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PARAMATTHADIPANI

INTRODUCTION

L. Why is it called Abhidhamma ?

Abhidhamma is unique in Buddhism. It is one of Tipitaka Pili texts
which explains dhammas in detail and in analytical way. Regarding the
explanation of dhammas it details more than Suttanta. It is why the text is
called "Abhidhamma”.

2. Who is the author ?

The Buddha is the author of Abhidhamma. There was an argument
about the author. It was said that Abhidhamma is not the teaching of the
Buddha. Indeed, it is only later work.

Thera Buddhaghosa, a new commentator, advocates that Abhidhamma
is the Buddha's teaching. It is described in his commentary on Dhamma
sangani, Afthasalinl by name:

“His heart by that world-pitying love inspired,
When, alter the Twin Miracle, he dwelt.
At the high mansion of the Thirty-three,
Throned - like the sun on Mount Yugandhara-
On Pandukambala, his rocky seat,
Under the tree called Paricchattaka,
He by that noble insight gave discourse,
On the Abhidhamma to the spirit who came,
Led by his mother, from the myriad worlds,
And compassed him about on every side. "

( The Expositor, 2)

3. Who brought Abhidhamma to the human world ?

In Theravada Buddhist circle it is widely accepted that Abhidhamma
was taught 1o the gods. In the seventh year after enlightenment, the Buddha
went to the world of gods and taught Abhidhamma for three months.

During those days the Buddha gradually came down to this world for
the purpose of having meal every moming as human time. Uttarakuru, the
north continent, was a place where the Buddha went for alms food. After
lunch the Buddha took rest under a big tree on the bank of the lake, Anotatta.
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Ven. Sariputta, a chief disciple, approached and served the Buddha
with water. On the meeting of Ven. Sariputta the Buddha bricfed him what He
talked in the deity world. Ven, Sariputta has learnt and brought the
Abhidhamma to this human world. Then he taught his Bhikkhu pupils the
doctrine. In this way Abhidhamma was introduced into our world, However, it
should be noted that the Abhidhamma taught to the gods is in great detail and
the Abhidhamma retold by Ven, Sariputta is in concise form.

4. Seven Abhidhamma Texts

The Abhidhamma comprises seven texts, viz.,

(1)  Dhamma sangani, the Explanation of Dhammas,
(2)  Vibhanga, the Book of Analyse,

(3)  Dhatukathd, the Speech on Element,

(4)  Puggalapaniatti, the Designation of Individual,
(5)  Kathivatthu, the Point of Controversy,

(6) Yamaka, the Book of Pairs, and

(7)  Patthiina, the Book of Condition.

This is the list which is widely accepted in the Theraviada Buddhist
circle. There was an argument about the treatise, Kathdvatthu. Instead of
Kathdvatthu the Abhidhamma text was enumerated with "“Dhamma hadaya
vibhanga" by some, with "Maha dhitu kathd" by others.

Ven. Buddhaghosa advocated the list of Abhidhamma text only with
"Kathavatthu". However, kathdvatthu is a work of Thera Moggaliputta Tissa
who made his appearance 263 years afier the Buddha's parinibbana. Although
it was so, originally the Buddha himsclf gave "the outline of kathavatthu”.
Then it was detailed by Ven. Moggaliputta Tissa referring o one thousand
suttas - five hundred of own and five hundred of others. Therefore, as justified
by Ven. Buddhaghosa, kathdvaithu is a teaching of the Buddha in one mode.

5 Commentaries on Abhidhamma.

There are five topics that are expounded in the Abhidhamma Texts, wit,
Citta (consciousness), Cetasika (mental concomitants), Riipa (matter),
Nibbdna (a state of freedom from attachment) and Panfiatti (concept). Of
them the Paiifiatti alone is unreal while the other are real in ultimate sense.
They are all denoted by using the term, dhamma, which is in the sense of
"bearing its own nature”.

PARAMATTHADIPANI

The dhammas which are expounded in the Texts are profound. It is hard
to understand them without complete explanation. Theré were some
commentaries to explain the Abhidhamma. It was not known how many
commentaries are compiled. Maha afthakatha could be the first commentary.
It might be India origin and was brought to Lanka island by Ven. Mahinda
who introduced Buddhism into Sri Lanka. Maha atthakatha was written in
Sinhalese in order to avoid mixing the original meaning with the other sects'
views,

Then Ven. Buddhaghosa tried to wrile ncw commentaries on
Abhidhamma. It condensed Mahd ajthakd and is translated into Pdli. Ven.
Buddhaghosa's commentarics are classified into three :-

(1)  Atthasilin, the commentary on Dhammasangani,
(2)  Sammoharinodant, the commentary on Vibhanga and
(3)  Paiica-pakarana athakatha, the commentary on the other five texts.

When the new commentaries have appeared the old gradually
disappeared. The new commentary became popular and it needs to explain it.
Ven. Ananda wrole a sub-commentary on the new commentary. The Sub-
commentary is known Malatika. Ven. Ananda’s Abhidhammic views are so
high and comments are so elucidatory. He criticized some of views that is
expounded by Ven. Buddhaghosa.

Then Anutikd appeared to explain Malatika. It is a work of Ven.
Dhammapila who was also a commentator of Visuddhimagga Maha Tika. He
was an advocate the opinion of Ven. Buddhaghosa, which was rejected by
Ven. Ananda.

6. Abhidhamma Nourished in Sri Lanka

It is believed that Abhidhamma was introduced into Sri Lanka when
Ven. Mahinda. a leader of Asoka mission, arrived in the island. During the
earlier period the study of Abhidhamma could be through the Pili text and its
commentary, Mahd atthakatha.

Before or at the time of Ven. Buddhaghosa, there appeared celebrated
Abhidhammic scholars in Sri Lanka. Their names and views are tound here
and there in the commentaries of Ven. Buddhaghosa.

They are (1) Tipitaka Calandga.

(2) Moravipivisi Mahddata,
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(3) Tipitaka Mahdadhammarakkhita,
(4) Tipitaka Caldbhaya, and
(5) Abhidhammika Godatta.

They are belicved to be senior to Ven. Buddhaghosa, the new
commentator. Their Abhidhammic views are referred in his books and
considered notability.

Actually Abhidhamma is so profound that it is hard to understand.
Students need casy access to that subject. Therefore, the Abhidhammic
scholars in Sri Lanka tried to write  : concise books on Abhidhamma.

Ven. Buddhadatta, a contemporary of Ven. Buddhaghosa, wrotce the two
books, Abhidhammivatira (Approaching to Abhidhamma) and Rapariipa-
vibhiga ( the Analyse of Mind and Matter ).

In about ninth century A.D. There appeared an Abhidhammic scholar in
Sri Lanka. He is Ven. Anuruddha who came from southern India to Sri Lanka.
He wrote three books on Abhidhamma:-
(1)  Abhidhammattha Sangaha. Compendium ol Abhidhamma
(2)  Paramattha vinicchaya, the Clarification of Reality, and
(3)  Namariipa-pariccheda, the Analyse of Mind and Matter.

Through these books the study of Abhidhamma flourished and is kept
alive.

1. Abhidhamma fourished in Myanmar.

Perhaps Buddhism could be introduced into Myanmar earlicr than that
Asoka mission arrived in Suvanna bhiimi, a part of Myanmar. When
Buddhism was introduced. the Tipitaka Pali Texts could be brought.

During the reign of King Manuha, |1th century A.D., there were
Buddhist monks who were well versed in Tipitaka in Suvanna bhiimi. When
King Anawratha has made the whole Myanmar onc kingdom Buddhism
became developed more. The king brought Tipitaka books from
Suvannabhiimi as well as from Sri Lanka and established library to keep
them.

The study of Abhidhamma began becoming popular in Myanmar. At the
time of King Navapati Scethu, 1173 A.D., Ven. Saddhammajotipdla, well
known as Sappada (chappada), was back from Sri Lanka after having long-

iv
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termi study and wrote the two books on Abhidhamma, Sankhepa vannana
(Concise Explanation) and Nima ciradipaka ( the Exposition of mind
appearance ).

During the reign of King Kyaswa, 1234 A.D. the people of Bagan were
interested in Abhidhamma. The King and the other royal families eamestly
studied Abhidhamma. The king wrote a small book, Paramattha vindu ( A spot
of Reality ). Some of women in Bagan, it was said, ecven who had baby, learnt
a section of Palthina by heart. It was recorded that there was a minister who
was well versed in Tipitaka.

When the age of Pinya (1312 A.D.) came into being the study of
Abhidhamma continuously increased. At the time of King Thiha thura (1350-
1359 ) Ven. Ninakitti wrote the two books on Abhidhamma, wit. Afthasalini-
yojana and Sammohavinodani yojana. In "yojana" book it gives Pali to Pali
explanation.

When the age of Inwa (726) had dawned, the study ol Abhidhamma
flourished in Myanmar. There found the list of Abhidhamma texts to be
studied in Inwa. They run as lollows:

(1) The Seven Abhidhamma Piali texts.

(2) Commentarics on them.

(3) Milauka

(4) Anutika

(5)  Abhidhammattha Sangaha

(6)  Tiki onit | old |

(7)  Tikdon it | new|

(8)  Namartpa-pariccheda Tikid | new|

(9)  Paramattha-vinicchaya Tika [new|

(10)  Mohavicchedani

During the reign of King Thalun (1629-1648) the Patamapyan
examination began to be held. In this examination Abhidhamma was an
important syllabus. Therefore, the study of Abhidhamma was prevalent
among Buddhist monks. A large number of books on Abhidhamma cither in
Pili or in Burmese appeared in this period.

When Konbaung period (1753-1885) came into being the study of
Abhidhamma was kecping its popularity. In monastic examinations
Abhidhamma was compulsory subject. At present even lay people are
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interested in Abhidhamma. Abhidhamma examinations are yearly held for lay
people.

In Myanmar there are a large number of Abhidhamma texts that are
cdited and printed. The Abhidhamma treatises which are India original are
seven. The commentaries and sub-commentaries which were written in Sri
Lanka were twenty-six.

Relerring to those Piili and Commentaries Abhidhammic scholars in
Myanmar wrote numerous books dealt with Abhidhamma. Those which are
written in Pali are 43, in Pali and Burmese both are 112; which give general
information of Abhidhamma are 333, according to the list of "Abhidhamma
History" in Burmesc (printed in 1965), In Myanmar the study of Abhidhamma
is still kept alive.

8. The role of Abhidhammattha sangaha

In Myanmar Abhidhammattha sangaha is widely known as "Thingyo”
which is derived from the Pili word "sangaha”, or "thingaha" as Burmese
people pronounce.

In Monastic school in Myanmar the two books, "Thada™ and "Thingyo”
are very important subjects. They are compulsory in Pali examinations and
young novices are requested to learn them by heart. Here "thada” which is
derived from "sadda" is denoted "kacciayana”, the Pali Grammar.

Thingyo or Abhidhamma sangaha serves as a primer of Abhiddhamma
in Myanmar. lts utility ranks very high. and its excessively condensed points
stimulates students who wish to learn Abhidhamma to greater efforts,

It is the way of Myanmar in which Burmese Abhidhamma students
practise: firstly they lcam "Thingyo" by heart, then the meaning through the
"Nissaya” books in which word for word translation is given. After that
students nced to study the text by going into detail through commentaries,
especially Vibhavani Tikd. This is the way of leaming the text in ordinary
level. But in Advanced level students nced to proceed the study of
Abhidhamma through the original Pili texts and their commentaries. In this
way Burmese Buddhist monks are well versed in Abhidhamma. So
Abhidhammattha sangaha plays a key role in study of Abhidhamma.

To leam Abhidhammattha sangaha there nceds commentaries in which

vi
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general information arc given. There are some of Commentaries on
Abhidhammattha sangaha:

1) Abhidhammattha sangaha Tika |old], by Nava vimalabuddhi of Sri
Lanka,

2) Abhidhammattha vibhdivant, by Sumangala sami of Sri Lanka,

3) Sankhepa vannand, by Saddhammajotipala of Myanmar | 1446],

4) Abhidhammattha dipanT, by Sildcdra of Myanmar [1801],

5) Paramatthadipani, by Nana Thera, Ledi sayadaw, of Myanmar [1897],

6) Ankura Tiki, by Vimala Thera of Myanmar | 1905],

7) Maha atula Tiki. by Nagindasami of Myanmar [1914].

8) Abhidhammattha sangaha vinicchaya, by Paiifidjota of Myanmar [1919]
9. The role of Vibhavani

Vibhavani, as its full name Abhidhammattha vibhivani, is one of the
commentaries on Abhidhammattha sangaha. It is a work of Sumangala sami
and the most popular and the most authoritative.

The writing style is very simple and the explanations are clucidatory.
So the Commentary is known in Myanmar as "Tikd-gyaw” meaning “the
famous Tika".

In Myanmar Buddhist monks have becen studying Tikagyaw since long
time. It demands the easy access to the text and commentaries were compiled
in Pili or in Burmese by the scholar monks.

During the reign of King Narapati (1442-1468) ol Inwa, Thera
Ariyaramsa wrote in Pili a commentary on Vibhdvani. It is named
"Manisdramaiijisd”. In Ramaiia Territory, lower Myanmar. the King
Sinphyushin ruled Hansavati (Hantharwady as Burmese pronounced). During
that time (1550-1580) Thera Mahdsuvannadipa wrote in Pali Apheggusira-
dipani, a commentary on Vibhavant.

There have been many books, Nissaya, in which word for word
translation into Burmese is offered.

During the Konbaung period (1753-1885) there have been some
Abhidhammic scholars who criticize Vibhiivani. They asserted that Vibhavani
is full of mistakes.

vii
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Although it is so, Vibhdavani can keep its popularity among those who
study Abhidhamma in Myanmar.

10.  Ledi Sayadaw

Ledi Sayadaw, as the name after the monastery he founded, was a
great teacher of Abhidhamma. The name by preceptor was Niina.

He was bomn in 1846 in a village, Sai pyin, in Dipeyin Town ship, upper
Myanmar. After he has entered into the order he left for Mandalay to study
Pili and Tipitaka.

Mandalay, a great Buddhist study center, was founded in 1859 by King
Mindon. During the reign of King Mindon (1859-1878) there were sixty
thousand monk students who were studying Pali and Tipitaka under the eighty
great monk teachers in Mandalay. The King honored the teachers with the
highest title, Rajaguru, and provided with food, clothes, shelter and medical
treatment.

On those days they delivered a lecture on Abhidhamma referring to the
two books, Milatila and Anutikd. but not referring to the two books.
Vibhavani and Manisiaramaiiji sd. They said. Vibhavani was full of mistakes
and while Mani saramaiijusd was full of useless things.

On hearing that Ven. Nipa, as a young monk student, was great
interested in realizing the mistakes ol Vibhivani,

After having studied Pdli and Tipitaka Ven. Nana left Mandalay. He
founded a monastery in Monywar in 1886. The monastery situated in the
forest, Ledi, which was in the north of Monywar. It was named "Ledi” after
the forest.

Ven. Ndna was known "Ledi Sayadaw” by the name of the monastery
he founded. He wrote a large number of books, grammatiethical, religious and
philosophical. The book he wrote are more than hundred. Of them
Paramatthadipani is a book which is written in Pili and the most important in
the History of Abhidhamma. His lame was going beyond the border of
Myanmar. In 1911 the Govemment honored him with the title of "Aggamaha
panddital In 1918 an honorary degree, D.Lit., was conferred on him by the
University of Rangoon.

viii
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Al the age 77, he passed away in Pyinmanar..

11.  Paramatthadipani, the critique of Vibhavani

Ledi Sayadaw was interested much in Abhidhamma. So he had been
studying that doctrine with great attention. He noted down some references
from Abhidhamma texts. He noticed that some opinions are mistakenly
informed in Abhidhamma commentarics. Especially Vibhavani is full of
grammatical, logical and philosophical mistakes.

In 1897, Ledi Sayadaw wrote Paramatthadipani, a commentary on
Abhidhammattha saingaha. It offers general information of the text and correct
meaning of words. It also pointed out some mistakes which are put forward in
Abhidhamma commentaries, especially in Vibhadvani.

Paramatthadipani made several unfavorable comments about the
opinion of Vibhdvani and presented innovative idea.

12, Controversy over critique

The innovation put forward in Paramatthadipani has not met with
general acceptance. Actually the critique arouse controversy among the
readers.

To advocate Vibhivani there appcared some commentaries which were
wrilten in Pili. Some of them were published:

1)  Ankura Tikd, by Ven. Vimala, Talaigon Sayadaw, in 1905,

2) Mahd atula Tika. by Ven. Nagindasami, in 1914,

3)  Paramattha visodhant, by Ven. Dipamala, Chaung Oo Sayadaw,

4) Abhidhammattha vibhivani yojana, by Ven. Ninindasabha. in 1918.and
5)  Abhidhammattha-sangaha vinicchaya, by Ven. Pafiidjota, in 1919.

There were other books and articles written in Burmese. Some of them
offered unfavorable comments and some favorable comments about the
criticizing Vibhavani. But "Abhidhammattha sangaha vinicchaya” arbitrates
between the two commentaries, Vibhiivani and Paramatthadipant.

Ledi Sayadaw wrote Anudipani. a sub-commentary on Paramattha-
dipani, to clarifly his innovation in Paramatthadipant, in 1916.
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13. The translation of Paramatthadipant

| have translated ParamatthadipanT from original Pili into English.
Paramatthadipani, although it is in the sense of the expounding of true
meaning as the author defined, means the exposition of higher truth.

Paramaltthadipan is a commentary on Abhidhammattha sangaha and it
offers word for word explanation which is followed by almost all
commentaries.

A commentary can be classified into two parts: explained (sarvanne-
tabba) and explaining (samvannana). For example : bhasissanti kathessami.
Herein the word, bhisissam, is a word which is to be explained. It is used
combining with " iti . The word, kathessami, is a word through which it
explains the meaning.

In my translation the word which is to be explained is left untranslated
to avoid confusing of words. Yet the meaning of those words which are left
untranslated can be easily known through the explaining words.

There are many technical terms which are used in Abhidhamma. They
are uscd in this translation without giving equivalent English words to them.
However, the meaning of those words and their general information will be
offered in Glossary.

Paramatthadipant is originally in Pali. So in this translation I tried to
follow the Pili style as closely as possible.

A. Nandamailabhivamsa

Sagaing
Myanmar, June 1995.

G,

7-8

PARAMATTHADIPANI
PARAMATTHADIPANI
( AN EXPOSITION OF  THE TRUE MEANING)
GANTIARAMBIA KATHHA  (The Preliminary Speech)

Owing o arising ol the sun of the Buddha that has the light of the true
dhamma  bloomed the lotus of living beings in the great lake, that is

the sphere of the birth (ol the Buddha ) .

I pay homage 1o that great sun which expels the darkness of greal
delusion. May the great sun remove the block ol darkness arising in

my heart.

Many commentaries on the Abhidamnuitthasangaha | the compendium

of higher truth, explained by ancient scholars are found in this world.

These commentaries, however, do not satisly those who hanker aher
the true meaning. Being approached. they requested me to explain the

higher truth.

Il someone takes gems out from a great ocean and gives islanders as
many gems as they want . it should not be taken  that the supply of

gems becomes less,

Similarly, in this treatise there are many facts like gems in an ocean.
These facts do not become exhausted if one explains them even

hundreds of times.,

Extracting the essence trom those commentaries, 1 shall, therefore,

1
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give the explanation which is full of various essence, using the correct
words and phrases, not Loo brief and not going into too much details
and making persons of little intelligence able to understand. Those
who want to master the higher truth might also listen to the

explanation.

Chapter 1
CITTA SANGAHA

1. Thera Anuruddha 2, who wanted to compile the text, Abhidhammaitha
saiigaha, spoke the opening verse in an attempt to summarize expounding at
first the five points (pindattha * ), each with its advantages.

The five points are:-

Worshipping the Triple Gem (Ratanaltaya panama ),
The Theme of the Text (Ganthabhidheyya ),

The Writing Style of the Text (Ganthappakdra ),
The Title of the Text (Ganthabhidhana ), and

The Advantages of the Text (Ganthappayojana ).

Of these, Worshipping the Triple Gem is to make oneself humble
towards the Triple Gem. It is indicated by these words, samma sambuddha
matulam, sasaddhamma ganuttamam, abhivadiya .

