adequate
indication that the ndma and ripa are two distinct words, yet they are further expressed as
dvedhad vavatthapeti = recognized as two distinct groups. It was expressed so to vindicate the
non-existence of a certain dhamma (such as the living being, soul, vifiridna, self) of the
tebhiimaka dhammas present in the three planes of life and being
free from both ndma and ripa.

It was expounded in this way to arrive at the determination that there exist no
individual--sentient being-life-self-human-deva-brahmd beyond the namariipa.

Again, it was expatiated as sabbepi tebhiimake dhamme = tebhiimakadhamma — in
the word sabba = all is used for purpose of concentration on the three general
characters anicca-dukkha-anatta = so as not to leave any of sammasanupaggadhamma.

Indeed, the tebhiimakadhamma in the three planes of existence is the dhamma which
should entirely be understood analytically; the attachment on to these tebhiimaka-dhammas
via craving should be eradicated through practice. By practicing to eradicate the craving on
these, one should acquire freedom. That is the reason why the Buddha has admonished as
follows:

“Bhikkhus .... if the craving for the entire ripandma phenomena

7. are not understood penetratively by sidtaparininia parnna,
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8. are not known analytically by tiranpariniia,

9. cannot practice to eradicate and be relieved of the attachment to them by craving, then
one is not worthwhile to be relieved of the sorrows of the sansaric circus.

“Bhikkhus .... in fact, if the entire ripanama phenomena

10. are understood penetratively by sidtaparinid panna,

11. are known analytically by tiranparinia,

12. has practiced to eradicate the attachment to them by craving, then one is worthwhile
to be relieved of the sorrows of the sansaric circus (Sam.-2: 249 -
250).

This resolution has been made in Mahatika with reference that of Aparijananasuttana of

Samyuttapali Salayatanavaggasamyutta.

4. A statement that Nibbana can be attained by meditating on just a single riipa element,

5. A statement that Nibbana can be attained by meditating on just a single ndma
element, and

6. A statement that Nibbana can be attained by meditating on just a single ripa element
and just a single ndma element.

These three statements are definitely the opposite of the resolution described in
Mahatikd. He who is in search of the right dhamma, however, should not turn his back on
the resolution made in Mahatika. In fact he should obediently follow that resolution which
has been made with reference the Buddha’s verbally delivered discourse. [The three kinds of
Parinndpania have been explained in Bhuddekarata. |
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DITTHIVISUDDHI
(PURITY OF VIEW)

Lakkhana-rasa-paccupatthana-padatthanavasena namariipapariggaho ditthivisuddhi
ndama. (Abhidhammatthasafigaha).

= Cultivation of ndmariipa by the power of the lakkhana-rasa-paccuppatthina-
padatthana (salient feature-taste-manifestation-proximate cause) is the purity of the
paramattanana view = ditthivisuddhi. (Abhidhammatthasafigaha).

It is the word explained on the basis of the Atthakathds such as Dighanikaya
Mahavagga Atthakathd = (Di-Ttha-2: 53), Sayuttanikaya Nidanavagga Atthakatha = (Sami-
Ttha.-2: 44) etc. Therefore, difthivisuddhi = for the sake of the purity of paramat- hanaa
view namaripa factors have still to be cultivated via the power of the lakkhana-rasa-
paccupatthana-padatthana. The way of such cultivation will be described in separate section
on Lakkhanddicatukka. Here, in continuation, the meditation on the namartipa phenomena
by

4. Method of 18 element
5. Method of 12 Ayatanas and
6. Method of five-fold Khandhds will be described.

Table 4.1. The 18 elements, the six doors, the six objects and the six vififana

The Six Doors The Six Objects The Six Vififidnas
Receptor Element Reacting Element Resultant Element
1. Visual Element Material Element Element of visual
(= Eye clearness) (= Material object) Cognition
2. Sound Element Sound Element Element of auditory
(= Ear Clearness) (= Sound object) Cognition
3. Odor Element Smell Element Element of nasal

(= Nose Clearness) (= Smell object) Cognition
4. Taste Element Taste Element Element of gustatory
(= Tongue Clearness) (= Taste object) Cognition
5. Body Element Contact element Element of physical
(= Body Clearness) (= Contact object) Cognition
6. Mind Element Dhamma element Element of mental
(= Dhamma object) Cognition

Dhatu = element - attano sabhdvum dharetiti dhatu

It is named dhatu because it possesses its own natural character (Visuddhi-2:116).

The atta (self), which is the thought of wrong viewers and whose way of thinking is
outside the sdsand, when investigated by paramattha eye of wisdom, does not clearly exist.
Its non-existence becomes more clearly realized especially when the ripa and ndma are
investigated by way of the eye of wisdom after realization of their ultimate truth. Nothing
other than ripa and ndma is realized, nor is there the atta, as visualized by 7idna. Atta is
functionally karaka (producer); atta can appreciate vedaka (feeling). In this way atta has
been designated to be karaka and vedaka, but they are not to be. It cannot function nor feel.
It is because the atta itself, is claimed to have functioning or feeling property, is non-existent.

The ultimate truth, such as cakkhu (eye) etc., are capable of performing and
existing their own nature. For instance

Ripabhighatdrahabhiitappasdadalakkhanam,
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Dalukamatdnidanakammasamutthanabhitappasadalakkhanam va cakkhu
(Visuddhi-2: 74).

Element of vision (= eye clear element), upon which impinges on the bhiitaripa
(mental qualities of sense-fields) = possesses nature of giving clear vision on the Four Great

Elements. In other words, it has the nature of giving clear vision of the Four Great

Elements caused by kamma arising from wishing to see the material object which are

based on kdmatahnd.

As indicated in Section on Rlpakammatthana, ripa phenomena are made up of
subatomic particles called kaldpas. The kalapa is the smallest particle of riipa factors in the
sphere of ripaparamatta. Element of vision too does not exist as individuality but according
rupakala called cakkhudasakakaldpa. Included in this cakkhudasaka kaldpa are 10 rupa
phenomena. These ripa dhammas are the kamma-produced corporeality which resulted
from kamma cultivated in the past based on causes avijja-tahnd-updaddna. The Four
Mahabhiita Elements are also included in these 10 ripas of the cakkhudasaka kaldpa. These
Mahabhiita Elements are the dhammas on which impinges the ripa objects It is the natural
character of element of vision which causes the clearness of the mahdbhiita factors; in every
element of vision is present this natural character. Therefore, element of vision has its own
nature, and performs in its own nature, and existed in the nature of its own. Note that it also
applies to other elements. Since all these 18 dhammas can exhibit the phenomena of the
natural characters of their own, they are, therefore,
nominated as “dhdtu = element.”

Among these 18 elements, the element of vision etc., are by now clearly explained A
slight treatment on those still not clear will be made. First, mind element, paricavininia-
dhatu (the five mind element) element of mental cognition will be described.
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MANODHATU (ELEMENT OF APPRECIATION)
Tini manodhdtucittani eka manodhatu. (Visuddhi-2: 224).

4. Pancadvaravajjan,  (2)  Ahitakusalavipdkasampatcchan;  (3)  Ahitaakusala
vipakasampatcchan, the three kinds of mind are called the manodhatu (element of
appreciation).

Antadika manodhatu, manovinndnadhdtuyd.
Pavesdpagane dvara-pariyadyene titthti (Namaripapariccheda).

Among the three citta named the manodhdtu, the bhavarnga referred to as the
manovinnidna (mind cognition) get dissolved when parficadvardvajjana is attained and is
thought to have entered into the state of paricadvaravajjana. Therefore, panicadvaravajjana
is the dvara (door) through which bhvasigamanoviniiiana enters. Again, the manoviniiidna
called the santirana (investigation, decision) made its appearance following the
sampaticchana (acceptance). Sampaticchana, again, functions
as the outlet for manovinndna. With reference to instructions of this nature, the three
manodhdtu can be taken as the doors for the manovinsiana. In other words, it means it
unusual appreciation.

It is explained in the earlier pages of the section on Ndmakammatthdna etc. that
4. Element of bhavanigamano clearness is the manodvdra (mind door),
5. Bhavarigamano together with dvajjana (adverting mind) is the manodvara,

6. From point of view of Tthanipacara (by way of place) or phaliipacdara (by way of
contact, the hadayavatthu (heart-based corporeality) is called the manodvara too.
(see pages etc.). Taking of bhavariga as the manodvdra, and of bhavariga
together with dvajjana as manodvara is the usual way of appreciation.

In paricadvaravajjana (five door contemplation) and sampaticchdnadve named as
manodvdra (mind door), paricadvaravajjana, when taken as object, is not effective as taking
object of concentration following others nor as repetitively taken object of concentration,
because the newly formed object in earlier stage of concentration has been taken only once.
That is why the manodvdravajjana and sampaticchanadve are — mano  evadhatu
manodhdtu— referred to as the manodhdtu because it is an element which
could bring about just the consciousness.

PANCAVINNANADHATU

v~ A

receptive corporeality. Therefore, the force of concentration is more than that of the
manodhdtu, and that is the reason why it is nominated as the viriridnadhdtu. 1t is also named
visesanajatiti vinnanam = takes the object more forcefully than the manodhdtu. Because it is
supported by anantara force from the dvajjana (adverting mind), having different objects,
and has to support the sampaticchana having different object, it used to

be less forceful than the manoviiifiana supporting the viririana of similar objects. As
instructed in Vibhafiga Pali referred to as Anfiatara Abhinipatamatta it is just that falling
upon the respective object of the five-fold object.

[Anantara—Someone becomes successful at the expense of someone else. As this
statement goes, two cittas (consciousnesses) cannot come about simultaneously, but one after
another. (The earlier consciousnesses disappear after facilitating the appearance of the later).
The early cittas arose and, after facilitating the rising of the later, perish away. Before
dissolution of the former, the later citfas have no chance to arise. Remember that an old

101



102 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

president would relieve himself only after handing over his duties to the new one. The
support of the former citta for the appearance of the next one is called anantarapaccaya.]