The Theme of the Text is the four topics of Abhidhamma,the major
subject which are set forth by the whole treatise. This is indicated by this
word,abhidhammattha, a part of the combination word of abhidhammattha
sangaha..

However, it is said in Vibhdvani: The Theme of the Text is
indicated by the whole combination word,abhidhammattha sangaha,
assuming that the summarizing also should be the "Theme'(p.70)".

That is not correct. Because that summarizing which is not a major

PARAMATTHADIPANI

point should not be the "Theme' whereby the points are presented.

By the way, from here on, if mentionedT7kdyam , it should be known
as the First T7ka out of the two Sinhala TTkas on this Compendium. If
mentioned Vibhavaniyam , it should be known as the second one which is
popular at the present time. If saidTikdsu , it should be known both of
them. If said Mahatikayam , it should be known the Mahatikd on
Visuddhimagga. . Furthermore, if found a statement in Vibhavani as well
as in other Tikds , it will be mentioned here only as Vibhavaniyam .
Because it is in the range of our notice._

The Writing Style of the Text is the style of compilation by gathering
common subjects. It is indicated by the word sarigaha.

However, it is said in Vibhidvani: 'by the word,
abhidhammattha sangaha '(p.70).

That is not correct. Because the word, abhidhammaitha , cannot
indicate the Writing Style of the Text.

The Title of the Text is the name of the text in a literal sense. It is
indicated by the word, abhidhammattha sangaha .

The Advantages of the Text is the original and the subsequent
advantage of treatise which is the knowledge of the nature of dhamma as its
beginning and the complete extinction free from grasping
(anupadaparinibbana) as its end that, if the Compendium is written, can be
attained without trouble through learning, discussion and so on. That is also
implicitly (samatthiyato) indicated by the word, abhidhammattha sangaha .

However, it is said in Vibhavani: 'by the word,
sangaha.'(p.70).

That is not correct. Because such a special advantage of which end is
the complete extinction free from grasping cannot be known by the mere
word, sangaha , without the combination word,abhidhammattha, which

denotes only the accomplishment without trouble. Because there also found

3
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in this world the summarizing of untrue dhammas.

2. Herein, "Worshipping the Triple Gem" has at first a countless and
measureless advantage. It should be quoted:

The merit,begotten by honoring those who attained the
parinibbdna and were free from trouble, cannot be measured by any
one as such and such.4
Yamettha mapi : The interpretation is that "By anyone - by a human

being, or by a deity, or by a Brahmi - it cannot be measured."

Commentators, t0o, elaborate on that advantage in various ways here
and there. The masters who summarize ancient Commentaries (sarigaha
kdra ) intend mainly towards only the protection against misfortune. The
word, sarigahakira , is used for the Commentators, Thera Buddhaghosa ,
elc,

Itis actually said:

“Through the power of this merit obtained by making oneself humble

Towards the Triple Gem, having totally removed misfortunes...5 "

How is the protection against misfortune acquired through Worshipping
the Triple Gem? - if asked, this must be answered.

Worshipping the Triple Gem is a process of merit (puiifiabhisando ), a
stream of merit (pufifiappaviho ) which produces by the action of
worshipping arising seven times in each term and accumulating many
hundred thousand crores in number. And that is a superior merit, full of
great benefit and advantage owing to growing on the soil of merit, the
supreme Buddha, etc., and owing to being fertilized by the Thera ' s virtues -
best wish, faith and wisdom. This merit, being itself a successful effort
(payoga sampatti ),renders a beneficial power to the producing kamma
(janaka kamma) which already have a chance since the time of rebirth by

removing the external conditions of failure (vipattipaccaya) and bringing

-4
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about the means of success (sampalli paccaya) and making physical elements
grow which are produced by more excellent seasonal condition (utu ), mind
(citta ) and nutriment (Zhara ). It gives a chance for another merit which
does not yet have a chance.

On this occasion, the process of mind and matter generated by both
merits- one which has a beneficial power and the other which has a chance-
comes up in great force within the Thera , as if twin rivers run in great
force. At that time, in the Thera 's wholesome life , there is no room for
misfortunes, disease, etc., which are undesirable results. Therefore, the
demerits which obstruct the process of desired results and produce the
process of evil results are totally wiped out. It is true, kamma s- either merit
or demerit - are never conducive to their results if they have no opportunity
to produce their results. Then, within Thera that process of good results -
long life, robust body, etc. - progressively appear until the completion of the
text or the end of life span.

It should be quoted:

Four conditions -long life, elegance, happiness and strength

-come to grow for those who practise paying homage and venerating

elders .6

Thus, through that worshipping one is protected against misfortunes.
Therefore, in an attempt to compile the Compendium, Worshipping the
Triple Gem is to complete the composition of "the Book of Compendium”
for Thera without any obstacles. It is not only for the Thera , but for
students also who leam the Compendium, to succeed in learning without any
obstacles. Because Worshipping the Triple Gem is made only at the
beginning of the text.

However, in VibhavanTt , it seems to explain the advantage of
worshipping only through the first javana thought out of seven. In

that Commentary, it is true ,the word, "being a kamma of which result

5
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is experienced in the present life," is spoken (p.70).

That is not correct. Because, it needs here only the act of supporting .
That too can be found in all of seven javana thoughts.

Let me explain: Of the two functions of the nutriment matter
producing the eight-fold matter of which the eighth is Oj7 is small and
minor, and only maintaining the process of matters by four conditions is
big and major. It is true, in Patthana 7, referring to only the function of
maintaining the Vibhangavara is explained: "Edible food (kaballkiro
dhiro) is related to this group of matters (imassa kdyassa ) through nutriment
condition".

Similarly, the act of immediate effect of the first javana here is small
and minor. It is said in Commentaries® that it produces a mere result absent
from hetu. The act of maintaining other kammas is big and major. And this

retaining function is found in all of seven javana thoughts.

3. Then, if known the Theme of the Text, the Writing Style of the Text
and the Advantages of the Text at the beginning, the eagemess (ussaho) of
students for leaming the treatise comes into existence.Therefore, expressing
these points, the Theme of the Text, elc., is to encourage them in leaming
the text.

Then, indicating the Title of the Text is it to be easily called by its
name. This is expounding the points here.

4. This is the meaning of the words: One realized correctly and realized
by himself as well; so he is called 'Samma sambuddha ' (the Fully
Enlightened One). Herein, the word, samma , is a nipdta particle in the
sense of 'not erroneously (avipar ftattha ).' This word denotes the verb,
bujjhati, covers the things that should be realized (deyadhamma ).

That is true. It is said in Commentaries® : "Those who have partial
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knowledge (padesaiiapa ), Pacceka Buddha , etc., know things without error
only within their scope. But regarding the things beyond their range of
knowledge, they seem to plunge into darkness.”

Furthermore, the scope of their knowledge is very narrow, compared
with the range of knowledge of the omniscient Buddhas , as the space
between the two palms of hands putting together (hatttha pufa ) is little,
compared with the space in the sky above. They, indeed, are unable to
discem even the single one of many dhammas ,e.g. contact etc.,in all its
aspects.

On the contrary, the omniscient Buddhas have nothing to go wrong
within their scope of knowledge where they may misunderstand. It is true,
they equally realize, like gems on the palm, the dhammas in the three
periods and beyond the period that exist in samsara of which beginning is
unknown and in infinite universes. It is indeed said: " the whole dhammas
come to reflect on the face of wisdom (iidpa mukha ) of the Buddha , the
Blessed One"1°.

Herein, the great bhavanga of the omniscient Buddha is called "the
face of wisdom". It is true, those dhammas come into manifestation forever
themselves in it since contemplating the whole Abhidhamma at the place
where He attained the enlightenment (bodhi manda ). And the omniscient
Buddhas contemplate as many dhammas as they want by analyzing them
through avajjana.. Such a question should not be posed: the dhammas are so
many; the bhavanga too small; how do they become manifest in it?
Because this is the power of mind belonging to those who reach the position
of supremacy.

Then, the word, sam , is an upasagga particle in the sense of 'by
himself." It denotes that the Blessed One has no teacher concemning with
dhammas penetrated (pafivedha dhammesu ). It is truly said: " 1 have no

teacher ",
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The attainment of the Third and the Fourth Ariipa Jhanas originated
with AjJara and Udaka ,did it not? It is true. But just after having attained
them they were abandoned without using as adomment at all. Therefore,
even these atlainments cannot be the primary causes of later
enlightenment. Needless o say, they are not the primary causes of the
dhammas penetraled. These attainments,therefore, cannot be an evidence
to prove that the Blessed One has a teacher to be Enlightened-One.

This is the meaning according to Canon and it should be quoted:

"Herein,who is the Enlightened One? In this world a certain
person enlightens himself by discovering the truth of dhammas never
heard before. Through the dhammas He reaches the state of realizing
all and the state of mastery in powers. This person is to be called the

Enlightened One." 1!

In the word, tattha , the ending,, ttha , is in the sense of "because of."
Balesu means " in the ten powers of wisdom". Vasibhavam means 'the
state of mastery’. Then, this praise, "pubbe ananussutesu dhammesu
samam," denotes here the meaning of the word, "sam " and by these

words," tattha , etc.,” the meaning of the word, "samma ", is described.

5. Now, Thera spoke the word, "atulam” , to make his worship mor¢
powerful. It is true, a worship by reciting many words of virtue is more
forceful,

A worship by reciting a single word of virtue, too, has the ability to
protect against misfortune? If so, for what use is the second word? It is not
because of being unable to protect, but because the wise never set any limit
to admire the virtue of the Master. And the Thera is such a wise person.
But you are not a man of wisdom , so you raise the question based on the
idea of limit.

In other way, the protection against misfortune is not only the aim in
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worship, but to have the ability of knowledge,etc. as well. Because acquiring
of the knowledge is also a condition to complete the text without trouble and
it makes the work free from errors. It is true: the mental culture (citta
bhavana ) on the objects of recollection leads to mental concentration.
When the mental concentration comes into existence, the wisdom carries on
sharply and boldly its function. It is indeed said: "Bhikkhus, one who has
mental concentration knows correctly."12 Therefore, for this purpose, oo,
one's worship should be made forceful act.

However, it is said in VibhdvanT: "Although the word, samma
sambuddha ," conveys the aforesaid meaning , it denotes the mere
name of the Blessed One; so it is to be qualified by the word,atulam.
(p.71)".

It is not correct. Because, the word, samma sambuddha , ranks so high
among the words of virtue for the Master, like the moon among the stars.
Therefore, that term cannot be the mere name of the Master devoid of its
literal sense for those who know "the genuine dialect (sabhava nirutti )".
But for others (who do not know it), it will denote the mere name of the
Master although thousands of words are used.

One who can be compared with another person is to be called "tula.”
One who is not to be compared with another is called "atula.” In other way,
one has no equal (conceming virtue), so he is called "atula.” It is the term
for the Blessed One. It is true, the Blessed One does not have any other
person who is equal to him in the world.

It should be quoted:

I have no teacher; I have no equal .

In the world including gods, I have no counterpart.!3
It does not cause surprise that one who is the Buddha has the state of

peerlessness; even a just born Bodhisalta has such a state of peerlessness .

It is explanation in detail: on that occasion , the Great Man just bom, stood

www.drnandamalabhivamsa.com.mm



ASHIN NANDAMALABHIVAMSA

up facing towards the East . In that direction, the infinite universe became a
single plane. The gods and the brahmas in those universes honoured him
with great measure saying thus: "O Great Man, none here is equal to you;
needless to say, there is none who is superior.” The same way is to be
known in the other directions as well.

Then, the Great Man knowing his superiority to the entire world
claimed in fearless words:

"I am superior (o the world! Tam the greatest in the world!
I am supreme in the world! This birth is the last one. Now I
have no more rebirth."

This too does not make a surprise that one who lives his last life has
the state of peerlessness. Even on that occasion when Bodhisatta named
Sumedha received a definite prophecy from the Buddha, Dipankara , he
had no equal in the state of perfectness except Dipankara , the Buddha .
The state of having no equal can be proved by uncommon miracle events-
quaking of ten thousand worlds, etc. It is true, such events cannot not be
created by hundred thousands of Pacceka Bodhisattas . Needless to say,
Sdvaka Bodhisattas are unable to create such events. Therefore, it is said
in Commentary:'4 "The knowledge of  contemplating perfections (parami
pavicaya iana ) on that occasion is equal to the omniscience (sabbaiinuta
dana ) in its range".

Then,regarding to Siavaka Bodhisattas , they are able to know by
themselves the means proper for enlightenment; since then they never return
and plunge into the life of Bodhisatta passing over the position of puthujjana
who ever follows the circle of birth and death. In one aspect they have
confirmation of and inclination to enlightenment. Only on such an occasion
they are able to receive a definite prophecy if they are in the presence of
the Buddhas. Needless to say, the Sabbaiiid Bodhisatta and Pacceka
Bodhisatta can receive the definite prophecy.

10

PARAMATTHADIPANI

However, it is said in Vibhavani: "This word, tula , is made
by adding 'yya ' or 'a ' in the sense of 'measured’(p.71)."

It is not correct.Because it is not impossible to justify that the word,
tula , is formed by means of root and in the sense of Kammasddhana . 1t is
true, in T7ikd 'S it is said: "atula is so called because one cannot be
measured; it means "measureless one." By this definition, it denotes that the
word, tula , is in the sense of Kammasadhana. If so, it is useless to think of
addition of endings, 'yya' or 'a' in the sense of "measured.”

Then, if argued - that meaning is defined referring to this
rule:"Terminology (saddappayogo ) follows what one wants to say,” the
answer is "No". Because it is useless to think of what is unheard by setting

aside what is heard and appropriate. [Atula padam]

6.  Then, through these words, sammasambuddha and atula , the three
accomplishments (sampadi ) belonging to the Master are expressed. They
are:
The Accomplishment of Condition (hetu sampada ),
The Accomplishment of Consequence (phala sampada ), and
The Accomplishment of Benefaction for Sentient Beings
(sattupa kdra sampada ).

Of these, "the Accomplishment of Condition” is the possession of
great compassion and the accumulation of means of enlightenment. And the
great insight knowledge of the Omniscient Buddha which is called the
"diamond knowledge (vajira fiapa )" numbering twenty-four hundred
thousand crores generated at the Bodhi Ground (bodhi manda ) is also
included here. Because the insight knowledge is a proximate cause of the
great enlightenment. Or it is regarded that the insight knowledge is included
in "the Accomplishment of Removing ",

The Accomplishment of Consequence (phala sampada ) is four-fold:

11
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The Accomplishment of Removing (pahana sampadi ),

The Accomplishment of Knowledge (/idpa sampadai ),

The Accomplishment of Supremacy (anubhava sampadi ), and

The Accomplishment of Physical Appearance (ripakiya
sampadi ) .

Of these " the Accomplishment of Removing " is expelling the mental
defilements together with habitual impression (vdsan 4 ); the absolute
eradication is the meaning. As phenomenon it is a Noble Path or the
knowledge associated with the "Supreme Path (agga maggaiana ) ".

"The Accomplishment of Knowledge " is the knowledge of omniscient
Buddha, the knowledge of ten-fold power (dasabala fidpa ) and so on.

However, in Vibhavani, "the Accomplishment of Knowledge",
of these two Accomplishments, is mentoined first, then "the

Accomplishment of Removing (p.72)."

Actually, "the Accomplishment of Removing "should be mentioned
first. Because it is the forerunner as well as the cause of "the
Accomplishment of Knowledge". In Mahatika '6,100, "the Accomplishment
of Removing" is mentioned first.

Then, "the knowledge of Supreme Path(aggmagganana )

that is the proximate cause of the Omniscient Knowledge",

VibhavanT says in the Accomplishment of Knowledge (p.72).

It is not reasonable. Because the Supreme Knowledge should be only
"the Accomplishment of Removing”. It is true, there is not any other things
to be the Accomplishment of Removing except the Supreme Knowledge.
Perhaps, someone may say that the Knowledge of Path (magga fAiana ) is
either knowledge (fiana ) or eradication (pahana ); so it should be both
(Aapa and pahdna ). That is also not reasonable. Because, if so, there will
be a mixture of Accomplishments (sampada sankaro ).

Then, the Omniscient Knowledge should be mentioned first of all in

12
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the Accomplishment of Knowledge; but it is not done so in
Vibhidvanii(p.72). That is also not correct.

Then, if given the reason -" by the word adi in this phrase,
"tammalakdni dasabaladi iandni," the Omniscient Knowledge is also
included" That is also not reasonable. Because it is not a proper way to
express the minor point directly and the major point by the word, 'adr .

"The Accomplishment of Supremacy” is to be endowed with virtues,
morality, etc. and the supernormal conditions of which powers are cannot be
thought .

"The Accomplishment of Physical Appearance " is the possession of a
graceful figure marked with major and minor symbols.

"The Benefaction for Sentient Beings" is of two types:

The Accomplishment of Inclination (dsaya sampada ), and
The Accomplishment of Effort (payoga sampada ).

It means that the state of excellence of inclination and that of
purification of physical and verbal effort. Of these two, "The
Accomplishment of Inclination " is the possession of the inclination of
welfare for beings ,even antagonists like Devadatta , ectc. "The
Accomplishment of Effort” is the purity of the act of preaching dhamma
without intention of gain and esteem, etc., when preaching dhamma to the
well known persons - kings, ministers of kings, rich householders and even
the kings of gods.

Herein, "the Accomplishment of Removing "and "that of Knowledge"
are denoted by the word, "sammdsambuddha ." And the two
Accomplishments of Benefaction for Sentient Beings together with the two
Accomplishments of Removing and Knowledge are denoted by the word,
"atula ." Then, the Accomplishment of Condition is implicitly (smatthiyato
) stated by both. Because other accomplishments cannot exist without such

an Accomplishment of Condition.[Accomplishment]
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7.  Again, Thera spoke the word, "sa saddhamma ganuttamam " in order
to make his worship more forceful. By this word, he pays also respect to the
dhamma and sanigha . 1t is true. If says- "from distance I pay homage to
the Lord of the World together with his Order,” the worship of the Order,
oo, can be known through the word, "together with (saha. )". Here too must
be similarly regarded. Herein, "namassissam" means " homage paid."
However, it is said in Vibhdavani: "it is known the dhamma
and the samgha are also worth to be worshipped through the word,

'saha ' (together with) (p.72)."

Herein, it should not be said worth to be worshipped
(abhivadetabba bhavo )",but it should be said "have been worshipped
(abhivadita bhaavo )" or "worshipping (abhividanam )". So that ,being
known the equality of act (kriydsamavaya ) that needs here, Thera's
worshipping the dhamma and the samgha will be also included.
Otherwise,because of that the suffix, "tabba ," conveys the meaning of
"deserving”, the equality of quality (gunasamavaya ) which is the state of
deserving lo be worshipped must be spoken. But that meaning is not
necessary here. Nor it also accords with his example either: "One came
together with his wife and children.”

In other way, it is not impossible to say that Thera paid homage to the
Triple Gem when he is about to begin compiling this text; then he
composed this verse to denote his worship together with his vow to write the
book.Therefore, the word, 'abhivadiya (having worshipped),’ is used, not the
word, abhivadiyami (I worship). In this way should be known in other
places,too.

"Sa saddhamma ganuttamo " is one who is with either the true
dhamma or the Noble Order organized by himself , an asylum of the entire
world. This term is used for the Fully Enlightened One. 1t is true, the
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disciples who are with either the true dhammas or the noble order organized
by others cannot be called 'sa saddhamma ' as well as 'saganuttama.’. Then,
the Pacceka Buddhas are also not worthy of such praise, although they are
with true dhamma , an asylum for only himself and with the noble
community of his colleagues (sabrahmacari ) . Therefore, it should be
regarded that this term, (sasaddhamma ganuttama ) is also special for the
Master.

It is here the definition of words: it holds, so it is called dhamma .
Whom does it hold? It holds those who practise it. It is true, "the dhamma
indeed protects one who practices dhamma ,'7" is said.

How does it hold? It holds by not letting one who practice dhamma
fall into the four woeful states and the circle of suffering (vaffa dukkha).
What is the meaning of holding? It is eradicating mental defilements, partial
or whole, through which sentient beings fall into woeful states and the circle
of suffering. According to this meaning, dhamma is exactly a term for the
cightfold noble path and Nibbana . Because the eightfold noble path
eradicates mental defilements only depending on Nibbana ,not without doing
s0. Therefore only those five dhammas are to be truly Dhamma.

Then, the dhamma to be leamt (par iyatti dhamma ) is only the means
of holding (dharand payo). And the four Fruitions (phala ), the benefits of
the life of a samapa , are only advantages of holding (dh arana phal ani);
and proper for holding (dharananukila ) as well because they extinguish
again the mental defilements.Therefore, those five are to be dhamma in
one aspect (pariydya dhamma ).

In other way, it should be held, so it is called dhamma . It is meant
to be worth of being held (dhdraparaho ). A phenomenon that sets the
holder of it actually free from suffering and places him in the position of
supreme happiness, is to be called "dhamma " on account of deserving to be
held. What is that? It is the dhamma as told above.
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To be explained: some of those dhammas are held by devéloping
them, some by attaining them, some as a way of dwelling happily in the
present life, some by learning and memorizing them; and those dhammas ,
if they are held, set the holder of the dhamma properly free from suffering
in woeful states and in the circle of birth and death. Besides, they place such
a person in a state of supreme happiness of Fruition and Nibbana .

Or good persons hold themselves not to fall into woeful state and
suffering in the circle of birth and death by means of this phenomenon,so it
is called dhamma . And this is also reasonable that the persons who have
dhamma as their island and dhamma as their asylum stand on it; so it is
called dhamma.

Then, why is the dhamma divided into only ten, here? It should be
divided into eleven together with the dhamma practised(pafipattidhamma ).
Itis true. But the dhamma practised is only the initial stage of practice for
the Path; so it is included in the Path just as the prior volition (pubba
celand ) is taken into 'giving (ddna )." Therefore, the dhamma is divided
everywhere into only ten.

In other way It is reasonable that there is reason to reckon the
dhamma leamt (pariyatti dhamma ) as 'dhamma ' here,and for that reason
the person who leams dhamma is also reckoned as 'samgha ' deserving
worship. Then, there is reason to reckon a good worldly person (puthujjana
kalayanako ) as 'sangha '\he trainee(sekkha ),and for that reason the
dhamma practised (pafipatti dhamma ) that makes him good should be
reckoned as 'dhamma ' deserving worship. It is impossible to say that the
worldly person, though he is in such a position, is to be reckoned as 'trainee’
,the undergoing to attain the 'first Noble Stage' through the dhammas he
possesses; but those dhammas are not reckoned as 'the Path of the Stream
Winner' belonging to the trainee.

So far as I have said, it rejects the statement of those who expound
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thus: " A bhikkhu in the position of a good worldly person would hot be
taken into account as "samgha "in this formula, 'samgham saranam
gacchaami (I go to the sangha as refuge)’; because there is no benefit to go
to such a person as refuge.”

Of course, it should be said " it is reasonable that the dhamma leamt
which is honoured by the Master by placing it in the position of Teacher and
declared thus: "That dhamma and Vinaya explained and laid down by
me,Ananda , will be your teacher after | have passed away."'8 is taken into
account as dhamma to be refuge. Then, the person who learns dhamma is
two: one who follows the noble way and the other who does not so. Of these
two, "the person who does not follow the noble way “cannot be 'refuge’ even
for himself. Needless to say, he will not be refuge for others. Besides, it is
he who is blamed by the Master in thousands of Suttas. Therefore,it is
reasonable that he should not be reckoned as 'samgha ' 1o be refuge, and
only the other is to be reckoned .

It is dhamma that belongs to good persons; so it is called
"saddhamma ." It is meant " the dhamma of good or wise persons who are
worthy of praise and honour because of that their passions have become
extinct". Or the dhamma that is worth of praise and honour is to be called

"saddhamma." Because the dhamma of those who are worthy of praise and
honour must be absolutely a dhamma that is worthy of praise and honour. It
is meant "the dhamma deserving praise and honour ". Or "the dhamma
that is true ". To be explained: it does not falsely effect one who holds it,
like the dhamma of other viewers (adia titthiya ) does; it indeed brings
about only malevolence (ahito ) to those who hold it with the belief that "it is

beneficial to me." [saddhammal

The word gapa in 'ganuttama ' is used for the community of those

colleagues who have common view and morality in the world. In this
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Teaching, however, the community of disciples of the Master with high

virtues, morality efc. is to be " Noble Community (uttama + gana ) " in the

sense of being either noble or community; only that term "uttama gana ," is

used here "ganuttama " in reverse order, like these "muni seftho (noble
sage)" and "muni varo (exalted sage)."

However, in Vibhavani, it is said:"Ganuttama is the nobility

of communities or among the community of gods,human beings and so

on (p.73)."

It is not correct. Because if known the meaning, it cannot inform that
the word,gapa ,is used here for "Noble Community" ; because the
word,uttama , although it is truly "qualifier."”, have to be "qualified,"

Then, the word 'gana ,' describes only Samgha The Samgha is two-
fold: samgha organized (sammuti samgha )and samgha deserving honour
(dakkhineyya samgha ). Of these two,"the samgha organized” is the
community ofbhikkhus receiving higher ordination through the function
ofupasampada , also called sammuti, conducted by united samgha.
Thatsamgha concemsVinaya functions. Then "the samgha deserving honor
" is a group of eight noble persons. And although that samgha is included in
"the samgha organized”, it should be noted that "the samgha deserving
honour" is particularly stated by the Blessed One admiring in such and such
ways to advocate them as "the excellent field of merit (anuttara puiiia
khetta )" conceming worthy of being refuge,worshipped, esteemed, offered,
honoured and the object of recollection. The Puthujjana samgha cannot
be "the excellent field of merit" though it is the field of merit. Why?
Because that samgha has the latency of wrong view on Aggregates (sakkaya
difthi ) and doubt (vicikicchd ) that are the evil conditions of the field of
merit like grass in a field of "sali " rice. Then, to be the field of merit of
that samgha can be understood as explained in the former

word,saddhamma .
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8 .Abhivadiya means having worshipped in a special way. Herein a
worship, making in one's mind thus : "this person with virtues,morality,etc.is
noble and deserves worship"”, is said to be " worshipping in a special way".

Then the worship is three-fold through "bodily worship” etc. It should
be quoted :

"Bhikkhus , there are three types of worships. What are the
three? To worship by body, to worship by speech and to worship by
mind".!?

Of these "to worship by body” is that one lies down towards the
persons who deserve worship keeping ' the state of nobility’ in mind and
placing his five body parts - the two knees, the two elbows and the forehead-
on the ground. Referring to this manner of worship it is said
"paiicappatifthitena vandana ," here and there. And it is the way of worship
in which if a bhikkhu pays homage to those who are not in the position to be
worshipped, he is guilty of "dpatt. "

“To worship by speech” is that one recites the words of virtues
(gunapada). And such a speech - "I pay homage to the Buddha ; May the
worship be to the Buddha ; 1 pay homage to the noble freedom; May the
worship be to those who have freedom; May the worship be to the Buddha
Vipassi by name."etc. is 10 be called "verbal worship” (vaca vandana ).

"To worship by mind" is that one repeatedly recollects virtues by
thinking of words of virtues.

9. Bhasissam means "shall speak.” Thera will commit to writing a
book compiling this Compendium. It should be, however, noted that he uses
the word 'bhasissam * with this idea "the compiling of book is widely

known as a verbal action".

10. In the word abhidhammattha sangaha Abhidhammattha is the topics

19

www.drnandamalabhivamsa.com.mm



ASHIN NANDAMALABHIVAMSA

pointed out in Abhidhamma. text. Then in this Compendium or by this
Compendium those topics are summarized, so it is called " Abhidhammattha
sangaha ." By the word, " summarized (sarigayhanti ) " it is meant that the
topics are spoken briefly by Thera .

Then it is definition of the word, "abhidhamma " : the dhamma
which is higher or extraordinary is termed "Abhi-Dhamma ." And by the
word "dhamma " the two texts are denoted except the Vinaya. It is true
“that Dhamma and Vinaya , Ananda , explained and laid down by me ...,"
is addressed. Then, the two Pili Texts expound the only ultimate realities,
kusald dhamma etc. as they appear by setting aside Vinaya function which
is a sort of command. Of these two dhammas as expounded, the only
dhamma which is higher and extraordinary than the other is to be called
"Abhidhamma " but the other is only "Dhamma ." On this point,
Commentaries20 say "this tetrad (catukka ) should be known here: " dhamma
(doctrine), abhidhamma (higher doctrine), vinaya (discipline) and
abhivinaya (higher discipline).Of these four,dhamma is for Sultanta Pitaka
, abhidhamma for the seven texts, Vinaya for both of Vibhangas and
Abhivinaya for Khandhaka and Parivara ."

And "the state of being higher and extraordinary " here must be
known through "Kusala ", etc., through "Khandha ", etc., through "sangaha "
etc., through the complete explanation of dhamma division in such and such
ways and through "talk on mere dhamma ." For that reason the omniscient
Buddha expounds this "Abhidhamma " discourse only on the plane of gods;
indeed human beings are unable to sit and listen in one posture to such a
speech running for three months in a row from beginning to end. And it is
impossible to give such a speech under the same outline to various persons in
different periods.

Some commentators, however, point out "Abhidhamma is higher and

extraordinary than Vinaya Pali. as well." That does not accord with the

20

PARAMATTHADIPANI

"Afthasalini " because in that Commentary, "the state ol being higher and
extraordinary” is remarked only between the two texts under the name of
"dhamma."; it is not justifiable to take in Vinaya ; because they have
uncommon function and field. To be explained: Vinaya serves 1o train in
physical and verbal actions and concems violation of rules while Dhamma
serves to analyze dhammas and concems the appearance of natural law as
they appear.

Then, some commentators say:"if so,only Vinaya may rank in
superiority because "a bhikkhu who condemns Vinaya is guilty of pacittiya
,but Dhamma is only guilty of dukkafa ."

This is not reasonable. Because Vinaya is command (dpacakka )
while Dhamma is natural law ( dhammacakka ). Herein 1o condemn
Vinaya is hitting out at "the wheel of command"(dpdcakka ) of the
Master. This is utter disrespect towards the Master ; if one has no respect for
the Master,he certainly has no respect for the Dhamma , theSangha and the
three Trainings as well. Therefore, by condemningVinaya  the offense
(dpatti ) is serious,but not because of that vinana is superior 1o all.

In other way Vinaya is the root of the sdsana;if Vinaya does not exist,
theSasana does not exist. Therefore to perpetuate Sdsana the severe
penalty is imposed on act of condemning Vinaya.

So far as | have said, the explanation of correct meaning on the first
verse in 'Paramatthadipanr ', the fourth commentary on Abhidhammattha -

sangaha comes to end.

11. Thus having explained the five points each with their advantages in
the opening verse, now Thera spoke the second verse to expound the

outline of the topics in Abhidhamma .
Herein, Tattha means "in that word, Abhidhammattha sarigaha "which

is used in this phrase,bhasissam abhidhammattha-sarigaham; the topics in
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Abhidhamma (abhidhammattha) pointed out by me are four-fold in all
aspects under the name of paramattha (ultimate reality).This is
interpretation.

Firstly in Tikd the meaning of "ta " is given: "Tattha means in that
text, "Abhidhammattha-sarigaha ," or in that word, "Abhidhammattha ,"or
in that Abhidhamma (p.287). Then Vibhdvant says "in that Abhidhamma
(p.73)."

All are not correct. Because the meaning - the topics in Abhidhamma
which [ have already mentioned in this book, Abhidhammamattha-sangaha
- is not reasonable; even the book indeed will be compiled later on, not yet
compiled; where are the topics in Abhidhamma ? Furthermore, there is not
such a word, "fa ", that refers minor words at the very beginning in
Commentaries; so the meaning of the word, "ta ," here must be understood
as if the word, "ta " in the first sentence, "tattha kenafthena abhidhammo ?7,"
in Apthasaling .

If so, the interpretation in all 7Tkas (Purdna,p.287;Vibhavani,p.73;
Sankhepa,p.216) - "pointed in all aspects” - is rejected. The interpretation
indeed does not accord with these words, sabbathapi dvadasa, sabbathapi
aftharasa , etc., which will be mentioned above.

Herein Sabbathd means that it is only four in all aspects of divisions,
kusala, etc. that is said in Dhammasanganr ; it is also four in all aspects of
division, khandha ,etc. that is said in Vibhanga . And it also should be said
"in all aspects of division that is said in Dhatukatha and so on".

12.  Paramatthato means 'according to ultimate truth’. Truth is indeed
twofold: the conventional truth (Sammuti sacca ) and the ultimate truth
(Parmattha sacca ). Of these two, the conventional truth is thus: The things
based on concept (pannattiattha ) -being (satta ), person (pugg?a ), soul

(auta), life (jiva ) and so on- never exist as reality; but they seem to be
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reality by conjuring up bigger and bigger in the minds of many people who
do not have analytical knowledge of dhamma ; many people harmoniously
talk and accept them in this and that way as if they are real. And they are
accepted harmoniously by many people and are the ground of true speech
(vacisacca ) and true-abstinence (viratisacca ) as well; therefore those
things are called conventional truth (sammuti sacca ) .Then using the
conventional truth those who well practise dhamma accomplish all worldly
happiness and all means of enlightenment. But those who practise dhamma
in incorrect ways are to be bon in woeful states. Thus the conventional
truth ranks very high. However, it is not regarded as truth, if compared with
the ultimate truth,because it makes many people accept it as reality being
itself not reality. And being the ground of the wrong view on aggregate
(sakkayadifthi ), the sixty-two views and the threefold wrong view, it does
not let fools escape from the circle of suffering . Thus the conventional
truth is so false and with so great fault as well.

Then the ultimate truth is two-fold: the truth in its own nature
(sabhdva sacca ) and the truth belonging to noble persons (ariya sacca ). Of
these two the truth in its own nature is the dhammas, "kusala etc.”, classified
in seven texts beginning with Dhammasangani . Because they never make
people false who accept them as "there exist the kusala dhammas and there
exists the happy feeling” existing by themselves in their own nature. But it
(sabhdvasacca ) becomes untrue in one aspect, if compared with the truth
belonging to noble persons.

Let me explain: Feeling is said to be happiness referring to the
division of mere enjoyment (anubhavana-bheda ); but it is not because of
real happiness in its all aspects. All feelings are actually only "pain” from
the point of many hundred views - the state of being impermanence, that of
being conditioned things and so on. In the same way, the state of kusala in

the sense of faultlessness and producing the result of happiness is known by
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comparing with Akusala . All kusala dhammas on three-plane are indeed
only with faults, the fault of being with canker, with mental defilements, the
object of Ogha , the object of Yoga and the object of Upddina . And they
have pain as their result because they produce an effect ,that is the "truth of
suffering.”

Then, the Ajjhaittattika is said depending on the concept in this
world. Actually, all dhammas on the four-planes have nothing to be called

even "atta.” Needless to say, they will have something to call "ajjhatta ";
but they belong to only others (bahiddha ) ."Do see the conditioned things
aé not self"2! is truly said. This way should be possibly known in the other
dhammas of tika and Duka .

Then, the truth belonging to noble persons is that all dhammas on the
three-plane are to be real suffering; craving is to be real cause of suffering;
the Nibbana alone is to be the cessation of suffering; the Path with eight
factors is to be the way leading to the cessation of suffering. This truth
alone is the real truth that is unchangeable and perfect in all aspects in the
wisdom of Anyas who have pure knowledge. Then to exclude here the
conventional truth of these two truths the word, paramatthato , is said.
Therefore, it was said "paramatthalo means according to the ultimate truth.”

In this word, paramattha , attha is twofold: thing that exists in
own nature (sabhdvasiddha ) and thing that exists in image (pankappa
siddha ). Of these two, the thing (attha), cilta etc., that exists separately
with its own characteristic without referring to other things is to be called
the thing that exists in own nature. Then, the thing which does not exist with
its own characteristic but exists only in mind being imagined and conjured
by the mind depending on various appearances of the reality that is mind-
made and mind-created; such a thing, being (satta ), person (puggala ) and
so on, is to be called the thing that exists in image.

Of these two, 'the thing that exists in own nature' alone is to be called
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paramattha.. This is definition: It is aitha , because depending onm it the
comprehension (buddhi ) and words are bom. And it is paramattha , because
it is the attha (thing ) which is higher (parama ) than the other in the sense
of absolute reality.

In other way, paramattha is an absolute thing in the sense of not
failing in reaction accordingly for those who practice to realize what should
be realized; to analyze what should be analyzed; to eradicate what should
be eradicated; to attain what should be attained; to develop what should be
developed with such a confidence ‘this exists; this can be known.'

The other thing, however, is not worthy to be called paramattha ,
because it, being non-existent, causes only failure in reaction for those who
practice to realize it etc., but it does not accomplish the purpose.

However, it is said in VibhadvanT: " or paramaittha is an object
of higher knowledge (p.74)".

It is not correct. Because it never sees the word, parama , to be in the
sense of knowledge and the word, attha , to be in the sense of object as well.
And it is said in Anutika. 22 "only the sacca is saccika; saccika alone is
attha in the sense of object of right understanding; so it is called
saccikatth.. This too points out this meaning: Attha is so called because it
should be approached by right understanding, not defining the meaning of
parama..[paramattha ]

In the word, citta: it is conscious, so it is called citta . Herein 'to be
conscious' is to turn ever towards an object. It is true, the state of being
conscious is not known without an object. To be conscious is, therefore,
regarded here only as the ' accepting object 'and ' receiving object.’ If it is
the correct meaning, the statement by some commentators, "at the time of
bhavaga or at the time of feeling faint (visafiii samaya ), consciousness
exists without an object”, is rejected. Then, it must be noted that

consciousness gets its  name only through the Arammana condition, not
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through the other conditions- Nisaya, Samanantara and so on - though these
conditions exist.

In other way, cilta is so called, because through which the mental
concomilants ( sampayultaka ) come to be conscious of. The consciousness is
indeed the forerunner in the case of perceiving an object; so the mental
concomitants perceive an object through only consciousness whenever they
perceive an object.

Or citta is being merely to be conscious of. It is true all dhammas
are known as mere actions of nature. Within those dhammas there is no
substance (dabba ), form (santh dna ) and entity (vigéha ) to be known.
They also arise depending on conditions; they have not by itself energy
(thama ), power (bala ), ability (vasa ) or quality (satti ) through which they
are able to appear. Needless lo say, they cannot be conscious and impinge.
And they exist just only for a moment. They can never be able to follow the
wish of someone. Therefore, such a division "this is substance; this is
quality; this is action” is unknown in those dhammas . Because of this
reason, in all 'words of ultimate truth' the definition of bhivasidhana alone
should be mainly known. But the other definitions can be known only in one
aspect.

Herein to think of analyzing the consciousness which is indivisible as
substance etc. is 10 be known as 'talk in one aspect (pariydyakathd )' in order
to make one know the special meaning, as if in this example:"the body of a
small stone (sildputtakassa sarfram )." And to do so is to describe the total
non-existence of soul (atta ), life (jiva ), being (satta ) and person (puggala )
which are excluded from reality (dhamma-vimutta ), imagery of others
(paraparikappita ) and known as doers (kdraka ). If there exists soul, elc.,
what is the use of thinking of dividing which is indivisible.

However,VibhdvanT seems to say 'thinking of reality which is

not reality (abhltassa bhiitaparikappana ) 'as if in this example 'the
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hom of hare (sasavisapam ) (p.74).

It is the meaning what he wants lo say: There is none who is to be
called either 'doer (kattd )' or ' one who commands to do (kdretd )' in
dhammas . However, there is a doer (kattd ) in the world that performs a
deed by himself. So the definition ,cintetiti ciattam , is given by placing ‘'the
state of doer’ upon consciousness o explain that in the act of being conscious
citta is reliable by itself. Then, the definition, cintenti sampayuttaka
dhamma etendti ciltamp , is given by putting again 'the state of means to do
(karanabhava ) upon the consciousness and ‘the state of doer (kattubhava )’
upon mental concomitants to explain that through the power of
consciousness those mental concomitants performs properly  in the act of
being conscious .