THE MANOVINNADHATU

Literally mano (mind) refers to “knowledge”, and so also the manoviniiiana (mental
consciousness) to “special knowledge.” The combination of the two explicitly gives the
essence of a “wide knowledge, a very high knowledge and very high and wide knowledge.”
The way the realization is acquired by the very high and wide knowledge is
this. Unlike the cittas described above, it does not take the new object at very early state
(even though the capture has to be made in a way similar to manodvdravajjana), supported
by anantara force of the citta having similar object, supports the later citta of the same
material object by force of anantara support. Hence the capture on the object is very
effective. Therefore, it is a nominated, from manovinirianadhdtu point of view, as
mano with viriianam (see Compendium of Buddhist Philosophy, p.182).

THE 12 AYATANAS

Inner Six Ayatanas Outer Six Ayatanas
1. Cakkhdyatana (The Eye Base) 1. Rapdyatana (Visible Object Base)
2. Sotdyatana (Sense Field of the Ear) 2. Sadddyatana (Sound Base)
3. Ghanayatana (Nose Base) 3. Gandhdyatana (Smell/Scent Object
Base)
4. Jivhayatana (Sense of Tongue) 4. Rasayatana (Taste Object Base)
5. Kayayatana (Sense Field of the Body) 5. Pholabbayatana (Tangible Object Base)
6. Mandyatana (Mind Base Sense) 6. Dhammdyatana (Mental Object Base)

1. The eye clearness element = the visual sensitivity is called cakkhdyatana.

2. The ear clearness element = the sound sensitivity is called sotdyatana.

3. The nose clearness sensitivity = the nasal sensitivity is called ghdnayatana.

4. The tongue clearness sensitivity = the taste sensitivity is called jdyatana.

5. The tactile clearness sensitivity = the tangible sensitivity is called pholabbayatana.
6. The seven loki cognition elements are the mandyatana.

[Lokiya satta viniianadhatuyo “mandyatanan’ti.] (Visuddhi 2:224).

1. Riparammana (visible object) is the ripdyatana (visible object base).

2. Sadddarammana (sound object) is the sadddyatana (sound base).

3. Gandhdramman (scent object) is the gandhdyatana (smell/scent base).

4. Rasarammana (taste object) is the rasdyatana (taste base).

5. Pholabbarammana (tactile object) is the pholabbdyatana (tangible base)

6. The 52 cetasika (mental concomitants) and 16 sukhumariipa (subtle material forms)
are all dhammayatana (mental base).

NOMINATION AS AYATANA
Visesato pana dyatanato, dyanam tananato, dyatassa ca nayanato dyatanamti
Veditabbam (Visuddhi-2: 112).
It is so named
1. Because of the functions performed by each and every citta cetasika (mind and mental
concomitants) on their own.
2. Because of the capability of dya (lengthening) the stretched mind and mental
concomitants due to exerting effort by each and every one of them.
3. Because of bearing full suffering of the rounds of rebirth along the sansaric circus.
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4. Ayatana. Tt means dya (cause) according to the meaning of the terms. If there is no
eye sensitivity and visible object, there can be no cakkhudvarikavithicitta (mind door
thought process). If there are no cakkhudvarikavithicitta, each and every mind and
men-tal concomitant, appearing every cittakhana (thought moment) within, these
cannot per-form their respective functions. Thus, the cakkhupasada and
rupdarammana are the causes for cakkhudvdravithicitta and of carrying out the
respective functions by the cakkhudvarika nama dhammas (mental phenomena arising
through the eye door). This is the reason why the name cakkhdyatana — ripayatana
is given. Note that the same applies to the remaining dyatana pairs.

5. Only when there are cakkhudvdra (eye door) and ripdyamana (physical object), can
there be nama dhammas (mental factors). Without these there be no cakkhu-dvara
nama dhammas. Note that it is also true for sotadvira sadddarammana etc. Each
mind and mental concomitant appearing with reference to the corresponding dvdras
(doors) are stretched by the dyatanas. Like a photographic enlarger which enlarges
the small photographs, the dyatanas enlarge the mind and mental conco-mitants. If
any one (ayonisomarikdra = one having unwise attention) comes across a pleasant
sound and agreeable beauty, he would exaggerate on what he has just encountered.
But he comes across a disagreeable sound or a feature, he would exaggerate on what
he has seen with a wry face. He would be smiling within himself and reflecting in his
mind of minds. He would be reminiscing on it. This a kind of enlarging the mind
mental concomitant. In the life-continuum of a good man of a yonisomanasikdra (=
one having wise attention) the akusala dham-mas (unmeritorious deeds) do not get
enlarged on the basis of these dvard-rammanas. The mind and mental concomitants
associated with the insight know-ledge, such as aniccanupassandnana,
dukkhanupassandnana, anattaanupassand-riana etc., however become enlarged.
Such a kind of enlargement leads one to the nibbana, and is worth culturing.

6. In the infinite rounds of rebirth (sansdra), with no beginning, the long suffering of
sansaravatta (sansaric function) has not yet ceased with non-reappearing cessation,
the anupddanirodha. As long as they remain, these dyatanas would be bearing the
full-fledged suffering of the sansaric circus. And hence, they are
referred to as the dyatanas (Visuddhi. 2:112).

Mandyatana — Dhammadyatana
Mind based sense — Mental object base

Dvarammana bhedena, bhavainitdayatanani ca, dvarammana taduppanna, pariydyena
dhatuyo (Abhidhammattasarigaha)

Attano sebhdavum dharetiti dhammo = because they their own specific characters, they
are named the dhamma. This being so, since all the paramattha dhammas bear their own
specific characters (= the characters), they should be taken as a single “dhammd-yatana.” A
question would then arise as to why it is expatiated as 12 dyatanas but treating each
separately. The answer follows.

This dyatana desana is exhorted to clearly differentiate the doors and object of the six
kinds of vifindnakadya (tactile cognition). Since there are six dvaras and six daram-
mana dyatanas, it was expounded as 12 dyatanas instead of a single dhammadyatana.

7. The door, at which all the vififidna (cognition) included in the cakkhuvinnidnavithi
(eye consciousness process), is just the cakkhdyatana, and the riiparammana (visible
object) is the only object domain.
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8. The door, at which all the virifidna (cognition) included in the sotavirifianavithi (ear
consciousness process), is just the sotdyatana, and sadddrammana (acoustic object) is
the only object domain.

9. The door, at which all the vififidna (cognition) included in the ghdanaviniidanavithi
(nose consciousness process), is just the gandhdarammana (olfactory object) is the
only object domain.

10. The door, at which all the viiidna (cognition) included in the jivhavinrndnavithi
(tongue consciousness process), is just the rasdrammana (taste object) is the only
object domain.

11. The door, at which all the vifiridna (cognition) included in the kdyavininianavithi (body
consciousness process), is just the phothabbarammana (tactile object) is the
only object domain.

Chatthasa pana bhavarnigamanasankhato mandyatanekadesova uppattidvdran
asadhdranarica dhammaratanam arammanti (Abhi. Ttha. 2: 43 - 44; Visuddhi 2: 113).

Bhavarigamanasarikhdtoti dvikkhattom calitvd pavattabhavarigagamansarikhato.
Calanavsena bhavangappavattiya sati eva dvajjanassadpi karanabhiitamti katva vuttam
“bhavanganasarikhdto. R. Uppattidvaran’ti. Asadhdrananti cakkhuviniiianddinam
asddharanam. Satipi asadhdaranabhave cakkhadinam dvarabhdavena gahitatta dhamma-
yatanena aggahanam datthabbam. Dvarammanabhdvehi va asadhdranam sandhdya
“asadharanan’’ti vuttham (Mahati. 2: 173).

12. The door is the plane where all the viniridnas (cognition), which are included in the
manovinidnavithi, arise and part of the dyatana referred to as bhavarigacitta
arising after being vibrated twice.

(This is a translation with reference to Mahatika. According to speeches made by
successive generations of teachers, the plane of formation of all the vifiidnas, included in the
manovinidnavithi, is just a part of the dyatana referred to as bhavarigacitta arising after
vibrating twice. According to the Subcommentary (Tika), the bhavarigaclana (vibration of
life-continuum), which arises after vibrating twice, is the manodvdra. Generations of
teachers have said that the vibrating bhavariga = vibration of life-continuum = arising
completely later = bhavarngupaccheda (cessation of life-continuum) The only difference is
the usage of bhavarigacalana and bhavarigupaccheda. In essence, however, note that the
main desand is the same. The vibrating bhavariga = bhavariga-calana by the power of which
the bhavaiiga distinctly arises, and dvajjana can only arise when bhavaiiga arises. Avajjana
will not arise when the bhavarngacalana does not arise. With bhavariga as the cause of
dvajjana in mind, the commentator has explained that bhavarnigacalana (= bhaviigupaccheda)
referred to as bhavarigamana, which is a part of dyatana, is the plane of dvara where all the
viiindna included in the manoviniianavithi are
formed.)

Ekadesayiipaca - Lokiyasattavinnanadhdatu manayatanam (Visuddhi 2: 224).

v~ A

of insight knowledge) are mandyatana. Note that bhavariga citta, which is a part of
mandyatana, is taken by way of ekadesaynpacdya as mandyatana, and again this
bhavarigamandyatana as the manodvara the support of all manoviniiana.

Dhammdyatana — Tasampayuttd phassddayo sesaripariica “dhammadyatanan’ti (Visud-
dhi 2: 224).
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e~ A~ A

concomitants occurring in each cittakhana and cakkhdyatana etc. of the above 10 ripa-
yatana, the remaining 16 sukhumariipas are the dhammdyatanas. These dhammadyatanas
are not associated either as dvdra or object with cakkhuviririana etc. of the paricaviniiidna.

Another way of taking Manodvara. “Ayam ndma mano manddvdram na hoti’ti (Abhi.
Tha. 1: 129).

According to this commentary, the early mana (= mind) is beneficial to the later mana
(mind). Therefore, all the early mana can be taken as the causative dvdra of the later ones.
With reference to this commentary all the citta called mandyatana are mano-dvdra. Taking
only the bhavariga as the manodvdra is routine way. Note that all the citta as manodvara is
by way of pariyaya. (A kind of pariyaya refers to the anantara, the
proximate cause).

Dhammdyatana also is a pariydya. Riipdyatana etc. are usually (customarily)
referred to as ridpdyatana. Dhammdyatana and dhammaramana, however, are slightly
different. As mentioned under Dhammdyatana (see earlier pages of this vol.), pasdada-ripa
(clear sensitivity), sukhumaripa (subtle forms), mind, mental concomitant, nibbana and
pannatti (concept) are included in the phenomena called dhammarammana. Exhorta- tion
has been made to selectively include the object of insight knowledge in the dhammd-yatana.
But nibbana and parifiatti cannot be included. The five clear sensitivity, which have been
specially designated as cakkhdyatana etc., cannot be included in the dhammd-yatana.
Because all the lokicittas have been given a special name mandyatana, they are not included
in the dhammdyatana. Therefore, it must be noted that designating dham-mdyatana as
dhammadrammana — the six dvdrayatana, the six drammandyatana — differentiating 12
dyatanas 1s because of a kind of pariydya (conditioned cause). (The dyatana desand was
expounded for ripasammiila and majjimarici individuals. See
section on Rupakammatthdna).

[Special Note. Among the 16 subtle forms named dhammdyata is also included the
very important hadayavatthuriipa (heart-based corporeality, which also is the dham-
mdyatana. This is a factor very important in concentrating on the 12 dyatana objects and
the 18 element objects. ]

Again, the six doors, the six objects and the six concepts, developed dependent upon
the six objects of concentration, together come to 18 in all — the six each of the doors, the
objects and the concepts. It should be noted that, as described in
dhammayatana, the dhammadhatu is called dhammarammana.

CULTURING RUPA — NAMA BY WAY OF 18 ELEMENTS

In section on Ripakammatthana, the cakkhudvdra = 54 kinds of visual sense (the
eye), the true riipas have been described in tables. Among these 54

(A) 1. Clear sensitivity is the visual element, but the remaining 53 are not.
5. Riparammana (visible object base) is the riipa element.
6. Depending on the cakkhudhatu, and taking the ripadhdtu as the object, there
arises the mind which is the cakkhuvinanadhatu.
(B) 1. Sotapasada (clear sensitivity of ear) is the sotadhdtu (sound element), but the
remaining 53 are not.
2. Sadddrammana is the saddadhatu
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3. The citta (mind) which arises depending on and taking saddahatu as the object, is the
sotavinnanadhdtu.
(C) 1. Ghanapasada (nose clear sensitivity) is the ganadhatu (the scent element), but the
remaining 53 are not.
2. Ganddarammana is the gandadhdtu.
3.  The citta (mind) which arises depending on ghanadhdtu and taking the
ganddrammana as the object, is the ghdanavinindnadhdtu.
(D) 1. Jivhapasdda (tongue clear sensitivity) is the jivadhdtu (the scent element), but the
remaining 53 are not.
2. Rasdrammana (taste object) is the rasadhdatu.
3. The citta (mind) which arises depending on jivhddhdtu and taking jivharammana as
(E) 1. Kayapasada (clear sensitivity of body) is the kdyadhdtu (the body element), but the
remaining 53 are not.
2. Pholabbarammana (tactile object) is the pholabbadhdtu (tangible element).
3. The citta (mind) which arises depending on kdayadhdtu and taking pholabba as the
object, is the kdyavinindnadhdtu.
(F) 1. Paricadvdvajjana - sampatichannadve is the manodhatu.
2. The 52 cetasika (mental concomitants) and 16 sukhumaripa (subtle material forms)
are the dhammadhdtu.
3. The citta (mind) which arises depending manodhatu and taking dhammadhdtu as
the object, is the manovinidanadhdtu.

[Note. As a good man the manovinnidnadhatu, which can acquired at a tihita (3-rooted
condition) worldling stage, in your life-continuum are of the following kinds:

1. Akusalacitta (karmically unwholesome consciousness) 12

2. Santiranacitta (investigating consciousness) 3

3. Manodvaravajjana (advertence) 1

4. Mahdkusalacitta (great, wholesome consciousness) 8

5. Mahavipakacitta (result of great deed) 8

6. Ripavacarajana (kusala) (fine material sphere consciousness) 4 (catukka method)
They all come to a total of 36 kinds.

If raised to ripdvacara (world of forms) by way of paricaka (five-fold), there will be
37 kinds of vifinidnadhatu (consciousness element). If all the eight samdpatti (sus-
tained deep mental absorption) have been acquired, there will be 40 or 41 vinirianadhdtu. ]

In this way the various dhdtu (elements) are discerned to attain the visual
knowledge of their ultimate truth:

7. Cakkhudhatu, rupadhatu, cakkhuvinnidnadhatu ,
8. Sotadhatu, saddadhatu, sotavinnianadhatu,
9. Ghdnadhdz‘u gandhadhdtu ghdnaviﬁﬁdnadhdtu ,

e~ A~ A

11 Kayadhatu, pholabbadhatu, kayavmnanadhatu,
12. Manodhdtu, dhammadhdtu, manovinnidnadhdtu. (Note that it is not citation
kammatthana).

DISCERN THE RUPA - NAMA
When you are able to concentrate on and take up the rGpa and ndma by your

knowledge as
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3. Cakkhudhatu, rupadhatu, sotadhatu, saddadhdtu, ghanadhdtu, gandhadhatu,
Jjivhadhatu, the 16 sukhumaripa (a part of dhammadhatu), called the dhammadhdtu,
are the ripadhammas.

4. Cakkhuvinnianadhatu, sotavinnanadhatu -------------- manovinnanadhdtu, the (52)
mind and mental concomitants, called the dhammadhdtus, are the nama-
dhamma.

In this way take up and discern the ripa and nama dhammas (Visuddhi 2: 224).
DISCERNING RUPA - NAMA BY WAY OF 12 AYATANAS

. Cakkhupasdda is the cakhdyatana.
. Riparammana is the ripdyatana.

. Sotapasdda is the sotdyatana.
. Sadddrammana is the saddayatana.

w
S

Ghanapasdda 1s the ghanayatana.
. Gadhdyatana is the gandhdyatana.

ND—‘

. Jivhdrammmana is the jivhdyatana.
. Rasdrammana is the rasayatana.

. Kayapasada is the kaydyatana.
Pholabbayatana is the pholabbdyatana.

e~~~ A

D= D= o

the 52 mind and mental concomitants, the dhammadrammana called the 16 subtle
material forms are the dhammdyatana.

The cakkhayatana-riipayatana, the sotdyatana-sadddyatana, the ghdndyatana-
gandhdyatana, the jivhdyatana-rasdyatana, the kdydyatana-pholabbdyatana,  the
dhammadyatana, called the 16 subtle material forms, are all riipadhamma.

The mandyatana and dhammdyatan (called the 52 cetasika) are all namadham-
ma.

In this way concentrate on the riipa-nama and discern the riipa-nama
(Visuddhi 2: 224 - 225).

Here too it is important that the kammatthana is not a citation. One has to understand
that the instruction is made to concentrate on these dyatanas as object to attain the ultimate
truth via perfect knowledge (insight knowledge). The method is to combine the 18 dhatus
and the 12 dyatanas and to discern on the sum total of these. The discernment analytically of
these into finer details is given in Milapannasa Commentary as follows. They are the ways
of discerning the four dyatanas and the four dhatus that arise at every vithicittakhana (mental
process moment) along the course of cittaniydma (mental certainty).

A WAY OF DISCERNING DHATU — AYATANA

Tattha cakkhu cakkhdyatanam, rupam ripdyatanam, dassanam mandyatana vedanddayo
sampayuttadhammad dhammayatanam. Evametesam catunnam dyatandnam samavdye
alokanavilokanam pannayati. Tattha ko eko dloketi, ko viloketi. Tatha cakkhu cakkhu-dhdtu,
ripam ripadhdtu, dassanam cakkhuviniianadhdtu, tamsampayuttda vedanddayo
dhammadhatu. Evametasam cakkhunnam dhatunam samavdye alokanavikkanam
pannayati. Tatthako eko dloketi, ko viloketi (Ma-Ttha. 1: 268).
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If the following four dyatanas happen to come together there occurs the state of
looking straight and looking askance.

5. Eye clear element is the eye base

Visible object is the visible object base

Visualizing visual concept is the mind base

The associated mind and mental concomitant sampayutta dhamma groups, such as
phassa-vedand-sanna-cetana-ekaggata-jivita-manasikdara, are the dhammd-yatana
(mental object base).

o=

Now who would see this way? Which living being would look straight forward or askance?
(It means there is neither straight forward looking nor looking askance ones).
A similarly situation holds true for the following.

5. Cakkhupasdda (the eye sensitivity) is the cakkhudhdtu (the element of vision)

6. Riparammana (the visible object base) is the ripadhatu (the mental element).

7. Realizing cakkhuvininidna (the eye consciousness) is the cakkhuvininidnadhatu (the eye
consciousness element).

8. The associated mental concomitants, such as phassa etc., the phassasampayutta-
dhamma (associated tangible factors) are dhammadhatu (mind element).

(Ma.Ttha.1:261).

The opening of these documentaries explained in such a way that the manifestations

become vividly materialized using the upalakkhand and nidassana methods.

Now you good man, discern the ndmakammatthana tables again. Pay attention to
them as the object of concentration. Pay attention on the corporeality and mentality once
again. In the above commentary it is explained that the four dyatanas and the four dhdatus are
realized as the riparammana at the instance of the cittaviiridna (mental consciousness)
cittakkhana (thought moment).

The mental consciousness cannot arise without paricadvaravajjana (apprehension
through the five sense doors) arising before it. If it is the cakkhuvinifiana (eye consciousness),
a series of thought processes do not halt during the interval of cakkhuviniridna, or of
sampaticchana, nor santirana. It will continue at least up to vuttho (determining
consciousness). Even then, the drammana has to be weak parittarammana for it to halt the
mental processes and come to a bhavarniga (rapt.). If the drammana (the object) is the
mahantardaramma, it is usual to continue up to the attainment of jo (impulsion), if atiram
mana up to tadarammana (registering).