In other way, the word,citta , conveys the meaning of variety (vicitra
vdcako). It is truly said in Samyutta nikdya 23:

"Bhikkhus , have you ever seen an exhibition of paintings
(carapam nama cittam )? Yes,Lord! Bhikkhus ,the exhibition of
painting is designed by mind. Bhikkhus ,in deed, only mind is more in
variety even than that exhibition of paintings”.

"And Bhikkhus , | have never seen any other communities as
animals which is in variety. Bhikkhus , the animals are made various
by only mind as well. Bhikkhus , even than those animals it is mind
that is more various."

Herein, 'the exhibition of paintings ' is a sheet of cloth on which
various pictures, the divine abode etc., are painted; and they wander about
and exhibit it explaining thus: "those who act this and that merit can be
born in such and such abode."In the word, cittena , the ending'ena ' is a
particle, karanvacana , in the sense of ablative case. Yathayidam means 'as
if these." Cittikati means making it various,

Furthermore, herein it is known that mind is various, so perception is
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various. And as perceplion is various, so altachment is various. And as
altachment is various, so kamma is various. And as kamma is various, so
genus (yoni ) is various. And as genus is various, so are animals.

Lakhana is this and that own nature;

Rasa is function or accomplishment;

Paccupatthdna is said to be manifestation or advantage;

Padatthana is known 1o be a proximate cause;

These are to classify dhammas for the wise.

Citta  has the awareness of an object as its characteristic; the
preceding as its function; the ceaseless process is its manifestation; mind and
matter are its proximate cause.24 [citta |

In the word, cetasika: Cetasika is that which is bom in citta since it
arises depending on it. It is a term for the dhammas beginning with phassa .
And herein ‘the state of appearance depending on it' is to arise together with
citta as if it seems to be one according to the characteristic, "arising
together, etc.” By this word, it is clearly known that cetasika. is only those
dhammas , phassa , etc., which are seemed to unite with consciousness
having the same birth etc. like flowers in a branching flower-stalk on a
single stem, being in this position - "only the birth of citta is the birth of
phassa , etc.; the decay of citta is the decay of phassa , etc.,the death of
citta is the death of phassa , elc., the object of citta is the object of phassa ,
elc.; the seat of cilta is the seat of phassa , etc."

If asked - if so, citta also must be called phassika , vedanika and so
on, because it exists, as said above, together with those dhammas , phassa ,
eic.- the answer is "No". Because citta alone is the chief. The Buddha
truly says, "dhammas have mind as their forerunner; have mind as their
chief, have mind as their source."25

Herein "manomaya " is 'made or created only by mind'’; it is meant
‘the act of mind' . By this two lines of verse, it denotes that those dhammas ,

28

PARAMATTHADIPANI

phassa , elc., cannot be known without citta . However, cilfa can exist even

without some of those dhammas . For example, the "five-vidfidpa " citla

arises without some of those dhammas , vitakka , elc. So 'the state of
existence depending on il' is spoken only for those dhammas , not for cilta .

However, Vibhavani explains those dhammas to be in 'the

state of dependent’ and in 'the state of being Cetasika ' through merely

being on the same object (p.74-5).

It is not correct. Because, merely through the state of being on the
same object it cannot be called Cetasika .

In addition, suppose people in the world paint various pictures on a
cavass mixing varied colored paints in water .  Herein, the absorption on
the canvass and remaining on it is only the function of water, not of
coloured materials; displaying the various forms is only the function of
coloured materials, not of water. Of these, the object is compared to the
painting canvas ; Citta to water; Celasikas to varied coloured paints.

|Cetasikam |

15. Rapam: Herein, it changes; so it is called Ridpa . It means that it
changes into a different state through harmful conditions (virodhi-
paccayehi)- cold, heat,and so on, or it is changed by those harmful
conditions. It should be yuted:

"Bhikkhus , it changes; so it is called Ripa . By which does it
change? It changes by cold;, changes by heat; changes by hunger;
changes by thirst; changes by biting of tsetse fly or mosquito; or by
the effect of wind, heat; by biting of poisonous reptiles."26

"Ruppati ' means changes, perishes, being attacked, oppressed,
and being broken”, is said in Mahaniddesa .27
This is a concise meaning : only those dhammas which remain long

and have the nature of impact (sappatighasabhavd ) meet harmful
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conditions at the static moment; but not those which are in short term and
have not the nature of impact (appafighasabhava ). It is true, even the
subtle matters without the nature of impact do not meet external
conditions, cold, etc. Needless to say, the mental dhammas ( aripadhamma
) in short term and without the nature of impact do not meet external
conditions.

If so, 'the subtle matters (sukhumariipa )’ may be the mentaldhamma ?
No,it may not be so; because they are in the same nature as if that of 'the
gross matters’. Indeed,they change when the gross matters change.

Or 'the meeting' here is, it is said, 'the mutual impingement’ of the
gross matters or of only the great elements which contradict each other and
arc at the static moment, apart from getting into the avenue (dpatagamana )
and perceiving an object (drammanakarapa ) . It is, indeed, said: "Ruppati
means being attacked (ghaftiyati )and oppressed (piliyati )."

" Changing (ruppana ) is said to be the state of ruin (kuppana )and
perishing (bhijjana ) of the elements which are in different matter-unit, as if
a country is in a state of chaos caused by war waged by enemies. It is truly
said that "becoming ruined (kuppati )and broken (bhijjati )". In addition,
herein Kuppati means o be in a state of chaos and moving about. Bhijjati
means to be distorted. When they meet harmful conditions, since that
moment they become distorted by themselves. It means that they work as
conditions to produce material process, more or less.

In another way, 'changing (ruppana )' is two-fold: increasing and
decreasing. Both of these are clearly known at the time of destruction and
construction of universe and in changing of various life-span, year, season,
month, night, day, etc.

Why is the term,riipa., used for only the dhammas which change
through impact ? Because only they have substance. Matters have substance

being in a state of gathering and forming, etc. So it is noted that ‘changing’
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pertaining to only those matters is common to the world and the term,ripa ,
is used only for those.

On the contrary, mind exists without substance; so the state of
distortion pertaining to those cannot be seen directly (paccakkhato ); it can
be known on seeing or hearing or asking about this and that distortion of
matters by the world except those who can read others' minds. So mind is
not in the state of matter.

However, VibhdvanT  dismisses the supposition - 'mind may
be in a state of matter ( riipata patti ppasango )'- by the implicity of
these terms, Sita , etc.(p.75)

Actually, "terms (vohidro ) cannot be used without general consensus
of the world'(lokopacidra ); the general consensus of the world is only
through widely known signs. Hence, it should be noted that without the
term, sita , clc., such a supposition (pasarga ) can be removed only through
‘the general consensus of the world'.

Then, in Brahma world it can be seen that Brahmas have physical
gesture, verbal gesture and various forms created by psychic power. These,
oo, can be a sort of malerial changing in one aspect. Therefore, it is
understood that according to this aspect the matter in Brahma world can be
in a state of matter.

In other way, 'Rilpa ' is so called, because they become manifest by
themselves in their own nature, It is true mind cannot become manifest in
their own nature. They are to be known only through matter on which they
depend. However, matter being manifest by itself in its own nature is to be
known by five-consciousness. If it is the meaning, the matters in Brahma
world can be directly known to be in a state of matter.

In Vibhavani it is explained: "The matter in Brahma world
can be known through either beneficial cold, etc., or going not beyond
the nature of matter'(p.75).
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However, these words, sitendpi unhenapi, etc., are used to indicate a
mere point ( nidassana matlam ). Because 'the changing' can be through
mind and nutriment as well. It is truesafna ( perception )and viiifidpa
(consciousness) are explained in Pdli canon only through the objects, form
and taste. However, perception does not perceive only form; consciousness
is not aware  of taste alone; so it should be understood that discourse is
given to indicate a mere point; therefore it is useless to explain the matter in
Brahma world referring to the word, beginning with the word, sita .
[Rapam |

16. In the word,Nibbana: In this state all burning miseries (dukkha-
sanldpa ) in birth-and-death circle (vaffa ) become extinct; so it is called
Nibbana . ' to become extinct (nibbdyanti )’ means that only those mental
defilements ( kilesa )and aggregates ( khandha ) that are worthy of arising
in future within those who have not developed their Path are put in the
state of not worthy of arising within those who have already developed their
Path.

Dhammas in the past, it is true, which have ceased after being for
three moments cannol be called " to become extinct ( nibbayanti )."
Needless (o say the dhammas in present and will certainly arise in the
future can be called ' to become extinct'.

"The burning miser}'e in birth-and-death circle (vajfadukkha-santapa )’
is that the burning misery which is in the circle of mental defilement
(kilesavayia ), in the circle of kamma (kammavaifa ) and in the circle of
result (vipakavaffa ).t is true 'the complete extinction (anuppada-nirodha )'
concerning with trees, etc., which are without the burning suffering in the
three circles cannot be called Nibbina .

Etasmim: : the inflectional ending 'smim ' is in the sense of location

(bummam )as if in the example, " ikase sakund pakkhandanti = in the sky
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birds fly.” Indeed,there is no other locality apart from those burning
miseries which become extinct.

In other way, 'Nibbdna ' is so called because in this state the noble
persons(ariya-jana )become extinguished. It is said: " the wise become like
the extinguished flame of a lamp."2® ' (o become extinguished' means that

such and such defilements and aggregates are to be in a state of non-rebirth

Etasmim : the ending, smim ,is only in the sense of location. Or that
word is connected with the word,adhigate .( it is the meaning "when this
state is attained).

However,it is said in TTkas :2° "Craving is to be called 'vana ,’'
because it sews lives together; and from that craving it departs , so it
is called Nibbana (Purana,p.287;Vibhavanrt,p.75)

However, it is said in VibhavanT: "Nibbina is that through
which the fire of craving, elc., becomes extinguished (p.75)."

This is not correct. Because Nibbdna is not known as an instrumental
case like Path; besides Nibbana cannot be the cooperating cause (sahakari-
paccaya ) of craving which works as a subject to do the act of
extinguishing. [ Nibbina |

The exposition of correct meaning of the second verse ends.

17. Now,Thera spok’c the word, 'tattha cittam ', etc. to explain cilla
(consciousness ) according to the order of outline.

Tatta means ‘out of those four topics of Abhidhamma'.Tdva means
'firstly'. Catubbidham means ' that which has four-fold'.

18. In the word, Kdmavacaram : It is desired, so it is kima . Or it is
kama where beings who have not yet expelled sensual desire are delighted

with only sensual pleasure, but not with Jhdna pleasure as if in the higher
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planes. Itis the term for eleven-fold kima plane.

Are there not any persons also who have attained Jhana in this plane?
I did not say 'there are not’; but they are there only sometimes; so there is
nothing wrong.

How are the nirayas (hells), Avici etc., being in the sense of
‘desired’ ? How are the beings there delighted with sensual pleasure? They
are delighted being satisfied with an object or with affection for life
(bhavanikanti ). Indeed,for those beings the flame of fire in the niraya that
is manifested on death are seemed to be shining gold.

" A brahman who held wrong view was lying on his death bed. His
guru brahmans sitting near him said, "Sir, go to the Brahma- world." His
mind was being invaded by the flame of fire in Avici niraya . Then he said,
"Sirs, the shining gold is seen." They said, "Sir, this is the Brahma world.
Go there." He died and was born in Avici .’

In this way, those nirayas are to be desired being satisfied with
objects. And even those who are bom there have an affection for their life.
In other way, those who are born in niraya are only those who have not yet
eradicated sensual desires . If have a chance, they will certainly take
delight at sensual pleasure.

It occurs in kdma plane, so it is called 'Kamadvacara '

Here, it should not be known the word, avacarati, to be in the sense of
'to arise'. Because that sense does not accord with Pili canon and it may
cause various misunderstandings as well.

To be explained: it is said in Pl 39 yam etasmim antare
etthavacard etthapariydpanna (whatever there is in this inclusion,occuring
therein, included therein...). If needs the sense here, it may say 'etthdvacard
etthuppanna (occurring therein,arising therein...)’; but it does not say so.
Besides, it is impossible to say 'the word,pariydpanna ,is equally in the sense

of 'arising' as if the word, Uppanna .It is true, the Supramundane Cittas
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,although they arise in the three-palne,are not included therein. Thus that
sense does not accord with Pali .

If that sense is known, there may be such misunderstandings:  those
dhammas , mahaggata and lokuttara , which arise in that kima plane are
lo be a 'kamavacara ', bul not to be a 'Ripavacara ', elc. And those
dhammas of kama which arise in Rdpa or Ardpa plane are to be a
'Riipavacara’ or a 'Ardipavacara ', but not to be a 'kamavacara .'

Then, do some persons not geta name through the"generality
(yebhuyya-vutti)" like these examples,' vanacarako (hunter) ,sangamavacaro
(soldier ) 7" So, it is nothing wrong here with those dhammas that get the
name of kamavacara , etc., as they mostly arise each in their own planes.

If argued, the answer is 'No'. Because,if so, for the dhammas of
lokuttara a plane where they arise may specifically be spoken to be freed
from the name of kdmdvacara , etc. But there is not such a plane where
they mostly arise; and they, indeed, arise only in three planes if arise. So, it
may not avoid getting the name of kima or ripa or ardpa.. Thus, it
may cause various misunderstandings.

Therefore,without noting such a meaning of avacarati that meaning
alone which follows the way of Pili 'etthavacara ettha pariyapannd ' used
by the Blessed One should be noted . Indeed,it is the correct meaning: ' it
occurs in kama plane as including therein and plunging into it, so it is
called 'Kamavacara '

The ‘state of inclusion (pariydpannabhdvo ) is reaching, absorbing
and including in that kAma which is its base being with common conditions -
species, family and name; and it should be noted that such a state of
inclusion is made by sensual desire that dominates. So far as I have said,
those dhammas,although they arise within Ripa or Ardpa beings, which
are grasped by sense desire "they are mine"” and are inclusive in kdma

should be named 'kamadvaraca.’

-
th
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This way is known in the word, Ripdvacara and Aruilpadvacara as
well. Especially in those plancs the dominating desire is a 'desire for Form
(ripatanha ) and a 'desire for Formlessness (arfipatanha )'.

Those dhammas which are free from dominating by three desires and
are not inclusive in three planes, though they arise in three planes, are 1o be
known as lokuttara the supramundane.

In addition, Patthana says that the 'thirst for kima (kamatnha )',the
sensual pleasure ( kimacchanda ) ,arises even within the beings, Ardpa ,
in this passage, " druppe kamacchandam nivarapam paficca uddhacca-
nivararam (in Ariipa- plane the 'hindrance of restlessness’ a.rises depending
on the 'hindrance of sensual pleasure’...)"31. Therefore, it should be noted
that the dominating desire for kima- arising in the planes of Ripa and
Arilpa , arises even within the beings, Ripa and Arilpa .

In Pili  the word, 'kamacchanda-nivarana ' is used because it is
equal to the state of nivarapa ( hindrance ). Actually there cannot be known
any hindrances that perform a real function of hindrance in Jhana planes.

Here should be said 'the division of kama . Kama is two-fold:
Subjective (kilesa-kdma ) and objective (vatthu-kama ). Of those two, all
types of craving except the craving of Ripa and Arilpa are to be called the
'subjective kdma ' in this section of four-plane division. All other dhammas
of kimdvacara that arise in three-plane are to be called the 'objective kama
"apart from the dhammas of Ripa and Ardpa .

However, "all dhammas of three-plane are the ‘objective kama.'
" said Afthasalini 32, It should be known that the statement follows the way
of Sutta , which is mentioned in Mahaniddesa 33. Indeed, there are not any
dhammas of Ripa and Ardpa that are described under the name of kama .

|kdmavacara |

19. In the word,rilpdvacara and ariipavacara:: Herein these words, Ripa
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and Ariipa are commonly used respectively for those planes.

In another way, the planes are of two types: Ripa plane and Arilpa
plane. Of these two, the four-fold plane which has not the matter with 'the
characteristic of changing (ruppana-lakkhana )' is to be called Ardpa plane.
The other planes, twenty-seven in number, are to be called Ripa plane.
And among these (Iwenty-seven planes) the eleven lower planes are to be
called kama plane qualifying with common kdma . The sixteen planes
above are said to be only Ripa planes.

When craving or Jhiana are spoken by these words,ripa and ardpa ,
it should be known as metaphorical terms (upacdro ) indicating nissitta
(depending thing) by the name of nissaya (thing where it depends ).When it
is spoken only plane (bhimi ) by these words, kamavacara , elc.,it also
should be known as metaphorical term indicating nissaya (thing where it
depends)by the name of nissita (depending thing ). The other points which
should be said here have already been said in the section of the word,
kamavacara .

Herein, it is the exposition of correct meaning which follows the Pali
in the section of tebhiimaka ( dhammas existing in three-plane ):

"Which dhammas are 'kdmavacara'? There are the dhammas
- aggregates, elements, bases, forms, feelings, perception, mental
formation and consciousness - occurring therein and including therein
in those planes between the niraya ,avici (the boundary below and
Paranimmita-vasavaliti, a plane of gods, the boundary above.These
dhammas are to be called 'kamavacara .’

Which dhammas are Rilpavacara 7 There are minds and mental
properties belonging to those who have attained, or who were bomn
there, or who live in blissful life in present occurring therein and
including therein in those planes between the Brahma world, the

boundary below and Akamiptha ,a plane ofbrahma ,the boundary
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above. These dhammas are to be called 'Rapdvacara .'

Which dhammas are Ardpavacara ? There are minds and
mental properties belonging to those who have attained,or who were
born there, who live in the blissful life in present occurring therein and
including therein in those planes between the plane of
dkdsanancayatana ,the boundary below and the plane of nevasanfia-
ndsaiifidyatana ,the boundary above. These dhammas are to be called

'Ariipavacara '3

However, the definitions and decisions given in other ways here
inTikas 35 (Purdna, p.287; Vibhavani, p.76; Sankhepa, p.217-8) without
following the way of Pai/i text as said above are not note-worthy. Then,
those and other definitions are given even in Atthasdlin?¢ ? True. But
having known the meaning which is correct, plain and following the Paji

text it is useless to think of various ways.

20. In the word,lokuttara : the dhamma in the three-plane (tebhlimaka-
dhamma ) as said above is to be called 'Loka ' in the sense of perish .It
should be guoted: Bhikkhus it perishes; it clearly perishes; so it is called
Loka 37

If so, the supra-mundane dhammas except Nibbdna are also to be
known as 'loka.” Why ? Because they are also such dhammas that are in
the nature of perish and clearly perish. No,it may not be so. Indeed, the
term,'Loka ', is used to prevent wrong view only in those dhammas where
the wrong view- permanence, stability and eternality -occurs within beings.
Therefore, it is said that those dhammas in which the wrong view does not
occur cannot be said by the name of Joka . In other way, by the name of
loka it is commonly described only those dhammas of which the nature

of perish and clearly perish is manifested for many people. Hence there does
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not exist a supposition that lokuttaras are inclusive in Joka .

It goes beyond loka ; so it is called 'lokuttara .' It denotes the 'Path-
consciousness (magga-citta )'. It has already gone beyond loka ; so it is
called 'lokuttara’. It denotes the 'Fruition-consciousness (phala-citta )'. But
Nibbana cannot be known by this definition.

Herein "going beyond" means only ‘the state of not including’ in the
three worlds by being free from three types of craving. And 'that state of not
being inclusive (apariyapanna-bhavoe )' is assumed as a ground of those
dhammas and so it is the fourth particular "Avattha plane."

The exposition of correct meaning of ‘the division of the

four-fold plane' ends.

21. Having thus explained citta in four-fold by the lower and
higher level, now clarifying this four-fold citta according to the order as
said above, Thera said these words, 'Somanassa-sahagatam ', elc., to
expound first kimavasara citta ,then the lower 'non-beautiful consciousness
(asobhana citta )' therein, and then again the lowest Akusala consciousness
therein.

Herein, it should be noted that in the kamavacara citla too the order
of Akusala, Ahetuka and Sahetuka is spoken according o the lower and
higher level .

However, in Vibhavanf it is said, ' to expound first the Akusala
and Ahetuka which are less for the purpose of easily giving the name
of Sobhana than to the other cittas which are many and will be said
above' (p.76-7).

This is not correct. Because that meaning can be clearly known only
by the order of level, lower, etc.

It is also said there (p.77): "only those ciltas accompanied by

attachment (lobha-sahagata ) are said first; because they arise first as
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a vithicitta (thought process) within those who have just got rebirth in

these and those lives".

This is too not justifiable. Because it is only Manodvaravajjana that
arises first of all as vithicitta (thought-processes).

It should be noted that out of Akusalas, Lobhamiila is more and
salient and distinct being with the two roots of birth-and-death circle; so

only it is said first.

22. Itis a lovely mind; so it is called sumana . It is a term for "lovely
mind (siniddha-citta )." Indeed, 'the stale of loveliness (sundarata )' that is in
the sense of faultlessness is not proper here.

In other way, sumana is one who has a lovely mind. It is a term for
the person who has a lovely mind (sinidda-citta-samangi ).The state of a
lovely mind or the state of a person who has a lovely mind is to be called
Somanassa . It is a term for the pleasant mental feeling (manasika-sukha-
vedana ).

Herein, the state of a lovely mind or the state of a person who has
lovely mind (sumanassa bhavo ) means that in that mind or that person there
exists a source (pavatti-nimitta ) of the word'sumana’ (sumandbhidhana )
and of the perceiving of lovely mind (sumana-buddhi ) ,"this is that
sumana ".

The 'state of being (bhava ) is a source of a word or a perception in
this sense "from that source words and perceptions are bom.” And in the
word,etasmim: the ending, smim , is a locative case in the sense of
cause(nimitta ) as if in this example: " ndgo dantesu haiifiate (an elephant is
killed for its tusks )."Just as to kill an elephant with tusk is for its own
tusk,even so the word and perception arise on mind or person with feeling
depending on that feeling which is a source. And some scholars say , 'it is

bhava because through which word and perception come into being'; or
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others say , "from which."

It exists together with a pleasant feeling, so it is called'somanassa-
sahagata'. 1tis meant ‘associated with pleasant feeling.'

It views, so it is difthi . It is of two kinds: right view (sammadifthi )
and wrong view (micchadifthi ). Here 'wrong view' is proper,because it
concemns akusala (immoral ).Only the word,difthi , is used as difthi-gata as
if these words,giithagatam mutlagatam .

It associates with wrong view in all its aspects; so it is called
'difthigata-sampayutta ' It means that with wrong view it associates and
unites as one, being in these aspects ' arising together', etc(ekuppddatadihi ).

In these words,asankharika:mekam sasankharikamekam : sankhdra is
a prior action, It is of two kinds: effort (payoga ) and instruction (updya ).

Of them, the 'effort’ is a physical and a verbal action which are
performed by others through command or request or threatening 'you must
do this'. And instruction is of many types in this way: others explain this and
that ways to do a work without command,etc.; clarify evil results in not
doing and benefits in doing; make commitments; impose terms of
punishment; or one reasons by recalling and contemplating this and that.

These two efforts are to be called here sankhdra (prior action) since
being in this sense "it organizes and encourages the mind which is normally
inactive without letting it not to do in this and that deed , so it is called
sankhara ."

Then,the group of conditions which has not that prior action
isasarikhara . And the other which has it is sasankhdra . , It is truly said in
Commentary:

"It is with a prior action,so it is called sasankhara .'together with

a group of conditions,that is with effort,with means " is the meaning" .38

Herein, "the group of conditions is a group of common conditions

beginning with object " said in Commentary.3® However,the group of
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conditions that is not common ,say, association with good persons,etc.is for
kusala , association with bad persons is for akusala , should be separately
said.

Then,that group of conditions ,if it by itself makes mind arise letting
it not hesitate without the two prior actions, is to be called 'asarnkhdra .'
And it which cannot make mind arise by itself without the two prior actions
and it can make so only with the supporting of prior actions is to be called
‘sasanikhara ! Thus, these terms "asarikhadra ' and 'sasarikhdra ' are used
only for the group of conditions (paccaya-gana ), not for mind.

But citta (mind) which arises by a mere group of conditions,
theasarikhara , is to be called 'asankharika 'and by a group of conditions,the
sasankhara ,is to be called 'sasankhirika.' Indeed,this suffix, 'ika " is in the
sense of arising.

It is truly said in Paji : "When the akusala citta (immoral mind )arises
associating with pleasant feeling, accompanying by wrong view through the
group of conditions..."40”

Herein, it should be connected "arises by a group of conditions,the
sasankhara .This, here, is the exposition of the correct meaning of these
words, asankharika and sasankhirika .

In Tikas, without noticing this meaning and thinking of only mind to
be asankhdra and sasankhira it is said (Puriana,p.288;Vibhavani,p.77-
8;Sankhepa,p.219):

"It has no sankhira ,so it is called asankhdra . Only asankhira
is used as asankhdrika . And it exists with sankhdra , it is to be called
sasankhara . Only sasankhadra is used as sasankharika .Then,it does
not possess it,so it is sankhara .Only asankhara is spoken as
asankharika .And it arises together with sankhdra , so it is
sasarnkhdrika ."

This is all not reasonable.
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Then,it is also said in Vibhavani: "it makes mind to be in a
state of keenness (tikkhabhdva ) as its special ornament (mandna-
visesa ), or it (mind) is made to be in such a state as its ornament in
that way as said,so it is called sankhara . (p.77)"

This is also not correct. Because, if so, even the mind that arises with
sankhara (sasankhdrika ) may be in the state of keenness.

It is also said in that Vibhdvani: " And that prior effort
(pubba-payogo ) occurs either in own mind that preceded it or in
others' mind; so only the special state,the keenness of mind, that is
generated by the prior effort is called here 'sankhdra".(p.77)"

It is too not reasonable. Because giving the definition wrongly of
these words, asankhdrika and sasnnkhdrika., the sarkhadra , according to it
, is said depending on that wrong idea.

By this reason, this stanza is also rejected:

"The state of keenness born in mind which is produced by prior
effort is called 'sankhara ;" Through it the division of asankharika and
sasankhdrika is 1o be known.(p.78) "

It is also said in that Vibhdvani: "Inotherway, these words,
sasankhdrikam and asankhirikam ,are said referring to the absence
and non-absence of sankhdra , but not arising together since it does
not arise together. And here also needs a sankhara which exists in
different individuals,so the mind produced by such a sankhdra is to be
called 'sasankharika’ defining thus: it has sankhdra, so it is
sasankharika . Because the word 'sa ' here conveys the sense of
'having' as if in this example, "sa-lomako (one who has hair), and sa-
pakkhako (a bird that has wing)." And the other mind is asarkharika ,
since it has not sankhdra. as said above (p.78)."

That statement too should not be noted, because it is said depending on

his own idea without referring to the direct and apparent meaning that is
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given in Paj/i and Commentaries.

Herein, the mind that is caused by others' command or request or
appeal,without one's own wish,is a mind that is produced by effort (payoga-
samuithita ).

Then, the mind that is caused by fear of others,or shame,or respect,or
agreement,or fear of punishinent, without one's own wish,is a mind that is
produced by means (updya-samulthita ). Or the mind that is caused by giving
instruction in various ways by oneself, after having noticed one's mind to be
in a state of hesitation, or by recalling such and such ways is a mind that
produced by means (updya-samufthita ). This is to drop a hint (naya-dassana
).

Digthigata-vippayutta is that which dissociates from wrong view.

Upekkha is that which sees an object with indifferent feeling. Or it
views an object in the manner of moderation, so it is called upekkha . To be
explained; just as pleasant and unpleasant feelings view extremely an
object,say, a person of pleasant feeling (somanassito ) upsets when he
dissociates from that object and a person of unpleasant feeling (domana
ssito ) upsets when he associates with that object either,even so upekkha is
not.Indeed,it views an object only in the manner of moderation. And it
never makes a person upset conceming association with or dissociation from
an object.

And some scholars say, "this meaning, 'it views in the manner of
moderation’ is not proper here. Because, akusala have not a state of
moderation”.Then,it is the combination: 'association with indifference
(upekkhaya sahagatam )'.

23. Herein, these dhammas ,contact, etc., initial application, etc., delusion,
etc..exist and associate with this entire eight-fold consciousness. They,

however, have no division as if 'feeling' has; no differentiation - occurring
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in some of this consciousness,or not occurring in some of it as if 'wrong view'
and 'prior action’ have. Therefore, it should be noted that those dhammas
are not listed here since they do not make this consciousness differentiate .
But craving (lobha ) differentiates this eight-fold consciousness from
other minds. And feeling, wrong view and prior action differentiate these
minds each. So only those dhammas are,it should be noted, listed here.
Then,"joy, conceit, sloth and torpor differentiate mind, do not they ?
So they too should be listed here classifying ' that being with joy or without
joy, that associated with conceit or dissociated from conceit, and that
associated with sloth and torpor or dissociated from sloth and torpor’ ",if
argued,the answer is "No". Because, if take in the pleasant
feeling(somanassa )of these 'joy (piti ) has already been taken in. Then, the
other three (conceity, sloth and torpor) are not taken in since they are either
the dhammas of occasion (aniyata-yogi ) or the dhammas that are

mentioned in the word, "yevapana.”

However, Keeping this in mind - these dhammas , contact, etc., initial
application, etc., and delusion, elc., associate with other cittas and they do
not differentiate this citta from others; so they should not be listed here- it
is said in Vibhavant:

"Why is only the state of association with pleasant feeling said,
although there are still other dhammas that associate, contact,elc.,

here 7 If asked, it is the answer :because, only these dhammas ,

pleasant feeling, etc., are not common to all. To be explained: some

of these dhammas beginning with contact are common to all cittas

and some are common to the dhammas beginning with kusala .

Then,the dhammas beginning with delusion are common to all

akusalas .Hence it is impossible to differentiate citta through those

dhammas beginning with contact (p.78)."
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That should be examined.Because, if so, the pleasant and the
indifferent feelings and prior action may not be listed here; because these
dhammas are also found in other cittas and they too do not make this citta

differentiate from the other cittas .

24. Here are the conditions of the pleasant feeling (somanassa-karana ):

to have patisandhi  which associates with the pleasant feeling, to
possess not a profound thought, to meet a pleasant object, and to be in the
state of freedom from loss.

To be explained : One whose pafisandhi associates with the pleasant
feeling has a thought-proccss which is permeated by the bhavanga
pleasure; hence his cilta generally arises, whenever it arises, associates
with pleasant feeling. Then he does not have a profound thought and has
littie desire. He thinks of little as much , of inferiority as superiority; so
his mind also generally arises, whenéver it arises, associates with pleasure.
Then,the association with a pleasant object is the association with an
object, inferior or superior, which is desired by oneself.Then,the freedom
from loss is the freedom from loss beginning with 'the loss of relations (fidti-
byasana )'.

These are the conditions of indifferent feeling (upekkha karanpa ): to
have pafisandhi which associates with indifferent feeling; to possess
profound thought; to meet a moderate object and to be in the state of
freedom from loss.

Herein, 'to possess profound thought' is a state of filling with ambition.
such a person,indeed, even thinks of much as little, of superiority as
inferiority.

These are the conditions of wrong view (difthiya karanam ): to have a
tendency of wrong view; to associate with a person of wrong view; to turn

away from the dhamma of good persons;to have mostly wrong thought and to
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have an idea in incorrect way.

Herein, 'to have a tendency of wrong view' is to have the inclination
of eternality and annihilation in this life since one became a holder of
wrong view in previous life like Kanarittha ' and Sunakkhatta 42To turn
away from the true dhamma of good persons' is to be in a state of the
absence of dhamma. for a long time. 'To have mostly wrong thought' is to
have mostly wrong thought by thinking of dhammas which are in a scope of
the omniscient Buddhas ,and not in a scope of oneself without realizing
one's own ability. "'To have an idea in incorrect way' is the idea that the
thing which is seen by oneself is assumed as an essence and as a truth .

In different way the conditions of 'the dissociation from wrong
view'(difthigata-vippayutta-karanam )' should be understood.

These are the conditions of asankharika (asankharika-karapa ):

To have patisandhi produced by the kamma which is without a prior
action;to have the healthy body and mind; to have great patience;to discern
the consequences in the effort of a man;to engage in a work and to have -
beneficial seasons and nutriment, etc.

Herein, 'to have great patience' is 1o have the greal palience with cold
and heat."The effort of a man' is an effort which should be done by a
man."To engage in a work' is 1o be in the habit of doing.

In different way the conditions of sasankhdrika should be understood.
Then, how to arise these cittas should be noted from Visuddhimagga.®

By the word 'pi ' in afthapi it adds the many of these cittas through
the division of the course of kamma (kammapatha ) which is possible and the
other divisions - time, individuality, object, etc.

The exposition of the correct meaning of Lobhamala-citta ends.

25. In Dosamilla citta : it is a mind which is evil mind, so it is called

dummana .1t is a term for ugly mind (virdpa-citta ).Or dummana is one who
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has an evil mind ; it is a term for a person who has an ugly mind.

Then, the state of an ugly mind or the state of a person who has an
ugly mind is to be called dommanasa . This word is used to describe mental
distress. That mental distress is, indeed, the cause of the word,dummana ,
which lies on mind associated with it and a person possesses it or the cause of
perception of mental distress,'this is dummana '. The remaining has the
same way as said above. It is the combination: 'domanassena sahagatam (it
associates with mental distress)’.

It impinges; so it is called pafigha (repugnance). It is used to describe
dosa (hatred). Indeed it strikes even against the dhammas that associate
whenever it arises and it makes the dhammas that associate dry and bumt. It
impinges upon its base and burns the heart and it makes the person (within
whom it arises) to have the dislorted face.Then, it impinges upon its object
and receives it oppressively. So it is called pafigha (repugnance).

Herein, a question may be posed: 'Firstly sarikhira differentiates this
mind; so it is suitable to use the term sankhdra here; but feeling and
repugnance do not make mind diverse; so they should not be used here’ - if
argued,the answer should be given.

At first, to use the word,domanassa ,is to avoid the supposition
(pasariga ) which this citta may sometimes associate with other feelings.To
be explained: when the kings smilingly order to execute the robbers, or when
people declare their enjoyment upon the death of their enemies and delight
in it, or when wicked people happily kill beasts and birds,there occurs the
supposition - perhaps this citta may associate with pleasant feeling.
Needless to say, there occurs the supposition - the citta perhaps associates
with indifferent feeling. Therefore, using the term 'dommanassa ' is to avoid
the supposition that perhaps the other feelings associate.

Then, the word, ‘pafigha ', is used to avoid the supposition that perhaps
the other dhammas associate with this citta . To be explained: There may
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occur such a supposition - 'some people who hold wrong views -natthika
+ahetuka and akiriya - believe that there is no evil in committing execution
of living beings; some also believe that there is no evil in killing animals but
in killing human beings; some also believe thal there are big merits which
lead to birth in the deity world for those who practise sacrifice by
slaughtering animals. They, holding the false view of sakkdya ,commit
killing living beings by themselves, or let others commit killing; so perhaps
this citta (dosamflla ) associates with wrong view (difthi ).'

Then, there also may occur such a supposition: some of foolish and
unintelligent people who hold right view are at first doubtful when they try
to slaughter living beings following the manner of those who hold wrong
view. At the time, this citta perhaps associated with doubt (vicikicchd ).
To avoid that supposition the word 'pafigha ' is used. Otherwise (itarathd )
being clear that this cilta associates with pafigha through the minor
conclusion like the former mind associates with lobha ,lo use these words,
domanassa and pafigha ,may be useless.

Then, not to mention here issa  (jealousy), macchariya (stinginess ),
kukkucca (worry),and thina-middha (sloth and torpor) should be understood
as the way of not describing Mdna (conceit) andthina-middha (sloth and
torpor )in the former citta . This is here the exposition of the correct
meaning.

However,it is said in VibhdvaniT and Maha(ika: "To use this
term Domanassa is to mark the mind by means of a specific dhamma

,or by means of a unique dhamma .(Vi,p.80; Mah,2-121)

Herein,at first this word, "by means of the specific dhamma ," is not
reasonable.Because it causes the unnecessary significance - 'although this
cilta associates with pleasant and indifferent feeling, the word, domanassa ,
is used to mark this citta with domanassa which is not common to other

cittas , as if although previous and this ciltas associate with moha ,the
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word, lobhasahagata, pafigha-sampayutta , is used to mark these cittas with
lobha and patigha which are not common to the other cittas .

Then, the word,'to mark' ,also should not be said. If said, it causes the
unnecessary meaning - it refers even to the other feelings which are not
clearly known through the domanassa which is clearly known, like this

example: laddhatapatto rajakumaro ( a prince who has received a parasol).’

It is also said in Vibhdvani: the state of association with
repugnance (pafigha-sampayulta-bhava ) is expressed to show that

both these dhammas always arise together (p.80).

This is also not correct. Because such a significance can be known

only through the minor conclusion.

27. Here are the causes of unpleasant feeling (domanassa ) as well as
repugnance (patigha ): to have the state of tendency of hatred, not to have a
profound thought, to have a little learning, to associate with the cause of
animosity, or to meet an unpleasant object.

Herein, 'to have the state of tendency of hatred' should be understood
as much habitual hatred. 'Not to have a profound thought' is in a position of
having base desire.Then, for a person who has little learning, when striken
by vicissitudes of life, has no such contemplation: "nothing more could be
done (tam kutettha labbha )."

How these two types of consciousness arise should be taken
fromVisuddhimagga .The meaning of the word, pi , has the same way as
said before.

The exposition of the correct meaning of the dosamilla-citta ( hatred-
rooted mind ) ends.

28. In Mohamilla citta : the meaning of these words, vicikiccha ,uddhacca
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, will be explained later.

Especially,this cilta associates with moha (delusion), which has a
chance being free from the other roots and is very powerful and vicikiccha
(doubt ) and wddhacca (restlessness) which are in a state of wavering and
derangement. So the feeling in this mind cannot enjoy fully an object and
only upekkha (the indifferent feeling ) associates with this citta .

And although it is so, there may occur such a supposition: 'this mind
perhaps associate with the two feelings, pleasant and indifferent, because
this mind arises just after the mind associated with pleasure or displeasure’.
To avoid such a supposition the word, upekkha , is used here.

Then,it should be noted that the word, viciechd , is used to mark this
mind by the dhamma thal is not common to other minds and uddhacca is
mentioned only in this mind in order to denote that having a chance it
(uddhacca ) is with great power only in this mind,although it associates with
all akusala (Immoral minds). For this reason,it should be noted,that in the
section of the outline of dhammas in Dhammasangani 44 uddhacca is
expressed in the other akusala minds under the term of ' yevdpana ' (some)
without description by name and only in this last mind it is mentioned
direcly by name.

Then,both of these minds are in the nature of sentient beings; they
cannot be generated by means, effort or way,and they arise without drawing
back, sinking, difficulty and trouble like bhavaniga citta ; so they are
definitely asankhara and in this citta the division of sarikhdra is not
mentioned.

And for only that reason in this citta the term of the second mind,
‘'sasarikhdrena ',is not said like in preceding ciftas in Pali. 45 This is here
the exposition of the correct meaning.

However,it is said in VibhavanT: "these two cittas ,being in a

state of deep delusion and wavering ,are absent from attachment and
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hatred; so they associate with only indifferent feeling (p.81)".

This is not correct. Because lobhamala citta (the attachment-rooted
mind), although they have attachment, associates with upekkhd (indifferent
feeling).

Then, it is said in that Vibhdvani and Maha{ika as well:

“these (two ciltas ) have no division of sankhira . Because, they are

absent from the natural activity and the encouragement

(Vib,p.81;Mah,p.121).

Herein, by this assertion, ' absent from the natural activity', it rejects
that this citta is to be absent from the prior action; by this, ‘absent from
encouragement,’ it rejects the state of being with prior action; by both it
denotes that these two cittas are totally absent from the prior action.

This does not correspond even with Commentary. The Commentary on
‘the analysis of paficcasamuppida 45, it is true, says avijjii (ignorance) is
to be of twofold only by the division of sarikhdra .If these two cittas are
absent from sarikhara ,moha (delusion),loo,in this citta may be absent from
sarikhara; this moha is nothing but avijja ( ignorance); hence avijja should
be said to be of threefold in that Commentary,but said not so. Thus at first it
does not correspond with Commentary.