Therefore at a consciousness moment of cakkhuviniiiana, the four dyatanas and the
four dhdtus are formed, so also at the pasicadvdravajjana, sampticchana, santirana, uttho,
tadarammana etc., there are four dyatanas and four dhdtus respectively. A few examples
will be cited here. At each thought moment, there will be four dyatanas and
four dhatus respectively, where —

5. Supporting heart-based corporeality is the dhammdyatana (mental object).

6. Riparammana (visible object) is the ripdyatana (visible object base).

7. Pancadvaravajjana citta (conscious mind through the five sense doors) is the
mandyatana (mind-based sense).

8. The associated mental concomitant sampayutta (association) groups are dhamma-
yatana (mental base).

9]

The supporting heart-based corporeality is the dhammadhatu.
The visible object is the dhammadhdtu.
7. The panicadvardvajjana citta is the manodhdma.

a
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8. The associated mental concomitant sampayutta groups are dhammadhatu.

However, the heart-based corporeality and associated mental concomitant dhamma
groups are both the dhammadhatu. 1f such similar dhammas are combined, there will be
three dyatanas and three dhdtus. Note that this hold true for the remaining thought processes
(vithicitta). Whether small or large in numbers, all the associated mental
concomitant sampayutta dhammas are the dhammayatana and dhammadhdtu only.

There still remain some distinct cases. For example, though sampaticchana is named
mandyatana (the mental object base), but as an element it is manodhadtu (the mental element).
It is not nominated as manovinnianadhdtu. Note that the remaining thought processes are
manodyatana as well as manoviniiidnadhdtu. For those still with immature knowledge the
Jjocittakhana (moment of consciousness impulsion) , which includes ndmadhamma, is given
as an illustration.

In each and every jocittakhana (character of consciousness impulsion), under-
stand the four dyatana

5. The supporting heart-base corporeality is the dhammayatana (= dhammadhatu).

6. The riapdrammana is the ripdyatana.

7. The kusalajovififidna (meritorious consciousness impulsion) is the mandyatana (=
manovinnanadhdtu).

8. The associated mental concomitant, the (33) association dhamma groups are the
dhammdyatana (= dhammadhatu).

In other words, if the heart-base corporeality and mental concomitant dhamma are
combined as they have similar atatana, there will be three dyatanas and three dhdtus. In this
way concentrate on the four dyatanas and the four dhdtus at every thought process moment.
Discern on all the good and bad groups in accordance with process series. Contemplate
covering all the six lines. Concentrate on row after row given in the Namakammattha tables.
When one is able to also discern patisandhe-bhavarnga-cuti,
continue in a similar way as above.

If one wants to discern another way, after successfully concentrating on the four
ayatans and the four dhatus at every thought moment as mentioned above, one may culture
the whole row through and through. Lest use see the first row (good group table) of line
showing the ripdrammana of the good group table. Here, there are paricadvaravajjana,
cakkhuviniiana, sampticchana, santirana, vuttho, seven impulsions, two taddrammana
manodvdrdvajjana, seven impulsions, two taddarammana
respectively. The at every thought process moment, discern as given below.

5. The supporting heart base corporeality as object concentrate as dhammdyatana,
cakkhdyatana, dhammdyatana, dhammdyatana .....

6. Taking riiparammana as object concentrate as ripdyatana, ripdyatana, .....

7. Taking each consciousne mind as object collect as mandyatana, mandyatana.

8. Taking the associated mental concomitant sampayutta dhamma groups as object,
concentrate as dhammadyatana, dhammdyatana.

In this way collect each row four times.

In supporting corporeality, all the cakkhuvininidna dhamma groups are upon cak-
khuvutthuripa (visual corporeality). All the remaining thought processes arise dependent
upon the heart base corporeality called the dhammdyatana and dhamma-dhatu. So note
that in the supporting corporeality, the dhammdyatanas are for the remaining thought
processes, and the cakkdyatana is for the cakkhuvinnidna. In con-
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tinuation, a hint on collection by the 18 dhdrtu way will be described.

5. Taking the supporting corporeality as the only object discern as dhammadhdtu,
dhammadhatu, dhammadhatu, dhammadhatu ....
6. The drdmmanaripa only is taken as the object and discern as ripadhdtu, ripa-dhdaru

7. Taking each conscious mind as the object discern as manodhatu, cakkhuviniiidna-
dhdtu, manodhatu, manovinrianadhdtu.

8. The associated mental concomitant sampayutta dhamma groups are taken as the
object and discerned as dhammadhatu, dhammadhdtu .....

The above 1 - 4 belong to the eye door thought process and mind door thought
process.

The paricadvardvajjana and samptaticchana are the manodhdtu, cakkhuviniiidna is
the cakkhuviniidna dhatu, and the remaining thought processes are the cakkhuvininiana dhdtu.
In contemplating on the cetasika, each is taken with reference to its associated cetasika
arising at each thought moment, and collectively taken as the dhammdyatana or
the dhammadhdtu.

Collect all the bad and good groups in each row in the line showing ripdrammana. Discern
in the saddarammana, etc. in a similar way. In this method the discernment on
both dyatana and dhdtu phenomena are the same.

Reside singly in arannia (in the forest), rukkhamiila (under a tree), sunndgara (in a
quiet place) happily, as the Lord has instructed. With the mind set at the nibbana with
appamddadhamma (mindfulness) called the vigilance on the object ripandmadhamma
sankhdra, a vigorous concentration is to be made with unyielding zest and zeal.

Now collection of the five-fold corporeality will be described. To begin with,
khandha (corporeality) and updddanakkhandha (the five clinging aggregate) will be presented.
EXTRACTS FROM KHANDHA-SUTTANA

Parica bhikkhave khandhe dassandni paricuppddanakkhandhe ca, tam sundthe ca
bhikkhave paricakkhandhd?

6. Yam kirici bhikkhave ripam atitdgatapaccuppannam va ijjhattam va bhahiddhd va

oldrika va sukhumm va hinam va panidam va yam diire va santiike va ayam vuccati

rupakkhandho

Yam kifici vedand - R.

Ya kirici sannd - R.

Ye keci sankhara - R.

0. Yam kifici vifnindnam atitanagata paccuppannam vd bhahiddha va olarika va
sukhumm vd hinam va panidam va yam dure va santiike va ayam vuccati
rupakkhandho. Ime vuccanti bhikkhave paricakkhandha.

= o

Katame ca bhikkhave paricuppandhanakkhandhd

6. Yam kirici vifiiidnam atitanagata paccuppannam va bhahiddha va olarika va
sukhumm vd hinam va panidam va yam diire va santiike vd, sasavum upddaniyam,
ayam vuccati ripupddanakkhandho.

Yam kitici vedanad - R.

Ya kifici sanina - R.

Ye keci sarikhara - R.

0. Yam kirici vinifianam atitanagata paccuppannam va bhahiddhd va olarika va

= X

110



Translated by - Dr. Khin Maung Aye (Ph.D, Messey)* 111

sukhumm vd hinam vd panidam vd yam diire va santiike vd, sasavum updadaniyam,  ayam
Bhikkhus .... I shall now admonish to you as regard five-fold corporeality and the
five-fold clinging aggregate. Now you all listen.

Bhikkhus .... What are the five-fold corporeality? Bhikkhus ....
There are such dhammas as

7. The ripa dhamma (corporeality phenomena) of the past, future and present, all those
that are internal and external, all those that are coarse and subtle, all those that are low
and lofty, all those that are far (from the consciousness of the meditator) and near
(close to the consciousness of the meditator). All these (11) categories of material
forms are the ripakkhandhd (the aggregate of the matter or of corporeality).

8. R. All the vedand dhamma (phenomena of suffering) are the vedanakkhandhd
(aggregate of sensation or feeling group).

9. R. All the sannda dhamma (phenomena of perception) are the sannakkhandhd (the
aggregate of mental formation or perception group).

10. R. all the cetasika sankhara dhamma (mental formation phenomena) are sankha-
ranakkhandha (aggregate of mental formation).

11. All the vifndna dhamma (consciousness factor) of the past, future and present, all
those that are internal and external, all those that are coarse and subtle, all those that
are low and lofty, all those that are far and near. All these (11) categories of
are the viniridna dhamma. are vinnanakkhandhd (the aggregate of consciousness).

Bhikkhus .... These are the five-fold khandhas
(Sam. 2: 39; Khandhdasuttana).

Bhikkhus .... What are the five-fold upddanakkhandha?
There are such dhammas as

12. 1. All the riipa phenomena of the past, future and the present, to which are attached
as “l, mine” by tahnd, ditthi and which are the object of the four dsava dhamma
(moral intoxicants), all those that are internal and external, all those that are coarse
and subtle, all those that are low and lofty, all those that are far (from consciousness)
and near (to consciousness). All these physical phenomena are
the ripupddanakkhandha (the aggregate as the object of grasping), existing as  (11)
categories, and attached as “I, mine” by means of tahnd, ditthi, the object of
the four immoral intoxicants.

6. R. All the vedand dhamma are the vedanupaddanakkhandha (clinging to the aggregate of
sensation).

7. R. All the sannid dhamma are the sannupadanakkhandhd (clinging to the aggregate of
perception).

8. R. All the cetasika sarnikhdra dhammas are the sankdarupaddnakkhandha (clinging to the
aggregate of formation).

9. R. All the vinifiana dhamma (concept phenomena) are the virinanupddanakkhandha
(clinging to the aggregate of sensation) (Sam.-2:39, Khandha-suttana)

KHANDHA AND UPADANAKKHANDHA
(THE AGGREGATES AND THE AGGREGATES AS OBJECT OF
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CLINGING)

Chatthe ripakkhandho kamdvacaro, cattaro khandha catubhiimakd. R. Idhapi riipak-
khandho kamdvacaro, avasesd tebhiimaka vipassandacaravasena vuttd. Evmettha riippam
rasatthena khandhesu pavittham, sasavrasatthena updadanakkhandhesu. Vedanadayo
sdsavapi atthi, andsavapi atthi. Te rasatthena sabbepi khandhesu pavitthd, tebhiimaka
panettha sasavatthena upadanakkhandhesu pavitthati (Sam.-Ttha.-2: 249).