Then, 'the state of sharpness of mind (tikkhabhdva )' is here said to be
able to arise through the mere group of the usual conditions,without a prior
action; so his citta appears in such a way. Therefore, it cannot be said that
this citta has no activity in its nature .

It becomes bewildered much, so it is called ‘'mohamiha '; although it is

the term, momiha. is used according to the way of grammar.

29. The speech beginning with jccevam , is a major conclusion. Herein,
the word iccevam is analyzed iti + evam..This is a group of particle

(nipata ). Or the latter word 'evam ' describes the meaning of the former
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iti . Or the word 'iccevam ' is a single word of particle (nipata ).

By the word sabbathapi it should be noted the significance: 'in
aforesaid way beginning with somanassa-sahagatam '. It should be known
that this word, sabbathdpi is a qualifier of the word, dvidasa (twelve).

Sabbathapi means that it is only twelve through the division which is
mentioned in Dhammasangani? ; it is only twelve through the division
which is classified in Vibhanga;#® it is only twelve through the division
which is expressed in Dhatukathas , etc; it is only twelve through the
division which is stated in such and such Suttantas ; it is only twelve
through the division which is classified as time, locality, continuity,etc. "How
do they become twelve?" if asked, "in this way (they become) twelve" is the
interpretation.

However,Vibhavani explains only the mode of association,etc.
that is said before(p.81).

That is clear only by the word, 'iccavam '.

Akusalacittdni is the cittas which have such a name being with the
contradictory nature of kusala.

Herein, only confidence, elc., are ,indeed, kusala and only delusion,
elc., are akusala .But citta is common to each other like contact, etc. It is
true, the state of being conscious cannot definitely be with fault like
delusion,etc. and without fault like confidence, etc.; if associates with
akusala ,it is called akusala and if associates with kusala , it is called
kusala .

Then, it should be understood that the state of contradiction between
confidence, etc.,and delusion,etc, is to be a state of eradicating (pahd yaka)
and of being eradicated (pahdtabba ) in their order.

To be explained: Akusalas are weak and worthless compared to a
fake gold; they are not worthy of being developed and are wavering and
scattering although they are repeatedly practiced. They respond only in one
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life to be bomn in a woeful state even if they reach a state of certainty.And
they cannot make sentient beings float on the current of vaffa for ever, by
entirely cutting off the root of kusala .

On the contrary, kusalas are strong and have essence like pure gold;
they are possible to be developed.If repeatedly practised,they become more
firmer and flourishing and prospering up to the super normal power to show
various forms in the case of mundane stage and the Path of Arahatta in the
case of supramundane stage. They reach a state of certainty and respond to
attain Nibbdna without the upadi remaining by cutting off completely the
current of apdya or vaffa . Therefore,it should be understood that only
kusalas are the 'eradicating’ and the others are the 'eradicated.’

In another way, kusalas , even the act of offering of a morsel of
meal, are accepted and done by wise only for eradication of akusala like
preparing medicine ( is to eradicate sickness) in the world. Therefore, only
those kusala are the ‘eradicating.’And the akusalas are only the nature of
entire world like various diseases ; so they are the 'eradicated.’

Samatiani is so called because it is grasped without remaining. Or
samattdni means that 'it comes to an end' or it is completed'. These words
beginning with afthadha is a summarized stanza.

It is the combination of words: 'lobho miilam etesanti (lobha malini).
In these words,dvadasa'kusala siyum : siyum is noted here to be a particle
and it means that the akusala cittas are twelve.

Thus, the exposition of the correct meaning of akusala
citta in the Paramatthadipanl jthe fourth Commentary on

Abhidhammattha sanigaha , ends.

30. Having thus summarized akusala (the Immoral mind),the lowest of
all,now Thera said the word, upekkhdsahagatam , etc., to summarize
Ahetuka citta ,then to expound at first , 'the result of akusala 'the lowest of
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them all.
However, it is said in Vibhavani with this idea that citta, being
a result of akusala , is described just after akusala : "although these
ahetuka cittas have three types, the result of akusala ,elc.,to classify
only 'the results of akusala ' just after akusala ...(p.82)."
This is not correct. If so, 'the results of kusala ' also should be said

Jjust after only the kusalas .

31 The meaning of these words beginning with cakkhu , sota , etc., will
be explained later.It is conscious, so it is called viddapa.. It should be
quoted: "Bhikkhus ,it is aware; il is aware; so it is to be called, vififiapa."50
Cakkhuvifinidna is a viddiapa which depends on eye. Or
cakkhuvififidna is a vidinana which is conditioned by eye that is its cause.
Or cakkhuviinapa is a vinnana which is caused in eye by kamma .Or
cakkhuvifiiana is a viddapa which was born from the eye. Or
cakkhuvifiidpa is a vifiana of the eye which is the master being the
faculty, Or cakkhuvififidna is a viiAdpa which arises in eye. This way
should be known in 'sotaviiiina ', elc. also.
However,it is addressed in Mahataphidsankhaya sutta:
"Just as, Bikkhus , a fire shines buming wood; it is to be called
'wood-fire'. A fire shines burning a pieces of bamboo;it is to be called
'the fire of a pieces of bamboo'.A fire shines buming grass;it is to be
called "grass-fire’. A fire shines burning cow-dung; it is to be called
‘cow-dung fire'.A fire shines buming husks of grain; it is to be called
'husk-fire’.A fire shines buming rubbish ; it is to be called 'rubbish-
fire'.
Even so, Bikkhus .depending on eye and visible object arises
consciousness; it is to be called only cakkhu-vifiiana (eye-

consciousness). Depending on ear and sound arises

n
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consciousness; it is to be called only sota-vididna (ear-
consciousness). Depending on nose and odour arises
consciousness; il is to be called only ghana-vifiidpa (nose-
consciousness). Depending on tongue and taste arises
consciousness; it is to be called only jivha-vifiidna (tongue-
consciousness). Depending on body and tangible object arises
consciousness; it is to be called only kaya-vififidna (body-
consciousness).3!

The word, tathd , refers upekkhdsahagatam .

It causes pain, so it is 'dukkha . It means that it afflicts and tortures
the dhammas that associates,or the person who possesses it. In  other
way, it removes bodily pleasure, so it is dukkha . Or it is to be endured
strenuously, so it is dukkha . Or it has a chance which is difficult to give, so
it is dukkha . It is the name of the feeling of physical pain (kdyika-
dukkhavedand ).

Sampaticchana is that which receives (an object) perfectly(sufthu )
and thoroughly(patimukham ). Herein,sufthu (perfectly) means without
getting loss; patimukhamp means without thinking of the others; icchati
means 'wants’, ‘pleases’ and 'accepts’. Therefore,it gives the meaning
‘accepted’ in this sentrence,bhdsitam abhinandum (they accepted the
speech).

It weighs( tuleti ) and examines (vicareti ) well,s0 it is called santlrapa
AndTika (p.289) says, tireti nifthapeti (=completes). Vibhavani(p.83)

says, tireti vimamsati (=cxamines).

32. Then,here are the four conditions of eye-consciousness: the eye is not
ruined, it gets light conditions,visible objects come into sight, and attention.
These are four conditions of ear-consciousness: the ear is not in a state

of ruin, it gets space conditions, sound comes into being, and attention.
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These are four conditions of nose-consciousness: the nose is not in a
state of ruin, it gets air condition, odour comes into being, and altention.

These are four conditions of tongue-consciousness: the tongue is not in
a state of ruin, it gets water conditions, taste comes into being, and attention.

These are four conditions of body-consciousness: the sensitivity of the
body is not in a state of ruin, it gets carth conditions, one of three tangible
objects comes into being, and attention.

Here, it should be noted that to list ‘the conditions of light, space, etc.'
is to know that without these conditions the objects, visible object , etc., are
unable to reflect on sensitive matters (i.e., that is able to be perceived by the
sensory organs). Visible objects, although they come to exist, do not appear
upon the eye if there is no light. This way should be known in the remaining,.

In Commentary,however, it is said: "Though the eye is not ruined, the
eye-consciousness does not arise if the external visible object does not come
into view. Then, though the visible object comes into existence the eye-
consciousness does not arise if there is no light condition."52

This merely expresses, it should be noted, consciousness does not arise
without light. But it does not express that the manifestation comes into being
although there is no light.Otherwise there could be this improper meaning:

even at a dark night visible objects come to see with eye.

33. Akusala vipdka is that which is 'the result of akusala (Immoral mind)'.
Herein, in what sense is it vipaka (result)? It is in the sense of maturity.
What is the state of maturity ? Just as the state of ripeness of a mango
fruit,etc.passing over the staie of tenderness is to be called 'maturity
(vipaccana)' in the world, even so the maturity here should be understood.
This meaning must be clarified by the four samangita (possessions).
There are four samangitis ,wit,the possession of volition (cetand samangitd)

the possession of kamma (kammasamangitd ), the possession of
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manifestation (upafthdnasamangitd ) and the possession of a result (vipdka-
samangita ).

Of these 'the possession of volition' is to be connected with the three
moments of volition, meritorious or demeritorious, at the time of acting this
and that kamma in former life.

Then, this volition does not cease completely to be nothing, when it
ceases. But it ceases after having placed its functional capacity in all its
aspects within the thought-process to produce a result in future; that
functional capacity follows that continuity for even thousands of acon until it
gets a chance. Referring to that, it is addressed in Dhammapada 353:

"The evil action does not just produce an effect as if the milk
just got does not effect to be curd. Indeed, it follows a fool buming
him like the smoldering fire covered with ashes.”

And that functional capacity cannot be said as a dhamma of the ultimate
sense like the latent elements (anusaya-dhdtu ). This is the possession of
kamma (kamma-samangild ) .

Then, this functional capacity seeks a chance to produce an effect
when it receives appropriate supporting conditions.How does it seek a
chance?That makes its appearance 1o a dying being, or it manifests itself as
the symbol of kamma , or it causes the symbol of destination (gatinimitta .)
manifest. If that being receives that symbol without losing it, it receives a
chance. This is the possession of manifestation (upafthdna samangita ).

Then,for one who dies without losing that symbol the functional
capacity, that is kamma , being a separate group of paramattha together with
the associating dhammas ,produces an effect filling the whole life with it.
And 'filling the whole life with effect’ means that it performs the function of
bhavanga as long as one's life span, the function of vipdka (result) in six
doors concemn,and the function of cuti ( demise) in the end. This is the

possession of result (vipdka samangitd ).54
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Herein, it should be understood, the three former possessions out of the
four are in a state of tendemess; the latter, the possession of result, is in a
state of maturity. Therefore, the meaning of 'vipaccantit vipakani ' should be
known that they reach a state of maturity, the phase of ripeness, passing
over a phase of softness and tendemess.

For this reason, the kafattd matters are not included in the word
vipdka 55 although they are bom of kusala or akusala Kamma, Actually
these matters, being existent separately from the continuity of kamma , are
to be only the particular matters which are born of kamma,but not to be
called vipika. It is true,the process of mind is one and the process of
materiality is another.This is the exposition of correct meaning of the word
vipaka

Some commentators’¢ clarify only mental dhammas to be vipdka
referring to the equality of kamma from the point of mind and having an
object. According to their idea it implies that the term 'vipdka ' is used for
mental dhammas as usage (ru/hi).

Then,in those Commentariess?, they denote the simile that among the
stem, leaf, flower and fruit which are grown from s3i rice seed the name
'sdliphala , sdipakka ' is used only for the"com" which is similar to the rice
seeds . This simile too cannot describe the likeness. It is true, fruits too do
not get the name, paka , when they are in a position of tenderness.Besides,it
is impossible to say that stem, leaf and flower do not get the name of paka
when they have fully developed. It is not that what cannot be said the

maturity of stem, the maturity of leaf, the maturity of flower.

34. 1t makes happy, so it is called sukha . It means that it makes the
associated dhammas or the person who possesses it to have a pleasant
feeling. Or it removes well physical pain, or it should easily be endured,
or it has a chance which is easy to give, so it is called sukha .
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Kusala-vipaka-hetuka-cittani is the cittas which are either the results
of kusala or ahetuka being absence of hetus that associale.

However,in Vibhdvani(p.83) it thinks of the supposition that
vipaka can be sahetuka even through the producing cause which is
bome together with previous kamma .

This is not correct. Because there is not such a place in Abhidhamma
where Vipika is denoted to have the possibility of sahetuka or ahetuka
through the producing cause which is borne together with previouskamma .
If there is,indeed, no possibility of other meanings (sambhava ), there is too
no inclusion of unnecessary meanings (byabhicdra ); hence such a supposition
is useless. Herein, byabhicara (inclusion) and pasanga (supposition) are
synonymous terms.

Herein, akusala-vipdka ,being abyakata itself, has not the possibility
of sahetuka through immoral hetus , lobha , eic.; being a result of akusala ,
has not the possibility of sahctuka through the faultless hetus ,alobha etc. If
there is not such a possibility, the inclusion of ahetuka is impossible. Hence,
the term 'ahetuka ' is nol used for akusala-vipdka .

Then,kusalavipaka being a result of kusala itself,has the possibility
of sahetuka through the faultless hetus, alobha , elc., which associate with
kusala and abyakata .If there is such a possibility (sambhava ) the inclusion
of ahetuka is possible.Hence, the term'ahetuka 'is used only for'kusala
vipaka.'

35. Pafcadvaravajjana is an dvajjana which arises in five-door beginning
with 'eye’,etc. It arises, indeed, being aware of an object which impinges
upon five-door.

Manodvardvajjana is an avajjana which arises in mind-door, that is
bhavanga . It arises,indeed, being aware of an object which manifests in that

mind-door. Herein, manodvara is o be known as the entire bhavariga citta .
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However,it is at first said inTikd (p.290): "In the word,
manodvara,mana is the bhavanga which is the immediate condition of
dvajjana ; only that mana is to be a dvara (door ) being the entry of
vithi cittas beginning with dvajjana , javana , etc.”

And it is also said in Vibhdvani: "Manodvdra is the bhavarnga
citta which is the immediate condition of dvajjana ; because it is the
entry of vithi-citta (p.86)."

All are not reasonable.Because,if it is the meaning - 'only this
bhavaiiga just after which vithi citta arises is to be actually called
manoddara (the entry of vithi citta , not the other bhavanga cittas which
preceded’- such unnecessary meaning arises: "only these bases, eyes, elc.,
upon which the objects, visible object, etc., impinge and the vilhi citlas ,
dvajjana , elc., arise, are to be called dvdra (door),the entry of those vithi
cittas ,not the others". However, there are not such eyes, etc., which are not
to be 'door’. And all of these will be clear in dvarasangaha later.

Hasita means smiling. It is a state of amusement on the face.lt
produces the smiling,so it is called hasituppdda . Or Arahants make smiling
by this citta ,so it is called hasituppada .Or smile appears through thiscitta,
so it is called hasituppada. It should be combined: "hasituppado eva cittamm
hasituppada-cittam ."

It is the name of a citta through which Arahantas smile at usual
objects. Itis true Arahants never smile at the usual amusing objects which
are desirable, etc., like many worldly persons. And in Tikds (Purana,p.290;
Vibha,p.86) it is inflected as hasituppaddam perhaps referring to the word
citta .

Ahetuka-kriya-citta is a citta which is either ahetuka , as said before,
or kriya being lack of the function that is the maturity and the producing
an effect.

Herein,it should be noted that vithimutta cittas have function that is
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weak; five vinnapas have bases that are weak; sampaticchana ,etc., have
function and place that are weak; so they exist in the mere state of maturity
without their own effort,hence all of these cittas are to be only vipdka .

Then,those cittas , having function that is powerful, arise by their own
effort and they have great effort to produce an effect in future;thay are to
be called kusala and akusala .

Then, those cittas arise with their own effort passing over the mere
state of producing an effect; of them both avajjanas are a little weak
Jbecause they receive their cause from vipdka process; the others are totally
absent from effort to produce an effect, because they arise within those who
have no possibility of passions (niranusaya-santna ); hence,they are all to
be 'kriya .

36. Now the examination of feeling should be said from beginning. At
first, these ciftas, cakkhu-vifiidna (eye-consciousness), etc. have seats
(vtthu ) and objects (Zrammana ) which are upaddd matters; the mutual
impingement of the updda matters has no strength like the mutual
impingement of the ball of cotton; hence those ciltas (eye-consciousness,
etc.) associate with only upekkhd (indifferent feeling) towards the pleasant
or unpleasant objects.

The kdyaviiiidna (body-consciousness) has an object which is the
great element; the impingement of the object element upon the elements
where the bodily sensitivity lies passing over the body-base, just as the clash
of a hammer and an anvil passing over the ball of cotton is very strong,
when one strikes with a hammer putting a ball of cotton on the head of an
anvil. Hence, kayaviifidna (the body-consciousness ) associates with pleasure
towards the pleasant object and with pain towards the unpleasant object.

Sampaticchana arises just after five-viiiidnas which are the weakest

and it is always weak; hence il associates only with indifferent feeling
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lowards every object. However, Vibhavani(p.84) gives the reason that
these ciltas receives a condition from those which have different bases.

Then, santirapa arises itself depending on the base which is full of
strength and receives the condition from the former citta of which base is
full of strength either. It has a little more strength. Therefore,that citta , if
it is a result of kusala , associates with indifferent feeling on the pleasant
object and with pleasure on the more pleasant object; if a result of akusala ,
it associales only with indifferent feeling on both pleasant and unpleasant
object.

If asked 'why',this is the answer. If that citta has different feeling
concerning the more unpleasant object, it may associate with both
pain(dukkha ) and griel (domanassa ). Of these two feelings with pain,
firstly, it cannot associate. Why ? Because, pain (dukkha ) depends
definitely on body. With grief, too, it cannot associate. Why ? Because
grie (domanassa ) which comes into a state of grief being effected through
repugnance (pafigha ) never arises without repugnance. And the gricf which
is ever associated with repugnance, the real akusala , never arises in
abyakatas .

Then, the two avajjanas have a little more strength than saniirana .
They have no own powerful effort to produce vipdka . Actually, those which
arise depending on powerful conditions, kamma , elc., have the great
power,and those which arise depending on powerless conditions, Kamma ,
elc., are powerless. Although there is such a state, the dvajjanas are both
actually powerless being absent from kammic power and receiving a
condition from the process ofvipaka . Therefore, it always associates with
only indifferent feeling.

However, it is said in Vibhdvanl: "padcadvarivajjana arises
once on the object which is not received by any other cittas before.

manodvirdvajjana , 100, has another function to perform as altering
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the different thought-processes. Hence, they are unable to enjoy well

the taste of object and associate with indifferent feeling on all

objects"(p.8S).

Herein, 'has another function to perform' is not proper. Because the
discrimination of ciftas , powerful or not powerful, cannot be said through
the citta just after arisen . But it can be said by means of own condition
alone. Otherwise sanfirana also may has another function to perform.
Indeed, this citta too alters thought-processes.

37. Then, some commentators say : 'there is no reason to say that
these cittas do not arise, though they meet the group of usual conditions. So
they are only asankharika (unprompted).

It is,however,said in Millajikd in the chapter of the Vipakuddhara :
"Ahetuka vipdkas have a function that is not clear and they do not have
either a state of asaikhdrika which is the contradiction of sasarnkhirika
kamma or a state of sasankhirika which is the contradiction of asankharika
kammak . So Thera consents that those cittas arise even through both of
kammas (prompted and unprompted) ."58

Through this statement it is said that the three kriya cittas have not
both of these states (promptitude and unpromptitude). Because they also
have functions which are not clear.

In other way, it can be seen directly that beings try to act these actions
- to see forms, to listen to sounds and so on - sometimes by their own wish
and sometimes being encouraged by others. Herein,when beings do so by
their own wish, all vithi cittas beginning with paficadvardvajjana are to be
asankharika ; when beings do so by encouragement of others, they are to be
sasankharika .

Then,it should be explained the two upekkha santirapas which are
included in dvaravimuttas like the eight-fold mah4vipaka .Thus,all Ahetuka
cittas can be classified through the division of sankhdra in that aspect.

PARAMATTHADIPANI

Although it is proper, it should be noted that these cittas have a function
which is not clear, so the division of saiikhdra conceming Ahetuka cittas is

not said in Pal]i.