3. In the five-fold khandhd, ripakkhandhd is the kdmdvacara (the realms of sensual
pleasures). The vedand-sannd-sankhdra-vinifiana, called the four-fold namakkhandha
(the mental aggregate) are the kdma-riupa-aripa-lokuttard (the sensual existence-deva
corporeal-formless existence), the dhammas of the four bhavana (planes) of
existence. The first Khandhddesand was expounded to show that, whether in the
mundane or supra-mundane, all the dhammas that can be taken collectively as
aggregates

4. In the updddanakkhandhd, expounded as the second desand, corporeal aggregate is the
kdamavacara dhamma. Vedand-sannd-sankdra-viniridna, the four ndmak-khandhad, are
those tebhiimaka dhammas formed in the three planes of existence as kdma-riipa-
artipa. The Buddha has to again expatiate the wupdddnakkhandha (the clinging
aggregate) as the object of vipassanaridana (insight knowledge)
referred to as the vipassanacdra (vipassana exercise).

For a meditator still at the three-root plane of mundane mind and mental concomitant,
called the lokuttarakhandhda are the dhamma he has not acquired yet. Therefore the
vipassandbhdvand kammatthana, taking the lokuttarakhandhaas the object, cannot be made
by analytical knowledge. But those who have acquired the lokuttara dhamma can. The
lokuttara mind and mental concomitant, however, the sarnkhata
(results produced by specific action) dhamma too. With reference to —

Tinimdni bhikhave sarikhatassa sanikhatalakkhandni. Katamd tini, uppddo pannadyatti,
vayopanayati, tthitassa annatthattam panndyati (Am. 1: 150).

the sankhata suttana desand, formation-static-dissolution = updda-tthi-bhariga, there are
definitely three sanikhata (results produced by specific action) characters. Because of these
three, they are also the sanikhata dhammas. They are the dhammas dependent upon the
phenomena of anicca, dukkha and anatta of the sarikhata dhamma — arising only when
supported by the forceful object of wupanissaya property of insight knowledge called
dhammaditthi. Also when supported by the force of drammana paccaya (the object
condition) of asarikhata dhdtu (the unconditioned and absolute element) only can these
dhammas arise. They are the sanikhdra dhammas too. Therefore, it is true that they are

the anicca, dukkha and anatta dhammas.

Although these lokuttara citta-cetasika (the supra-mundane mind and mental
concomitants) are the sarnikata and sankhdra dhammas included in the anicca-dukkha-anatta
dhamma groups, the magga dhammas (the Path factors) are those that relieve one from the
suffering of the rounds of rebirth = the good niydnika (leading to salvation) dhammas. The
phala (Fruit) dhammas are also the good causes definitely leading to enjoyment of the
santisukha of the nibbdna = the great peacefulness. Therefore the discernment on these
lokuttard citta and cetasika by vipassand as anicca-dukkha-anatta are not meant to become
wearied of worldly life by nibbinda ridna (knowledge of tedium) But when the vipassana
exercise is made taking as object only on the loki citta-cetasika-ripa, recognized as the
causes for suffering of the sansdric circus, then the nature of citta-cetasika will vividly be
understood. Then the nibbinda 7idna, which become entirely tedious of the five-fold
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upddanakkhandha, referred to as the suffering of the sansdric circus, will arise. That is why
only the [loki khandhds (mundane aggrgate) taken as object in exercising
vipassandkammatthana. With a view to contemplate in this way,

the Buddha has to admonish updddanakkhandha desana solely of the loki khandhds.

Since the ripa dhamma means aggregate, it is also included in the khandhdas. It also
bears the meaning of aggregate as the object of dsava (canker, fetter) dhammas,
hence it is included in the updddanakkhandhas too.

The four-fold nama khandhds, such as vedana (feeling) etc., are the khandhas that are
the object of the dsava dhammas. There are those khandhas which are not the object of the
asava dhammas. The loki citta-cetasika included in this four-fold khandhds are
the object of dsava dhammas, but lokuttara citta-cetasika are not.

Included in the three planes of life, kama-ripa-aripa, are the loki citta-cetasika-
vedana-sannd-sankhdra-vinidna. These are included in updddanakkhandhd because it bears
the meaning of being the object of dsava dhammas.

The of the loki citta-cetasika-riipa included in the three planes of life —

The 28 species of ripa are rupupddanakkhandhda.
Vedandcetasika is the vedanupddanakkhandha.

Sannidcetasika is the sannupanakkhandha.

8. The remaining (50) cetasikas are all vedanupddhdnakkhandha.

Nowm

[N.B. To make it easier, the five-fold upadanakkhandha are sometimes expressed as the
rupakkhandhd, vedand-kkhandhd, sanna-kkhandha, sankhdrakkhandhd and vinindnak-
khandhd, or ripa-vedand-sannd, sankhdra-vininidna respectively. When you come acroos
such usage, note that they all refer to the upddanakkhandhds, the object of vipassana
meditation. In the vifisidnakkhandhd is mentioned lokicitta. These lokicittas, however, refer
only to those that can arise in one’s santdnas (life continuum). Note also that the cetasika
refers to those associated with the corresponding cittas.]
DISCERN NAMA-RUPA SEPARATELY

1Iti rupakkhandho ripam, cattaro arupno khandha namanti evameko
panicakkhandhavasena namaripam vavatthapeti (Visuddhi 2: 225).

Discern ripa and nama separately as “ripadhamma and namadhamma as follows

(98]

Ripakkhandha is the riupadhamma.
4. The four-fold nama khandha is the namadhamma

This is the way the riipa-nama are discerned by method of the five-fold khandhas.
This is the way all the ripadhammas and loki ndma khandhas are collectively concentrated
upon.
4. Aripasammiilhd = he who lacks clear consciousness on the ndmadhamma.
5. Sambkhittaruci = he who enjoys any thing concise.
6. Tikkhapannavd = intelligent and sharp-minded person

With reference to the above three kinds of person, the Buddha has to expound the
vipassana meditation by method of khandha desana.

Discerning collectively in this way can be accomplished only by sharp-minded
person. The following meditation method is given for slow-minded persons.
DISCERNING IN DETAIL — THE FIVE-FOLD KHANDHA METHOD
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e~ A~ A

vedand vedand-kkhandho, sanna sanna-kkhandho, phassadika sanikharakkhando.
Evametesam paiicannam khandhdanam sammavaye dlokanavilokanam
panndyati. Tattha ko eko aloketi, ko viloketi (Ma.-Ttha.-1: 267 - 268).

In the paricadvaravithi (the five-door consciousness process) at a thought moment of
consciousness by way of sight, the straight visualization and visualization at a glance vividly
appear when the five-fold corporeality are captured together as

6. The eye clear element and ripdrammana are the ripakkhanda (aggregate of matter),

7. The consciousness by way of sight, having visual capability, is the aggregate of
consciousness,

8. The vedana (suffering) associated with the aggregate of consciousness is the
aggregate of sensation or feeling group.,

9. The perception is the aggregate of perception,

10. The contact etc., of the five-fold mind and mental concomitant are the aggregate
of mental formation.

Now which individual would have straight visualization and which one has
glancing ability? (What it means is that there is neither any individual of straight visualization
nor glancing, it is only the phenomenon of the five-fold aggregate coming
together.)

As explained in many places above, the consciousness by way of sight cannot arise
without the paricadvaravajjana (apprehension through the five sense doors), nor
sampaticchana, santirana, vuttho, nor impulsion if it is mahantdrammana, nor the impulsion-
tadarammana (the then object) if it is atimahntdrammana. Because of this, the five-fold
aggregate as the object of concentration, at the thought moment of consciousness by way of
sight, has been indicated by the Commentator. Note that it is described as an instruction
made via upalakkhana (way of distinguishing) and nidassana (compartive way). Therefore,
the five-fold aggregate is taken as the object of meditation on consciousness by way of sight,
so also is it in the following.

7. The five-fold aggregate in paficadvardvajjana,
8. The five-fold aggregate in sampaticchana,

9. The five-fold aggregate in santirana,

10. The five-fold aggregate in vuttho,

11. The five-fold aggregate in javana (impulsion),
12. The five-fold aggregate in tadarammana,

Again in manodvdravithi (in manodvdravithis that follows)

4. The five-fold aggregate in manodvdrawajjana,
5. The five-fold aggregate in each javana,
6. The five-fold aggregate in each tadarammanas,

Note that it is the same in cases of sotadvaravithi etc.

A GOOD DISCIPLINE

In meditation on riipa-ndma by way of the five-fold khandhd, practice along the rows
have been found to have a clearer consciousness. Refer back to the good groups along the
riparammana rows in the table of Kammatthana. Take cakkhu-dvaravithi and
manodvdravithi (eye-door thought process and mind-door thought process), influenced by
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mahdkusala (great moral) impulsion, which occupy the first row of the table as an example.
The concentration is made described below.

6. The 54 species of corporeality as object together with ripdarammana of each and
every cittakhana (thought moment) in the cakkhudvaravithi and manodvdravithi are
understood by wisdom as ripa, ripa ........

7. Every vedand (suffering) associated with each cittakhana are taken as object and
understood by wisdom as vedand, vedana ....

8. Every sannd (perception) associated with each cittakhana are taken as object and
understood by wisdom as saftfid, safifid ....

9. All cetasikas (mental concomitants), other than vedanad-sannad, are taken together as
object and understood by wisdom as saiikhdra, saitkhdra ....

10. Every citta (consciousness) associated with each cittakhana are taken as object
and understood by wisdom as vififidna, vififidna ....

The good and bad groups in riparammana are meditated in similar ways. Note that the

same applies to those along the sadddarammana (sound base).
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WHAT TO CONCENTRATE UPON WHEN UNDERSTOOD

If you have successfully practiced up to stage mentioned above, you should be
able to answer the question. If not, the answer follows.

At every thought moment of manodvdravithi, that continue taking as object
cakkhudvaravithi riipparammana that appears while discerning on the ripdrammana, the
ultimate truth and dhdtu essence of the ripa-nama should be understood by wisdom as
follows.

4. Four each of dyatana according to dyatana desand ways.
5. Four each of dhdtu according to dhdtu desand ways.
6. Five each of khandha according to khandha desana ways.

Now this is the answer to the above query. This answer is just made refering to ndma-
rupapariccheda fiana (insight knowledge of mind and matter) = ditthivisuddhi (purification
of views).

Suppose you have come up to paccayapariggaha fiana (knowledge of discerning the
cause and result), you must discern the cause and result at every thought moment. (This will
be appreciated well in section on Paticcasamppada).

A meditator ultimate reality of every individual of the ultimate element of the five-
fold aggregate, by way of lakkhana-rasa-paccupatthana-padatthana, at individual thought
moment of the cakkhudvaravithi and manodvdravithi , when he has come up to
Lakkhanadicatukka. (This will be clear in section on Lakkhanadicatukka).

Again, if the meditator has attained the stage of viappsand he will have to concentrate
on the three general characters, anicca-dukkha-anatta, of the khandha, dyatana and dhatu,
which are present at every thought moment of the cakkhudvaravithi and manodvaravithi.
(This will be clear in section on Vipassand). It is the same in the case of concentration on
sound.

All these are instructions of the Pali-Atthakatha-Tika indicating how, when and what
to discern regarding the paramatta elements while at seeing and hearing stages.

For the meditators who are searching for the true dhammas of the Buddha the
Sabbaifiuta Sammasambuddha, those who are willing to penetratively understand, even in
this existence, asankhatadhatu, the element of peacefulness leading to the Path and the Fruit,
those who are eager to be delivered from the apdya (miserable existences), those who are
willing to be relieved entirely of the miserable ageing, death and decay, these are
the instructions to take to heart, follow carefully and obediently.

HE WHO DEFIES ABHIDHAMMA

Abhidhammam patibahunto imassamin jinacakke pahdram deti, sabbannutaniianam
patibahati, satthu vesdrijjaiidnam patinivatteti, sotumdakam parisam visamvadeti, ariya-
magge dvaranam bandhati. Attharasasu bhedakaravatthusu ekassamin sandissati,
ukkhepaniyakammakijjaniyakammaraho hoti. Tam tam lammam katvd uyojetabbo “gaccha
vighdasddo hutvd jivissati”ti (Abhi.-Ttha.-1: 30).

The above descriptions in the Atthakatha are a warning to those who deny that the
Abhidhamma is not admonished by the Buddha, and to those who are under the impression
that the vipassana exercise need not be made on the ultimate truth of ripa and nama, called
the khandhad, ayatana and dhdtu, as instructed in the Abhidhamma. What it
really means is as follows.

One who rejects the fact that Abhidhamma is Buddha’s expatiation and hinders it, and
that the ripa and ndama, called the truth of khandha, dyatana, and dhdtu, that have been
expounded in the Abhidhamma should not and need not be meditated, is in fact hindering and
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deviating from the Buddha’s noble sdsand. He is preventing the Buddha’s sabbarifinuta fidna
knowledge of Omniscience. He lets down the Buddha’s brave vesdrajja ridna (the brave
knowledge of perfect self-confidence). He misleads those who are willing to listen to and
practice the Abhidhamma dhamma (= riipa-nama in Abhi-dhamma are not concerned with
savakas but are for Sabbanfi Sammasambuddha and the Arahants—those who are willing to
listen to the Abhidhamma are misled in this way to an erroneous concept). It is the same as
blocking the Path leading attain nobleness; it is one of distinct the factors that causes that
brought about dissention among the Sangha

called bhedakara (causing disunion in the Sangha).

That Mahathera should neglected from daily affairs by the Sangha and to relieve him
from the Buddhist order = an act of upakkhepaniyakam. He should be censured by Sangha
by way of tajjniyakam. [What it means is: the argument that Buddhabhasita (Buddha’s
utterances) Abhidhamma is not the Buddhabhasita is referred to as vivada (contention). “The
Buddha Abhidhamma would not bestow any benefit on human beings, the sdvakas cannot
meditate on the ultimate truth of the ripa and ndma, how could any one concen-trate on these
hundreds of millions of ndma dhammas which would have arisen and perished away within a
blinking moment.” The demerit of the Abhidhamma are again indicated in this way. Now the
argument on the Abhidhamma from negative side means committing  dhamma
avannabhdsana (speaking bad of
dhamma). The ukkhepaniyakam as well as tajjaniya action should be taken on him.].

By taking these actions he should be sent off ordering him “Eater of others’
remainder—Make your living as a pauper.” (4bhi.-Tha.-1: 30).

Gentlemen, if you are willing to attain nibbana, be careful not criticize the
Abhidhamma without reason and be obedient to the warnings contained in the above
Atthakatha.
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THE FOUR-FOLD VESARAJJA NANA

Bhikkhiis .... The Buddha’s brave knowledge called vesdrajja riana are of four-fold.
The Lord fully endowed with these vesdrajja fianas has declared himself to be the highest
and possessed of sabbafifiuta fana. He possesses self-confidence in preaching of the way
leading to salvation to the people. He sets into Motion the Wheel of Truth.
These four are as follows.

5. The Buddha who declares himself to have penetratively realized, without any one’s
help, by sayambhii fiana (self-dependent knowledge) and to be the Sammasambuddha
(the perfectly enlightened one), said “I have acquired peace and tranquility, freedom
and bravery, because no one, be a sdmana, a byamana, a devd, a mdra, in this world
can argue as there still are dhammas that I have not realized.”

6. To the Buddha, who has declared himself to be a khindsava (one whose mind is free
from the mental obsessions), in whom all the dsava dhammas have been extinguished
= an Arahant, it has been asserted as “such and such dsava still remained to be
extinguished.” I have not come across any nimitta (sign), in either samana, or
byamana, or deva, or mdra or any one in this world, who could have the right reason
to indicate so. For this reason I have attained the peace and tranquility, freedom and
bravery.

7. “The assertion that the dhammas that 1 have admonished are impediment to jdna-
magga-phala is, in fact, not so to those who practice these dhammas.” 1 have not
encountered any nimitta in either the samana, or byamana, or deva, or mara or any
one in this world, who could have the right reason to indicate so. For this reason I
have come to acquire the peace and tranquility, freedom and bravery.

8. “The indications that the dhammas that 1 have given for purpose of cessation of the
suffering from the rounds of rebirth, in fact, cannot afford deliverance to any one
practicing on these dhammas.” 1 have not encountered any nimitta in either the
samana, or byamana, or deva, or mdra or any one in this world, who could have the
right reason to indicate so. For this reason I have come to acquire the
peace and tranquility, freedom and bravery.

Bikkhus ---- These are the 4-fold vesdrajja nanas causing bravery. The Buddha,
endowed with these vesdrajja nanas and admitting to possess sabbanifiuta fidna, delivered
the dhammas bravely and set the wheel of dhamma into motion (4m.-1: 315.
Vesarajja-Suttana).

Of these four-fold vesdrajja fiana, pay a careful attention to the fourth vesarajja ridna.
As has been repeatedly explained previously—in Saldyatanavagga Samyutta Pali
Aparijanana-Suttana that if the ripa and ndma dhamma not completely understood
analytically by means of the 3-fold parifina pafifia to attain the magga and phala, there is
no way of liberating from the suffering of sanséric circus (Sam.-2: 249 —250).

The eight noble dhammas, called pubbbhaga satipatthana magga preceding the ariya
magga (the Noble Path) have to be meditated, by the three-fold pariniiia panna to
analytically realize the riipa and nama so as to attain magga and phala. The 8-fold magga,
the noble practice, are the niyyanika dhammas (sanctifying factors) leading to salvation. In
other words, if these 8-fold magga dhammas are practiced step by step, the ripa and nama
are analytically realized by the 3-fold pariniia paniia to have attained the magga and phala.
Such a realization itself is the niyydnika dhamma delivering one from
the suffering of sansaric circus (the rounds of rebirth).
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Suppose you are under the impression that “the ripa and ndma given in the Abhi-
dhamma are not to be concentrated, but such and such phenomena, other than riipa and nama,
are to be concentrated in such and such a way.” With reference to such a person
the Atthasalini Atthakatha Sayadaw given an explanation.

“An individual who hinders the Abhidhamma is infact defying the noble dhamma
called Buddha sasand. He is reproving the sabbariiuta fidna of the Buddha. He is letting
down the Buddha’s very brave vesdrajja nana. He is misleading those gentle persons who
are willing to listen to and to practice the good dhamma.” (Abhi.-Ttha.-1: 30).
Even a learned can err sometime.

THE ITTHARAMMANA-ANITTHARAMMANA CONCEPT
2. Samdsana Vada (Theory of Similar Concept)

To begin with, similar statements made by honorable teachers, called the Samdsana
vdda, 1s be presented.

The drammana (the object) that is unpleasant and should not be sought (ripa-vedand-
sannd-sankhara) is the anittharammana. Whoever seeks that arammana, in fact, it is the
arammana that should not be concentrated upon. It is the kind of arammana that is not
acceptable, unglamorous, not to be taken to heart, that is not conducive to kusala citta
(meritorious mind).

In fact, it is completeness = far from pleasantness and hence an unpleasant dram-
mana that should not be accepted nor sought after. [The Sampatti here refers to sampatti
bhava (blissful life) of sentient beings and devas. ]

In fact, the anittharammana (physically), among the kamma-produced corpo-reality,
are the results of karmically unwholesome deeds. (These are the vipdka ndama
groups that have arisen from the akusala kamma of nama dhamma).

Because it not the cause for the sukhavedand, this drammana should not be
acceptable. Because it is not the true cause for the sukhavedanad in the kind of citta that is
not conducive to mental faculty.

In this mind-produced corporeality, the five-fold drammana karmaguna (5-fold
craving) produced by akusala kamma are all anitthdrammana. There is not such a thing as
anittharammana in kamma-produced corporeality arising from kusala kamma. All the
kamma-produced corporeality following the kusala kamma are the itthdarammana (Abhi.-
Ttha.-2: 8-9).