38. Then,hetus are great dhammas . So they never arise in those cittas
which are born of powerless kamma and have a weak base, function and
place.

Herein,all evil kammas associate with restlessness (vikkhepa ), waver
itself and has no strength. Therefore, that evil Kamma , though it can exist
for an eon, is unable to produce a result with hetu in a suitable time. And
good kamma ,too, even though it is with three-hetu , is unable to produce a
result with hetu which depend on weak bases, eye efc., function and place,
seeing, etc. Then,dvajjana and hasana are weak functions. So, should be

noled that these cittas are all absent of hetu .

39. The meaning of the word, sabbathapi , should be understood in the
way said before.

However, it is said in VibhdvanTl : sabbathidpi means 'through
the division of akusala vipdka , kusala vipdka and kriya .(p.86)

This is not correct. Because this division has been taken by only the
word, "iccevam ',
This is the interpretation in the summarized stanza:

"The akusala vipakas are seven-fold according to the division of
base and function; the kusala vipdkas eight-fold according to the
division of base, function and feeling; Kriyas are three-fold according
to the division of function and door.Thus,Ahetuka cittas are eighteen.”
Herein, the division of feeling conceming with moral results should be

said. Otherwise, Sanfiranpa may have no divisions. Likewise, in kriyas

the division of door should be said. Otherwise,avajjana may have no
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division. But such division was not said in TTkas.

This is the exposition of correct meaning conceming Ahetuka citia .

40. Now Thera said this stanza to name the aforesaid cittas as asobhapa
and to name the cittas which will be mentioned later as sobhanpa. Actually,
if named the cittas will be said above as sobhapa it implics that the ciltas
that was said before have been named asasobhapa without saying directly.

Herein, it is the interpretation: Papahetuka-muttdni is that the fifty-
nine or ninety-one types of cittas which are excluded from akusala and
ahetuka are to be named sobhapa .

Herein, papehi means 'from akusalas . It is true the akusalas causes
beings who are endowed with them to be bom in apdya without respect to
their wish. It is why they are to be called pdpa . By this word "without
respect to their wish' it rejects the supposition (pasariga ) that puiiia too may
be called 'papa ' in the sense of causing to be bom in a blissful state. It is
true the action to be bom is not widely known conceming those who wish to
be bom. In other way, those cittas are to be called 'pdapa ' in the sense of
inferiority.

Sobhapa is that they are endowed with the beautiful qualities
beginning with confidence, and are themselves beautiful being in a state of

excellence only for that aforesaid reason.

41. Now Thera says these words, somanassa-saha-gatam , etc, in order to
express those beautiful cittas according to this order , inferior (hina ) and
superior (panita ).

Herein, it knows, so it is called fidpa .It is the meaning it penetrates
things as they really are.'It associated with knowledge or dissociated from
knowledge' is the combination of words,ndnasampayuttam fidpavippa
yuttam .
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It has no sankhara ,so it is called asankhdra ; it has sankhara ,s0 it is
called sasankhdra . It denotes is the unity of original conditions, the
association with a good person,etc. which produces kusala .

To be explained: that unity of condition brings about kusala through
its own power without twofold prior action (payoga, upaya). At the time, it
is to be asankhira (the absence of sankhdra ). And it alone is unable to
bring about kusala ; it brings about kusala only depending on the prior
action. At that time, it is to be sasarikhdra .

It arises through asankhara ,so it is called asankharika . It arises
through sasarnkhdra ,so it is called sasankharika . Thus, all have already
been said before.

Herein, the condition of pleasure, etc., have already been explained
before. In other way, these conditions - to have confidence, to have right
view, to have offertory and person who accepts offering, etc.- are the causes
of the pleasant feeling. The contradictory conditions are the cause of
indifferent feeling. Then,the conditions of joy and equanimity, the factors of
enlightenment, which are expounded in commentaries® should be said in this
place, too.

Then, to have the kammic conditions which produce wisdom, to be
bom in a celestial world, to have the maturity of faculties and to be far from
mental defilements are the conditions of knowledge.And to have pafisandhi
which is with three hetus , to have a source of non-delusion, to associate with
wise persons and the practice of leaming and contemplation are also proper
to be said as the conditions of knowledge.Then, the conditions of the
examining dhamma,a factor of enlightenment,which are mentioned in
commentaries should be said here. The contradictory conditions are the
causes of fidnavippayutta (the dissociation from knowledge).

The condition of sankhara have already been expressed before. The

conditions of effort and tranquillity, the factors of enlightenment, which are
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mentioned in Commentaries should be expounded here, too.The way of
arising of these cittas must be taken from Visuddhimagga.s

42. The word, pi , in afthapi is in the sense of addition (sampinda
nattho ). By this word, it adds that these cittas have the manifoldness by
means of other divisions except the divisions which is mentioned here.

Herein, this is the way: These eight types of cittas multiplied by
tenfold condition of meritorious action (pufifiakriya-vaithu ) are eighty (8 x
10 = 80). Then, these cighty types of cittas multiplied by six objects
(d&rammanpa ) come to be four hundred and eighty (80 x 6 = 480).Those (480)
multiplied by three actions (kamma ) are one thousand four hundred and
forty (480 x 3 = 1,440). Then, those (1440) again multiplied by three
qualities - inferiority, medium and superiority - come to be four thousand,
three hundred and twenty (1,440 x 3 = 4,320).

These should be put on two places with this idea that 'these are pure
(suddhika )'. Taking one out of these two, it should be divided into
twoithen, the citta that associates with knowledge is two thousand one
hundred and sixty (2,160). The citta that dissociates from knowledge is the
same in number as well.

Then, the cittas that associate with knowledge (2,160) multiplied by
four Dominating Factors (adhipati ) are eight thousand six hundred and forty
(8,460). But the cittas that dissociate from knowledge multiplied by three
Dominating Factors except vimamsa are six thousand four hundred and
eighty (6,480).

Again, if both of these are added, these types of cittas totally fifteen
thousand one hundred and twenty (8,640 + 6,480 = 15,120).

Again, if one adds these 15,120 types of cittas to the 4,320 pure types
of cittas which separately have been set aside, these types of ciltas

altogether come to be nincteen thousand four hundred and forty (15,120 +
4,320 = 19,440).
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Then, in TTkd without taking suddhika and fAapavippayultia
separately as mentioned here these all cittas are equally multiplied by
puiifiakriya , eic.lo be seventeen thousands two hundred and eighty (17,280).

Then,in Vibhdvani (p.88) without taking suddhika separately and
keeping separately only fanavippayutia these all cittas are multiplied as
before to be fifteen thousands one hundred and twenty (15,120).

All of these are nol reasonable. If so, these kusala cittas ofkdimdvacara
are always with dominating factor and perhaps they are to be called
ninyatadhipatika (cittas being with permanent dominating factor ). But,
these do not have the permanent dominating factors like the higher moral
cittas and Supramundane cittas mentioned above.

According to the way in Tika it is implicit that cittas without
knowledge associate with vifmamsa domination. In other way, it is not
impossible to say thus: 'it is kusala that is in the sense of being bom of
wisdom'; according to this definition, these cittas without knowledge are
also to be called kusala , because they arise through the condition of wisdom,
the skillfulness, which arise in the thought-process that has different
dvajjana; Similarly, these cittas without knowledge are also here to be
called vimamsadhipatayya (cittas being born of such domination) being
produced by the wisdom, the vimamsadhipati'. With this idea,perhaps these
cittas without knowledge are not separated. Anyhow, these kusala cittas in
kama are mostly absent from Domination factors. So all these kusalas in

kima cannot be rooted in vimamsa , a dominating factor.

43. This is definition-these cittas are either kamavacara or kusala .
Herein, in what sense is it kusala ?7 It is kusala in the sense of health;
in the sense of excellence; in the sense of skillfulness; in the sense of
faultlessness; in the sense of the producing bliss.
To be explained: these dhammas , craving, elc., are roga being in the
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sense of causing the pain of thought process; are non-excellence being-in the
sense of non-skillfulness; are faults in the sense of worthy of being blamed;
are those that have a painful result being in the sense of producing
unpleasant effects. On the contrary, these cittas are to be called kusala
being recovered from those diseases. The 'state of health (aroga ) ' is the
meaning; then, contrarily they are to be called excellence,skillfulness,
faultlessness and having blissful result.

Kusala is that they destroy, shake, remove and eradicate the evil
dhammas which are disgustful. Or they lie latent in their disgustful aspect
within mental process of living beings, so they are called kusa ; this term is
used for the dhammas , craving, etc. They cut those dhammas out, so they
are called kusa-la . In other way, knowledge is called kusa being in the
sense of making them attenuate and empty.Those dhammas should be
obtained by means of knowledge being kusa , so they are named kusala .

Or just as the kusa grass cuts the hand that touches it, so they cut the
dhammas conceming mental defilement. Therefore, they are to be called
Kusa-la .In another way, kusala is so called, because they destroy the evil
dhammas that is disgustful ( kucchite pdpa-dhamme saranti,himsantli ku-
sard ). Here, ra changes into la (kusara = kusala ); or it is called kusala in
the sense of being produced by knowledge.

44. In mahavipakas , there is nothing to say about the meaning of words.
The division of feeling (vedana-bheda ) should be spoken through object.
These cittas truly associate with pleasant and indifferent feeling
respectively on the very pleasant and moderately pleasant objects.

The division of association (sampayoga-bheda ) should be said through
kamma and javana minds. It is true those which are produced by powerful
kamma associate with knowledge; those by weak kamma dissociate from
knowledge. Sometimes,however, when they perform the taddrammana
70
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function ,they associate with knowledge if follow mostly the javana mind
with three hetus (tihetuka-javana ) and dissociate from knowledge if follow
the other javana minds with two hetus .

The division of sankhdra (sankhara-bheda ) is spoken by some masters
only through kamma : 'Those cittas which are produced by the kamma
without sankhara are asankharika ; those which are produced by the
kamma with sarikhdra are sasankharika .

However,the division of sarikhdra is said by the commentator who
summarizeds! through the conditions which meet.To be explained: these
mahaivipaka , when they arise receiving the objects, kamma , etc.,which
manifest through such and such action of relations,etc.at one'’s dying time in
previous life, are asankharika at the time of rebirth. At the time of
tadirammanpa , they are asankhidika when they follow the javanas of
asankharika ,and are sasankharika when they follow the javanas of
sasankhinka .

Here, the word pi is also in the sense of addition (sampipgdanattho ).
By this the multiplicity of these cittas are added through the set of six of
object (Irammapa-chakka ), the triplet of inferiority (hinattika ) and through
the time, locality, continuity, elc.

However, these mahavipaka cittas cannot be multiplied by means of
the conditions of meritorious actions (puiifiakriya-vatthu ), kamma and
dominating factors (adhipati ), because they never perform the function of
giving (dana ), etc., the function of bodily action (kdyakamma ), etc., and
they do not depend on chanda , elc,

It is said in Vibhdvani: "These cittas never perform the
function of kamma-dvara due to the fact that they do not produce
information (vifiiatti ); never perform the function of kamma because
of not being in the nature of effectuating (p.89).

This should be examined. Because, it was said before that kusala is

71



ASHIN NANDAMALABHIVAMSA

multiplied only through the tetrad of kamma , but not through the kamma-
dvara separately. The tetrad of kamma exist only through the three-fold
Kamma door.

If asked - in the Commentary©? it is said,'the division of kamma-dvara
, Kamma-patha , condition of meritorious action which were mentioned in
the kusala of kdmivacara is not available here; why 7 Because they do not
bring about information (vifiatti ); not produce an effect and not perform
the function of meritorious action’ - it is the answer: it is true. in that
Commentary by this statement - the division of kammadvara is not
available here ,because they do not bring about information - it indicates
that there is not such a division, bodily action, verbal action and mental
action.

By this statement - the division of kammapatha is not available
here,because they do not produce an effect - it indicates that there is not the
ten-fold kamma patha .

Here, however, without taking the division of kammapatha , even in
kusala , only the tetrad of kamma which is classified through three-fold
kamma door is taken. That also can be known only by this statement - they
do not become through three-fold kamma door because of the fact that they
do not produce information. Then, kusala is also multiplied by the tenfold
kammapatha, if so, here (oo it should be said that vipakas do not exist

through kamma patha because of producing not an effect.

45. In mahidkriyas the division of feeling (vedanabheda ) will be said by
himself later only through object like in the mahavipaka .However, The
division concerning with the association with knowledge, the dissociation
from knowledge,the absence of sankhira and being with sankhdra , should
be possibly known as said in kusala .

However, without examining Vibhdvani says it should be
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known that the kriya cittas,too, associate with pleasant feeling,etc.in

the way as said in kusala .(p.90)

This is not reasonable.

The meaning of these words, iccevam , sabbathapi , has already been
explained before.

Sahetuka-kdmavacara kusala vipdka kriya cittani : Herein, the word
‘sahetuka ' if it relates with the word 'kusala ' is a qualifier of bhiita-kathana
(revealing as it is). For that reason it has been mentioned in minor
conclusion of kusala ; if it relates with these, vipdka and kriya , it is
regarded as a qualifier of byavacchedaka (excluding).

However, it is said in Vibhavani: here the connection of
words should be known in accordance with the possibility
(yathalabha )like in this passage of Sutta 'he sees gravel, pieces
of pots, shoals of fish standing and wandering'.(90)

There is no resemblance between them. Because there it is suitable
'gravel and pieces of pot do not wander’; but it is not suitable here ‘kusala is
not sahetuka .’

46. In the summarizing verse: vedana-idna-sankhira-bhedena means that
through the division of feeling; through the division of knowledge; through
the division of sankhdra .

Herein, it is the meaning: Vedana-bhedena means that through the
division of citta which is clear by the division of feelings. /Adpabhedena
means through the division of citta which is clear by association with and
dissociation from knowledge. sankhdra-bhedena means that through the
division of citta which is clear by the unity of conditions without or with
sankhara It is true. It is the quality of the compound words that they can
describe the various meanings known easily through a few words.

By this statement, it clarifies that there is no chance of such a question

put forward in Vibhavani (p.90) regarding to the division of knowledge
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and sankhara which have no division by themselves and to the classification
of ciltas .

Herein, it is the interpretation: The kusala (moral),vipika (resultant)
and kriya (inoperative ) cittas in kdmadvacara with hetu are.known, as in
their order,to be six, twelve and twenty-four.

But here it also should be said thus:

vedand fiana sankhara ,bhedenetani afthadha .
puiiiapakakriyabheda ,catuvisatividha mata .

(These kdmavacara ciltas are eight-fold through the division of
feeling, knowledge and sanikhira They are known to be twenty-four through
merit, result and inoperative types ).

If so, the meaning is more clear and it accords with the summarized

verses which will be said above as well.

47. This which begins with 'kame ' is a summarized verse concerning with
all types of cittas in kdma plane.

Herein, it is the interpretation: in kama plane all resultant types of
consciousness, with hetu and without hetu , are twenty-three ; the
meritorious and demeritorious types of consciousness are twenty-fold; all
moperaltive types of consciousness ,with hetu and without hetu , are eleven .
Thus these kama types of consciousness are fifty-four in all its aspects .

Sabbatha : here the word 'pi ' is omitted. The meaning of it was
mentioned before : they are only fifty-four in all aspects as said in
Dhammasangani®® ; they are only fifty-four in all aspects as classified in
Vibhangas4 and so on.

By this statement it rejects the words of VibhdvanT by which the
meaning of 'pi" is explained through the inclusive divisions of kusala etc.,
as said here.Besides, it is said in VibhavanT (p.90) that kAme means

“kame bhave " (in the life of kima ).
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This, too, should be examined. Because the term ,bhava , can be
found in Abhidhamma being in the sense of kusala and akusala kamma
and resultant mind and kafatti matters which are produced by, kamma ,not
being in the sense of other dhammas , mind and matter.

Actually, here the expression, kama , is a synonymous word for
‘bhiimi '.  And 'bhiimi ' is said to be the unity of dhamma which concerns
animate and inanimate together with their locality. So the meaning should
be noted that kime is 'in kama plane.' Or the word,bhava , is used for only
‘bhimi ' by defining in the way of Suttanta thus: "bhava is that where
living beings and conditioned things come into being”. This way should be
known later, too.

The exposition of correct meaning of the Kama citta in
Paramatthadipani , the Fourth Commentary
on Abhidhammalttha sangaha ends.

48. Now, after having expounded the ‘compendium of the Kama citta '
thus, Thera said "vitakka vicdra piti sukhe-kaggatd-sahitam ," etc. in order
to expound the 'compendium of Rupa citta ' which is in its turn.

The dvanda should be done thus: "Vitakko ca vicdro ca pIti ca
sukham ca ekaggald cati (vitakka vicdra piti sukha-kagata. )." Then, it is
combining: "tahi sahitanti (vitakka...sukhe-kaggaia sahitam )"Pathama
Jfhdna kusala cittam is a kusala citta which associates with the first Jhana
being the unity of initial application, sustained application, joy, bliss and
one-pointedness.

Herein, in what sense is it pathama ? And in what sense is it jhana ?

Pathama is that which must be attained first. jhana is so called
because it meditates upon the object, kasina , elc., and the characteristics
beginning with impermanence, and it burns the opposed dhammas

(paccanika-dhamma ). And it is noted that only ekaggatd (one-pointedness)
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is endowed with more ability in these two senses.

To be explained: it is called ekaggati , because it has a dominating
quality upon such a mind which is ‘ekagga ' in the sense of that 'it has one
point or one side ',that is one object.

It is only ekaggata which is to be called samaddhi in this sense that ‘it
well keeps the mind upon only one object without giving it wander about the
various objects and keeps the mind away from the opposed dhammas ; or it
keeps the mind equally by making faculties equal and by not letting the
mind be in the state of sluggishness and restlessness on that object either.
And only that ekkaggatd which is pointed,in PiJi (Dhammasangani 3 ), as
the absence of scattering(avisdhdro ),the absence of distraction (avikkhepo ),
the solidity and the steadfastness of mind (sapghiti ,avathiti ).

Then, the other factors beginning with vitakka are also called Jhana
because they extremely support that ekaggata .

To be explained: At first vitakka makes mind firmly towards an
object by not letting it draw back through sloth and torpor . Indeed, vitakka
has the characteristic of sending mind towards an object. It is the direct
opposite of sloth and torpor,the hindrances.

Then,vicira makes mind follow an object by not letting it to be
doubtful through vicikicchd . Indeed, vicara has the characteristic of
examining object like the nature of knowledge . It is the direct opposite of
doubt,a hindrance.

Then,piti makes mind delight in an object by not letting it dislike
through hatred. Indeed, piti has the characteristic of pleasing an object. It
is the direct opposite of hatred,a hindrance.

Then, sukha makes mind please and increase by not letting it to be
restless through the distraction and worry. Indeed, sukha has pleasantness as
its characteristic. It is the direct opposite of the distraction and worry, the
hinderances. Then,upekkha , being the nature of calmness, is included in
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sukha .

By doing so,these dhammas condition the mind to have one-
pointedness. Only having the state of one-pointedness is termed 'ckaggatd
"That ekaggatd being supported in this way by those dhammas , having
more strength, concentrates closely upon that object focusing still on that
object, kasipa object, elc., protecting the mind from wandering towards
various objects through sensual pleasure. Therefore, all of those dhammas
are called Jhana in the sense of close concentration.

When those dhammas come into existence in this way the hindering
factors, the opposite of those dhammas , having no chance, are unable to
arise even in the mind and they are said to be bumt . So those dhammas are
called Jhana in the sense of buming the opposite phenomena.

Although those dhammas have separalte task, it should be known, the
term 'Jhana ' is used only for 'the unity of these dhammas ' like the term
'ratha (cart)' is used only for the unity of parts of a cart. Because the unity
of dhammas (dhamma-s@maggi ) is chief regarding to the three places -
magga , Jhina and sambodhi . Only when these factors come into unity
they accomplish the function of "close concentration”, etc., by reaching the
stage of appand . And although those dhammas , as said, perform
respectively their own functions, they complete only ‘the function of closely
concentration (upanijjhdna-kiccca )' ,that is the keeping mind firmly on an
object.