The arising of the kamma-produced ittha-anittha is related to the sentient being
bringing about that kamma-produced corporeality. If a living being has cultivated akusala
kamma, then it will encounter an anittarammana kamma-produced corporeality. If it is the
kusala kamma that is cultivated, an itthdrammana kamma-produced corporeality will be the
result in due course. Tasmd kammajanam itthanitthatd kamma-kdrakasatthassa vasena
yojandraha siya. (Mulati.-2: 8).

A CUP OF PRICELESS MEDICINE

The explanations given by this Atthakatha-tika are a priceless medicine for a gentle
man. The encounter of various unpleasant anitthdrammana is the result of the cultivation of
akusala kamma in the past. One should not grumble by various sorts reasons as “It is because
of something that it has occurred. If so, then you are committing
a great blunder referred to as ayoniso manasikara (a purposeless attention).

When the kusala kamma is still in force, then that kamma will always be creating
encounters with discontent drammana and the discontent sentient beings. Whenever the

119



120 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

anitthArammana are encountered, and if they can be taken heart as “well, every body is the
nmaker of his own future,” then in your santdna (life-continuum) yonisomanasikara ( a wise
attention), the true basic causes of kusala, has made its appearance. If the three characters of
anittharammana are concentrated by vipassana until their ultimate truth is acquired, then it is
a kind of yonisomanasikara which has attained the peak of vipassand

fidana (insight knowledge).

AN EXPLANATION BY MULATIKA

The above atthakatha has explained—kusalakammajam anittham ndma natthi = as
a rule, kamma-produced corporeality resulting from kusala kamma never is an anittha-
rammana. The explanation does not include Akusalakammajam nittham niama natthi =
as a rule, kamma-produced corporeality resulting from akusala kamma never is an ittha-
rammana. Because of this situation, if akusala kamma-produced riipa happens to be
pleasant (even though it is an anitthdarammana for you who have cultivated akuso kamma
beforehand), it may be ittharammana for other sentient beings. Again other teachers are of
the opinion that all the kuso kamma-produced corporealities are ittharammana for both
self and others.

As a continuation further explanations will be given. Some sentient beings do not
appreciate nor like the human features and his appearance. Because of this dislike they
would run away from his presence. In the same way humans are frightened by the
appearance and features of the devds. Though the humans and sentient beings are scared
away, the cakkhuvininidna (visual perception) etc. of vipdkaviniridna (resultant perception)
takes that corporeality as object (physical object) that has arisen in the santdna of these
frightened beings, appear as just the kusalavipakavinifiana. Similarly, in living beings scared
of humans and humans scared of the devds, these features as arammana cannot be pleasant
because they lack the power resulting from good deed. This is the opinion of the some
kecisayas. (The idea of kecisaya’s is that all kusala kamma-produced corporealities are
ittharamman. Those who do not have adequate power in their santdna find these not
charming when they come across these itthdrammana. As the milatikdsayadaw disagrees
with these assertions, he has retorted as follows.)

The explanation of the Atthakathd sayd is that the absence of anittharammana in all
kusala  the  kamma-produced corporeality as well as the absence of the pleasant
ittharammana in all the akusalakamma-produced corporeality, is an apt explanation.

Indeed, the kamma-produced corporeality in the santdna of the sentient beings,
like elephant etc. during the start of life, are the result of akusala kamma performed during a
certain past existence. The encounter by humans of the akusala kamma-produced
corporeality of these beings, such as elephant etc., are the akusalavipdkacitta that appear due
to taking these as object in their santdna. (It means Paricaviniiiana-sam-
paticcha-nasantirana-taddrammana).

When such beings as elephant etc. has grown into adult after growing gradually,
called pavatti (formative stage), however, after period of rebirth stage, (to become a mangala
hsin (lucky elephant) the kuso kamma-produced corporeality have the chance to make its
appearance. (The elephant, before attaining an elephant’s life when akusala dhammas are
cultivated to attain such a life on one hand, while on the other hand kusala meritorious deeds,
such as ddna (alms-offering), were made so that both kusala and akusala are amix. If rebirth
resultant occurs because akusala has acquired more chance, the kusala kamma result can also
arise so that pavatti results may occur in continuation. By the power of kusala kamma, which
could produce pavatti results, kusala kamma- produced corporeality in the form of a white
elephant etc. may make its appearance.)
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By taking as object the kusala kamma-produced corporeality of sentient beings, such
elephant etc., called ittharammana, which have gradually grown at the time of pavatti period,
kusalavipakacitta can arise in humans. (Paricaviniiana-sampaticchana- santirana-
tadarammana-citta is meant here.)

The encounter by humans of itthdrammana is also related to their kusala kamma,
but not to that sentient beings such as elephant etc.

Although it is true that the kamma-produced corporeality of sentient beings such as
elephants etc. can be an object of the human kusalavipakaviniiidna, but in the santana of the
sentient beings can there be itthdrammana kamma-derived corporeality as well as the
anittharammana kamma-derived corporeality. It means that as there can be kusala kamma-
derived corporeality referred to as ittharammana, so can there be the akusala- kamma-
produced corporeality, called the inittharamma.  Therefore, the ittharammana and
anittharammana are mingled. In such a mingled state in the elephant etc., anittha-rammana
ripa called the akusala kamma-produced corporeality is only a minor case in the santdna of
it when maturity is attained at a time of pavatti period. The ittharammana, the kusala kamma-
derived corporeality (adequate enough to have attained the state of a mangald elephant) of the
previous and present, however, is an overlapping major case. Therefore, however mingled the
ittharammana of kusala kamma-produced and anittha-rammana of akusala kamma-produced
corporealities may be, the akusala kamma-produced anittharammana, as a minority, cannot
be the real cause for arising of the many akusalvipdkacitta in the santdna of humans.
Probably, it could be asserted this way. (In the santdna of elephant etc., during the time of
pavatti period, only the ittharamma, which are the majority, is taken as object. In the santdna
of humans, concentrating on the ittharammana, kusalavipdakacitta has the chance to arise.
For this reason, akusala kamma produced-corporeality-anitthdrammana cannot be the cause
for the appearance of the akusalavipakacitta in the humans. This is what the whole idea is
meant). (Milati-2: 8).
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THE OUTSTANDING FRATURES OF THE TWO VADAS

According to the kecivdda the splendid material forms, arising in the sentient beings
such elephants when they have gradually attained maturity, are only the anitthd-rammana
riupa akusala kamma-produced corporeality due to their cultivation in the past
of the akusalakamma.

According to Mulatikasayadaw, the patisandhe kammaja ripa (kamma-produced
rebirth phenomena) of the elephant etc. are only the akusala kamma-produced anitthda-
rammana riupa. It has been exsaptiated that the splendid ripas, which appear at pavatti
period when maturity is attained, are the kusokammajaripas = the ittharammana ripas,
which were cultivated in the past existence of these sentien beings. (That is to mean that the
ugly and inferior ripas are the akusalakammaja ripas. 1t is consistent with Afigutta-
ranikaya Dassakanippatti Janusoni-suttana. See Am. 3: 478 — 482).

So tattha labhi hotiti so tattha hatthiyoniyam nibbattopi marigalahatthitthanam patva
labhi hoti. (Am.- Tha. 3: 339).

In the santdna of elephant etc., during pavatti period, although the ittharammana riipa
= akusalakammaja ripa and anittharammana ripa = akusalakammaja ripa are intermingled,
the latter are infinitesimal, but kusalakammaja riippas are of considerable magnitude.
Therefore, the Milatikasayadaw is of the opinion that such an infinitesimal akusalakammaja
ripas cannot be the cause for the arising of akusalavipdakacitta in the santdna of sentient
beings like humans. The sayadaw once again expounded as given below.

Vipakam pana kattaco na sakka varicetunti vipakavasena itthanittharammanava-vatthanam
sutthu vuttam. Tasmd tam anugantvad sabbattha itthanitthatd yojetabba.
(Miilati- 2: 8).

Again in whichever drammana it may be, the vipdkviniiana cannot be deceived.
Because of this determination of ittharammana or anittharammana by virtue of
vipdkavinidna (Abhi.Ttha.- 2:10), as explained by Tipitakasilabhayathera, has been
mentioned in attaktha. Therefore, the determination ittha and anittha by power of that
vipdkavinniana only, the formation of ittha and anittha arammana should be associated
(Milagi.-2: 8).

Now this is the similarity of meaning by all the atthakatha sayddaws, the similar
attakathd = samanavada.

VITANTA VADI VADA
SOPHISTRY

An individual who would make fallacious speech that could disheartened the men

of wisdom is the vitandavadi (a sophist). He would speak oout as

Itthanittham nama pdtiyekkam pativibattam natthi, tesam tesam ricivasena kathitam
(Abhi.-Ttha.-2: 9).

There is no such a thing a the itthdrammana and anittharammana which can be analyzed
individually as a single item each. Determination of an drammana as either the
ittharammana or the anittharammana 1is related to individual living being’s like or dislike of
it (that drammana). To the Great King Kosala the Buddha himself has admonished as
follows.

“ The Great King .... Among the five-fold kdmaguna drammana, 1 have indicated that
only the drammana that is attractive and the heart’s liking is the extreme determinant and is
noble. The Great King .... Even that individual drammanas can be a heart stimula-ting for
some, but not for the others. The Great King .... A single kind of sounds, smells, tastes and
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touches can be the balm to the heart of some, but not to that of others.” This what the Lord

has expatiated in Sagatha-vaggakosala-samyutta Paficardja-suttana (Sam.-
1: 80).

With reference to the method as indicated above, a single ripdrammana, sadda-
rammana, ganfharammana, pholabbdarammana etc. may be pleasant and attractive
drammana for one, and cause the arising of clinging, attachment and /obha (greed) to that
arammana. To the other these drammanas could cause anger, a feeling of sorrow, and hate.
These arammanas themselves may be the attractive, pleasing and adorable ittharammans for
one. These may again be the disgusting, disagreeable and unadorable
anitthdrammanas for the other.

The same drammanas are taken by optimist as pleasing and adorable, on the other
hand, they displeasing unadorable for a pessimist. Therefore, there no such a thing
as ittarammana separate from anittharammana in its own entity.

In fact countrymen living in the extreme periphery paccantavdthi) of the
Majjhimadesa (the Middle Region) would find even the earthworms to be ittharammana,
attractive and adorable. For those living right inside the Majjhimadesa, however, would find
these earthworms to be anitthdrammana, irritable and rejectable. Again the paccan-tavdithi,
the countrymen, would find the meat of peacock to be irritable, inedible and unpleasant. This
is the the way of thinking of vitantavadi with regard to itthArammana
and anittharammana (Abhi.-Ttha.-2: 9).

THE REPLY
In response to the idea of vitantavadi, the atthakatha has retored as follow.
Ask the vitantavadi as

Do you mean there is no such a thing as ittharammana and anittharammana
in its entity to determine separately?

Suppose his answer was “dma natthi = well, no, there is not.” Ask him the same
question three times, and make him answer dma natthi three times admittedly. After-
wards give him a problem to see what his answer would be.

The question is “Is the Nibbdna atta or anatta”? The vitanta vadi might answer,
through knowledge of his own, indeed nibbana is the ittharammana.

He might remain silent, but in fact nibbana is the ittharammana.

Some people are sensitive and become angry when the merits of the nibbana are
mentioned, and would angrily answer as follow.

Well now you are talking about the merits and goodness of the nibbdna. 1 would like
to ask you if there were adequate and various kinds of eatables, flowers, perfume, essence,
cosmetics, clothings and place to sleep—the five-fold kdmaguna drammana in
the nibbana?

The answer to question put by the vitanda vadi would simply be “No.” If such an
answer is given by sakavadi, a person whose idea is with the framework of the sdsand, and in
continuation the vitanda vddi should be told: You would close your ears and say
“No. Alam tava nibbanena = your nibbana would be not advantageous.”
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The great noble nibbana dhamma is indeed an ittharammana. Even though it is so,
there are no five-fold kdmaguna drammanas to enjoy, for which the nibbdna when
viewed from the vitanda vadi’s standpoint comes to be known as anitthdarammana.

Anittharammana it may be for those who does not want, the great noble nibbdna
dhamma should not and must not be taken as anitthdrammana. A person who implied the
nibbana to be anittha is one who possesses viparitasanind (altered perception) = wrong
perception associated with the lobha (greed) associated with the enjoyment of the five-fold
kdmaguna arammanas. Because of this wrong perception, he has asserted the remark “Hold
it. There is no benefit derivable from your nibbana.”

Because of changes of perception = vippanldsa (transposition) alteration in the
perception, an drammana may be ittharammana for one who is in search of it. At the same
time that drammana may be disagreeable and unacceptable for another (Abhi.- Ttha.-2: 9 —
10).

Now these are the assertions in atthakatha made in response to that of the vitanda
vddi.

SANNAVIPALLASA
(THE CONCEPT TRANSPOSITION)

The perceptions associated with lobha clinging to the kdmaguna drammanas, which
are not the true ittha, and believe them to be the ittha, the nibbdna dhamma and other
arammanas which are wrongly taken to be the true anitth—the perceptions which here are
said to be viparitasaniiid = perceptions subject to changes. That viparitasanifid is again
explained as sanndvipalldsa. Because of the viparitasannd the nibbana, which lacks
kamaguna drammanas inform of food and enjoyable substances, he simply honestly said
“alam tava nibbanena = That is enough. There is no benfit in your nibbana.” The majority of
the present day persons wishing for “immediate attainment of nibbdna” are, infact, usually
have one thing in mind and another in the mind. They want to acquire the nibbana in no
time. They, however, do not practice in the right way to attain the nibbana following the
right path. Having a heart of acquiring nibbana, though they cannot practice presently,
should be said to have a great merit.
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THE THREE-FOLD VIPALLASA

Vipallasati anicca-dukkha-anatta-asubhesuyeva vatthiisu iccam sukhan atta subha ti
evum pavatto sanndvipalldso cittavipallaso ditthivipallaso ime tayo (Visuddhi-2: 324).

In the five-fold updadanakkhandhd riipa-ndma dhammas, which are the true anicca,
dukkha, anatta and asubha, in other words in the dukkha-sacca and samudaya-sacca
dhammas, there are three-fold vippllasas:

4. Wrong perception as (a) Nicca, (b) Sukha, (c) Atta, (d) Subha = Sanndavipallasa
5. Wrong notion as (a) Nicca, (b) Sukha, (c) Atta, (d) Subha = Cittavipalldsa
6. Wrong view as (a) Nicca, (b) Sukha, (¢) Atta, (d) Subha = Ditthivipalldsa.

In this way there are three-fold vippllasas as Sannidvipallasa, Cittavipalldsa, and
Ditthivipalldsa. There are four categories in each making it 12-fold of vipplldsa dham-
mas (Visuddhi-2: 324).

Perceptions subject to change = viparitasanrid arise because the vippaldsa dhammas
distinctly do exist from which no deliverance has been attained. Based on the viparita sarnina,
the living beings wrongly perceived ittha as anittha and vice versa. They are having wrong
notions and wrong perceptions and these are, indeed, the ayoniso manasikdra (the unwise
attensions). There is every possibility that akusala dhammas
could arise based on these ayoniso maniasikara.

DETERMINATION OF ITTHARAMMANA AND ANITTHARAMMANA
ACCORDING
INDIVIDUALS OF MEDIOCRE LIVING BEINGS

Itthanittharammanam pana patiyakkam vibhattam atthiti. Kassa vasena vibhattanti?
Majjhimakasattassa (Abhi.- Ttha.-2: 10).

Determination of iftharammana and inittharmmana is given in the Atthakathd. 1t is
not ture that there never exist ifthdarammana and anittharammana as asserted by the
vitandavadi.  Then how is it determined which are iftharamana and which are
anitthdrammana? The explanation in the Atthakatha is that it is made by virtue of wish a
Mediocre person.

Further explanation. Determination of an drammana as either iftha or aniftha should,
however, be made by virtue of the great president, the King Mahasudassanasak-kaya, King
Dhammasoka etc., who are of great power. Indeed, these powerful rulers, belonging to the
higher strata, are not contended with nor appreciate an drammana like ordinary foods, of
celestial origin, comparable to the five-fold drammana karmaguna, though the food is an
ittharamman. In their mind this drammana is taken to heart as not
appreciable nor stumlating to their heart.

For very poor, and of low strata, humans and sentient beings for whom getting a daily
meal is hard effort, even the meal made broken rice, foul rice and curry would be delicious
and will be ittha though it 1s indeed anittha.

In dertermining whether an drammana is ittha or anittha, it should be according to the
middle class humans’ (Pamokkha, Minister, rich man, merchant etc.) definition.

Therefore, good ripa-sadda-gandha-rasa-pholabba-dhamma for middle class
humans are all itthdrammanas. The hard-to-come-by physical appearance and the sound of
the Sammasambuddha etc. and those of man and woman are very pleasant and adorable ati-
ittharammanas.  The smell of faecal materials, rotten dead dog and man are of repulsive

125



126 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw)

kinds; disturbing sounds, unpleasant smell, disagreeable tastes and touches are
anittharammanas. This is how determination is made regarding the ittharammana and
anittharammana. This is the atthakathdvada; the samanavada. (Abhi.-Ttha.-2: 10).

In this vdda, note that the formation of ittha or anittha on an object among the upper.
Medium and lower strata humans does not occur during the vipdkaviniridna, but during by
Jjavanasena = the force of javanna (impulsion)

TIPITAKACULABHAYATTHERA VADA

Tipitakaculabhayatthero pandha — “ltthanittham nama vipakavasena paricchinnam, na
javanavasena. Javanam pana sanniavippalldsavasena itthassamim yeva rijjati, itthas-samim
veva dussati. Anifthassamim yeva rijjati, anifthassamim yeva dussati"ti. Vipakavaseneva
panetam ekantato paricchijjati. Na hi sakkd vipakacittam vanicetom. Sace drammanam
ittham hoti, kusalavipakam upajjati. Sace anittham, akusalavipakam
upajjati (Abhi-Ttha-2: 10).

The Venerable Tipitakaciilabhayatthera has indicated as follows.

The ittharammana and anittharammana are determined not by the force of javana
(impulsion) but by the force of vipdkaviririana (consciousness acquired through practice).
Because of wrong concept = the clinging, the attachment = may result in /lobha, and also
dosa, can be formed within a single iftharammana by force of vipalasa. Within a single
anittharammana can be formed the attachment = /obha, and also dosa. Therefore, the
ittharammana and anittharammana should not be determined on the basis of the force of
javana.

Therefore, the ittharammana and anittharammana should be determined only by
virtue of vipdkaviniiiana. In fact vipdkacitta never deceives. An drammana may be an
ittharammana—let the javana dominated by any one of kusla, akusala, somanassa, do-
manassa, upakkhd), then the vipakavinindanas are definitely kusalavipdka, paricavinndna,
sampaticchana, santirana of taddarammanas. An drammana may be an anittharam-mana—
(let the javana dominated by any one of kusla, akusala, somanassa, do-manassa, upakkha),
then the vipdkavinnianas are definitely akusalavipdka, paiicavinifiana, sampaticchana,
santirana of taddarammanas. For this reason, the determination of the
ittharammana and anittharammana should, in deed, be made by virtue of vipdkavinidna.
Kiccapi hi micchdditthika Buddham va samgham va mahdcetiyadini va ularani dram-mandni
disvd ekkhini pidahanti, domanassam dpajjanti, dhammasaddam sutva kanne thakanti,
cakkhuvinifianasotavinndnani pana nesam kusalaviakaneva honti (Abhi-Ttha-2: 10).
Micchaditthi (wrong viewers), those with conception outside the bounds of the sdsand,turn
their blind eyes when they encounter Sammasambuddha (the Enlightened One), or Ariya-
Sangha (the Noble Sanghd) or Maha-Cetiya (e.g. Shwedagon) etc. of noble drammanas; feel
unhappy at heart. They would close their ears when the Buddha's sermon is heard.
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