The other commentators say " only their own tasks beginning with the
sending mind towards an object, of these five dhammas ,are each to be
called the function of concentration. Hence in Patthdna® in jhana-peccaya
those dhammas perform respectively as the "condition of jhana .” So it is
possible to say that even each of these are jhana .Furthermore, in these
words, paiicangikam sflam ,dasangikam silam , the unity of fivefold, etc., is
the reason only for the name ofpaiicarigika , etc.of those moralities, not for
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the state of morality. It is true it cannot be said that even one of the factors
of morality, abstaining from killing, etc., are not "morality.” Likewise, it is
impossible to know here thus: the unity of five factors is the reason for the
state of fivefold-factor, etc., and the state of being the first jhana , etc., but
not the state of being jhiana . Otherwise, the factors of jhana in
Jjhanapaccaya may be only the dhamma of reverse.”

By this assertion as far they said it cannot be known that although this
citta associates with phassa ,etc. those dhammas ,phassa ,etc.,having not such
a special 1ask,are not mentioned here,

Dutiyajjhdna kusala citta is a kusala citta which associates with the

second Jhina formed by vicdra piti sukha ekaggati .The same in the rest

49. Herein, a question may be posed: By which is the division of jhina
factors made? It is made by the wish of a person. To be explained: one,
having vitakka as his company ,dislikes vitakka again after giving the first
Jjhana with five-fold factor arise and having the mastery of that jhdna ; he
wishes to attain the jhana of four factors ,the absence of vitakka ,by
overcoming it. At that time, when he practices the mental culture again
only with such a wish after absorbing firmly the first jhdna to make the
foundation and giving it up,he altains the jhdna with four factors,the
absence of vitakka .

Herein, this mental culture, although it is with vitakka , is ‘the culture
for detachment of vitakka (vitakka-virigabhavana )' owing to having been
practiced with such a wish. And through this power of such a mental culture
that Jhana arises with four factors except vitakka . This way should be
known in remaining Jhana attainments.Thus it should be known that through
the wish of a person, the division of Jhina factors is made.

Herein, the absorbing each of the former Jhanas is certainly necessary
to have the ground of higher und higher Jhdna attainments. It is said in
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commentary $7:"each of the former Jhanas which is well practised is to be
the proximate cause of the higher jhanas each."

Through the power of wish,however, a higher jhana , if arises, cannot
be equal to the jhana which is foundation. It is true only the wish of a
person is much more powerful than the Jhana which is foundation. For that
reason the Blessed One addressed: " Bikkhus , the aspiration is successful
for one who has good morality because of purification. 68" Then,this meaning

will be clear when it concems supra-mundane consciousness above.

50. Herein a question may be posed: Why is the division of sankhdra not
said here? Because it is not said in PiJi text. Why is it not said in PaJi text?
Because it can be known only through the word on the division of ways
(paifpada ).

To be explained: If all jhdnas ,mundane or supramundane,have easy
ways (sukha-patipada ),it has already been said to be asankhanka . And if
have the difficult ways (dukkha-pafipadd ),it has already been said to be
sasankharika .

If asked " how is it to be known 7", it is the answer: Because it is
found in Commentary. It is, verily, said in AtthasalinT thus:

"At first,when one expels mental defilements,he does so with

pain,effort,attempt and fatigue; his way is painful. And when one

expels mental defilements,he does so easily and without fatigue; his
way is easy."s?

The same in Sammoha-vinodani’? and Visuddhimagga?!,as well.

Herein, in the former sentence it is found these words, "with pain,
effort and attempt” , so in the latter sentence it should be regarded to be
found these words, "with easiness, absence of effort and absence of
attempt”.

Herein,sasankharena sappyogetna means 'with the unity of conditions
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beginning with seeing the fault of sensual pleasure which is together with
effort and attempt’. By this word (sasankhdrena , elc.), it is said that all
jhanas of which way is painful have the state of sasarikharika.'

Asankharena appayogena means with only those conditions which is
absence from effort and attempt. By this word, it is said that all jhdnas of
which way is easy have a stale of 'asankharika .’

Then,it is known that the jhanas with quick intuition have a state of
sasankharika ,if their way is painful. It is also known that the jhanas with
sluggish intuition have a state of asankhdrika ,if their way is easy.

If so, how is the division of sankhdra to be known concerning those
jhdnas which are absent from ways and completed by magga or by birth?

Those jhanas also have the state of 'painful ways and easy ways'
through the existence and non-existence of conditions which hinder the
samdpaltti (attainment) at the time of absorbing them.

Of these two jhanas , the jhana which is completed by magga is the
jhana which is completed simultaneously with the attainment of magga
within those whose vehicle is the pure vipassanad . That jhdna is two-fold:
the jhana which is completed by lower magga and the other which is
completed by arahatta magga . Of these two, the jhana which arose within
the five hundred monks mentioned in Mahdsamaya Sutta 7%s that jhdna
which is completed by lower magga . The jhdna belonging to Ven. Ananda
Thera is that jhana which is completed by arahatta magga . Furthermore,
the jhana ,too, which arises within the andgamis who is killed unnoticedly
with knife and immediately dies is equal to the jhana by magga .

Then, one was bomn in one of Ripa brahma worlds after having
accomplished the eight-fold attainments. His attainments come from birth.
Itis a jhana which is completed by birth.

It is true, even in one life the jhdnas attained have the different

means during the absorbing period through the condition that exists. Or these
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Jjhanas may be included in the jhina of asankhdrika being absence from
means through which jhina arises.

In other way, in Netti’ the division of sarkhdra conceming all
concentration, mundane or supra-mundane, is explicitly stated.It should be
quoted: "Concentration is of two kinds: the concentration with sankhara ,
and the concentration without sankhdra ."

Then,it is said in commentary: the two concentrations of sluggish and
quick intuition which have an easy way are to be asankhdra and those
which have a painful way are to be sasarnkhira 74.

So far as I said it is clear that the all jhana cittas ,Mahaggata and
Lokuttara ,have two sorts each , asarikhanka and sasankharika .

Especially,it should be noted that the term,sankhdra ,is common (o
even akusala ;but the term,pafipadd,is specially used for the dhammas
practised; indeed,the dhammas , Mahaggata and Lokuttara ,are certainly the
dhammas practised; so in DhammasanganI’s they are not classified
through sankhara ,but patipada .

Here it is the exposition of the correct meaning .

51. Itissaid in VibhavanT (p.93) : "Itis impossible to say that the

all jhanas are asankharika , because they never be attained through

mere adhikdra without the preliminary action,the primary effort and

are sasankharika , because they never be attained through the mere

preliminary action,the primary effort, without adhikara ."

Herein, at first "it is impossible to say that the all jh@nas are
asankhdrika, because they never be attained through the mere adhikira

without the preliminary action,the primary effort " is not reasonable.
Because the preliminary action,the primary effort,cannot be regarded as
sankhdra in the division of sarikhara . Why? Because it (the primary effort)

is an original condition which brings about jhina .
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To be explained: in the world or in this teaching, there is not a
kamma , good or evil, at least the offering of a morsel meal ,which arises by
itself without the appropriate preliminary action,the primary effort.

Then,thecitta does not arise without the suitable preliminary action,
the primary effort; that action is included in the unity of the original
condition of that citta .And all jhdnas ,mundane or supramundane,never arise
without the appropriate former mental culture ,the preliminary actlion;
therefore, that mental culture is included in the unity of the original
condition of these jhanas . Otherwise, it is implicit that there not any
kammas , kusala and akusala, which are not asankharika .

Then, in that Vibhavani it is said: "it is impossible to say that
it is sasankhdrika ,because they never be attained through the mere
preliminary action,the primary effort, without adhikdra .(p.94)"

This is also not reasonable; because it cannot be said that the mundane
jhana arises without adhikdra . Actually, in commentaries it is said that the
jhana which has an easy way arises within those who have adhikara in
samatha meditation in previous life; and the jhana which has a painful way
arises within those who have not such an adhikara .

It is truly said in those Commentaries: " Then, one had no practice in
samatha ; his way is painful. And one had practice in it; his way is easy."’%.

Actually, to examine here the division of sankhara referring 1o
adhikara that was completed in previous life is not reasonable. It is, indeed,
reasonable to examine such a division only through the conditions in the
jhana of kusala and kkriya . By what I have said, the later exposition
beginning with 'atha va ' is also totally rejected.

52. Herein, the former period before the imaginary sign arises is, for one
who practices jhana ,the field of pafipada , and the later period the field of
Abhiiifa .
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Herein, in former part 'the practice of mental culture’ of one who acts
with tiredness due to the opposite conditions is 'painful * and of one who acts
without tiredness is ‘easy’. And in later part, the Abhifiiid of mental culture
of one who attains slowly the state of Appana is quick intuition(dandha
bhififid ), and of one who attains quickly the state of Appanad is sluggish
intuition (khippaabhiiiia ).

Herein, through painful way in former part a jhdna that has been
later attained sluggishly or quickly is to be called painful practice
(dukkhapatipada ); through easy way in former part is to be called easy
practice (sukhapatipadd ). However,in the place of the second Jhdna , etc.,
the division of ways (pfipadabhedo) should be understood through the state
of being painful or easy to abandon the attachment to the former jhana .

Herein it must be decided: "nowadays a person, layman or ascetic,
although he had not any adhikdra which was done in previous life, practises
jhana being in a state of freedom from the principle of disturbance ,
standing in correct ways, removing the impediment and practicing with great
determination; it cannot be said he cannot accomplish the mental culture of
jhana ." | kusala jhana )

53. In Vipdka jhana: The kusala in kdma plane, being not in a stage of
appani , is soft and powerless. It becomes mature in various functions and
places that have less power and in inferior lives.So it produces a result which
is not equal to itself. However, the kusala of higher stage (mahaggata
kusala ),having reached to the stage of appana ,becomes sharp and powerful.
It becomes mature in the place of bhavariga of a superior brahma . So it
always produces a result which is equal to itself. For this reason vipaka is
expounded equal to kusala in all aspects through this: vitakka vicdra piti
sukhe'kaggatiasahitam ...

However,some commentators say "that kusala of higher stage
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produces only such a result which is equal to itself, because it

effectuates immediately in the next life."””

This is not correct. If so, the seventh javana ofkusala in kdma plane also
may produce only such result which is equal to itself.

Then, the kriya jhdna is only the kusala. which arises within those
whose mental process is absent from anusaya (e.g. Arahantas ).So that kriya
citta is expounded equal to kusala .

54, The word beginning with paficadhd is a summarized verse.

Herein, Jhanabhedena means 'through the division of association with
five jhanas beginning with the first jhana .It is interpretation: 'the
Ripavacara citta is five-fold through the division of jhanas citta that
associated with the first jhana , associated with the second jhina ,associated
with the third jhana , associated with the fourth jhana and associated with the
fifth jhana ; thus it is five-fold. The only five-fold citta is fifty-four through
the division of kusala ,vipdka and kriya .

However,it is said in Vibhavant: "Jhanabhedena means 'through the

division of association with Jhana factors"(p,94).

It is not correct. Because the division of Jhina is one thing; the
division of jhdna factor is another.Hercin, the division of jhdna is that the
first jhana , the second jhana and so on. The division of jhdna factor is that
the first jhdna which has five factors, the second jhana which has four
factors and so on.

Of these, the only division of jhana is necessary here,not the division
of jhana factor. It is true citta is five-fold only through the division of
jhana , not through the division of jhana factor. It is,indeed, the only jhina
which is five-fold through the division of jhana factor.

Then,in that VibhavanT it is said:"Paficadhd means that it is of
five kinds namely Jhana with five factors, Jhina with four factors,

Jhana with three factors, Jhdna with two factors, Jhdna again with two

PARAMATTHADIPANI

factors. (p.94)"
This is also not correct. Because it is only Jhana which has five
factors, etc., not cifta .

The exposition of correct meaning of Rpdvacara citta .

55. Now it is spoken ‘dkdsanaiiciyatana kusala cittam , etc.' to explain
Ardipa citta which comes into its tum.

Herein, dkasa is so called, because it shines extremely. To be
explained:Thatakasa, although it cannot be known itself as substance,appears
shining extremely through the light of moon and sun . Some scholars say "it
cannot be scratched by cutting and breaking it; so it is akdsa (non-scratched).
Only the word akdsa is used as akasa .

That dkasa is of four kinds: dkdsa without tangle, dkdsa that is
divided, akdsa that is obtained by removing one of nine kasipa objects and
dkisa that separatedRiipakalipas .

Of these the dkisa that is obtained by removing one of nine-fold
kasina device is necessary here. Thatindeed, seems to be one with the
infinite dkasa without tangle. And meditator widens it to be "“infinity."
Therefore, the infinite space is to be called Akdsananta . In other way, it
has neither the limitation of arising nor the limitation of falling , so it is also
called ananta . Only the worddkasananta is used asdkdsanaiica , because
the word is completed with 'ya ' which is in the sense of the stem word
concemed.

Then,just as the abode of gods is to be called devdyatana , even SO the
infinite space,here 100, is called dyatana in the sense the ground of Jhina
together with its concomitants which reached at the stage of Appana . Thus,
Akasanaficayatana is that it has infinite space as its ground. It is a term for
a unit of mind and mental properties.

It is truly said in Vibhanga : "Akdsdicdyatana means mind and
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memtal properties of one who has attained the jhana on the infinite space
which is its ground, or who was bom in it, or who dwells happily in it
experiencing it,"7®

Akdsanaincayatana kusala cittam is a kusala citta which arises on the
infinite space that is its ground.

Vifnapancayatanam: : Herein, Vififidna is only the citta dwelling on
the infinite space that is its ground. That Vidfidpa, although it has a limit
beginning with arising, is called 'infinite’ due to being on the infinite
space.Or the word anta is in the sense of a"part.” It is called ananta
because it arises through the mental culture on that object which is received
all its parts without focusing on one part,the part of arising, eic.

Or it arises on the object of space which is infinite, so jhina is
ananta ; it arises on the infinite object through the mental culture on the
object of infinity, so citta is called ananta . Or it is reasonable to say that it
is ananta from the point of prevailing on the object of space which is infinite.

Viifiananantamp is a vidiipa that is infinite. Only Vidfdapananta is
used asVifddpadca according to the grammatical method. Vidfidpanica-
yatana is a jhana that has an infinite mind as its ground. A kusala cilta
which arises in the unity of mind and mental states,the infinite mind being its
ground.This is a compound word.

In Vibhanga it is truly said: " Vififidpaficiyatana means the mind
and mental properties of one who has attained the Jhana on infinite mind
being its ground, or who was bom in the plane of infinite mind being its

ground, or who dwells happily in it experiencing it."7?

However,it is said in Vibhdvani(p.95) and Maha(rka(1-401):
"it should be attained through the second druppa viiifidpa ,so it is
called viffipaiica .
It does not accord with the following Pali.lt is actually said:
86
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"Anantam vififidnam means to only that vifiidpa a yogi pays
attention discerning by knowledge and widens it with the intention of
infinity. For this reason it is called anatam vififianam .8°
By this statement it is known that viiiiidpa ,indeed,associates with the

qualifier, "infinite". It is another version, "tameva dkdsam " meaning 'only
that space.

Akificafiiayatanam: Hcrein, 'kifici, kificanam' are synonymous terms
in the sense of "a little." The first Aruppa mind has no remaining, even a
little at least the moment of falling, so it is called 'akificana ' And it is
akificana which is a state of 'nothingness'. That is 'the nothingness of the
first Aruppa mind'It is true that mind has such a name by means of the
intention - "it does not exist even a little.” That mind has nothingness which
is its ground... and such way has been said.

Nevasaiiiia ndsafiidyatanam :Herein, referring to the gross perception
it has no perception, so it is called 'nevasaiiiia ' And referring to the subtle
perception it is not having-no-perception, so it is called 'ndsaiiid '. It has no
perception, nor is having-no-perception, so it is called nevasafifid nasafifid ,
making the ending of the former word long. This term is used for the unity
of mind and mental properties.

Compounding : only navasafiianasaiiid is the dyatana in the sense of
a ground of the special happiness of a yogi , so it is called nevasafifia-
ndsafifiayatanam .And in it a kusala citta arises.

In other way, only perception, due to not performing a function of true
perception,is "non-perception” and due to having the rest of sarkhdra in a
subtle state, it cannot be said "non-perception”. So it is called nevasafiia-
nésaiiid . Only that nevasafifid nasafiid is the ground as well. And kusala
citta which associates with it. This is how to compound words.

Furthermore,herein yogls, having regularly practiced, reach this

attainment, the acme of the mundane dhammas in the sense of being
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subtle,by abandoning the hindrance factors and the grossjhdna factors,
vitakka , etc., making the rest of the dhammas gradual subtle through the
power of mental culture.So in this jhdna , citta is also either 'non-mind or
not non-mind'; phassa (contact) is also either 'non-vontact or not non-contact';
feeling, etc., are in the same way. It is,therefore,noted that the word
'safifid ' used here is 10 give the mere headline of the speech.

In Vipdka : Vidddna in the word Viiidnaicdyatanam is only kusala
of the first Aruppa . That, 100, it should be noted, a vididpa which arose in
the former life. Then,akificanabhava is the state of nothingness of only
that first vififidna .

In Kriya cittas : Viifiana is,it should be known, the first Aruppa mind
which is two-fold: kusala and kriya . Then,akificanabhava is the state of
nothingness of that two vififianas .

In the verse of summary : Arammanappabhedena means "according
to the objects which are four-fold beginning with the space arisen by
removing kasipa that is perceived by mind'.

Herein, the four sets of object is twofold: the four sets which are
passed over (atikkamitabba-ctukka )and the four sets which are received
(@lambitabba-catukka ).

Herein, regarding the first Aruppa the kasipa device, the object of
the fifth RapaJhana ,is an object which is "passed over"; by removing that
object a space that must be obtained is the "received.”

Regarding the second Aruppa the space which is the obj'ect of the first
Aruppa is the "passed over"; the first Aruppa mind is the "received”.

Regarding the third Aruppa the first Aruppa mind is the "passed
over"; the nothingness of it is the "received”.

Regarding the fourth Aruppa the nothingness is the "passed over”;
the third Aruppa mind is the "received".

Herein,it should be noted 'the division of this mind is clear according
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to the division of the objects that are received; because, in this mind only the
objects that are received are explicitly describe by means of "kasdnaficd
nyatanam " etc., although this Aruppa mind is four-fold according to the four
divisions of the objects that are passed over'.

It is the interpretation: "Aruppa mind is four-fold according to the
object that is received and only it becomes twelve as the division of kusala,
vipdka and kriya .

The exposition of correct meaning of the Aruppa cilta .

57. Now, the wordsotdpattimagga cittam is said in order to expound the
Supramundane cilta (lokultara citta ) which comes into its tum.

Herein,it flows without going back; so it is called sota . The term is
used for the current in the river gangd , etc. That (current) truly flows
without going back from the source up to the great ocean. It is similar to the
current; so it is called sota . That is a term for the Path (magga )with eight-
fold factor.

It should be quoted: "Friends, there is the noble Path with eight-
fold factor, namely, Right Understanding ..... Right Concentration.
Friends, this noble eight-fold Path is called sota ."8!

It is true. This eight-fold Noble Path, too, since it commences until the
element of Nibbana without any of the rest of consequences of kamma and
passion, flows spreading its power without going back.

It should be quoted:

"Bikkhus , just as there are large rivers, namely, Ganga,
Yamuna, Aciravati, Sarabh@i and Mahr. All these rivers slope down
to the ocean, bend on the ocean and inclined to the ocean. So,
Bikkhus , a monk who makes the eight-fold Noble Path developed and
repeated, slopes down to the Nibbina , bends on the Nibbiana and
inclined to the Nibbdna ."82
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Herein, "going on without turning back,” is noted as not approaching
again to the passions which have been eradicated by such and such maggas
and as reaching regularly the state of maturity of the faculties beginning
with confidence.

It should be quoted:

"Bikkhus , just as a pot of water, if tummed over, ejects water and
never lakes it back. So, Bikkhus , a monk who makes the eight-fold
Noble Path developed and repealed, vomits the evil unwholesome
dhammas and never takes them back.83
It also should be quoted:

"“To the passions which have been eradicated by the knowledge
of Sotapattimagga one does not go back,does not approach back,does
not reach back, elc."s4
To be explained: the worldly persons go back to the passions even

which have been eradicated. After having been tihetuka they again go
down to the position of dvihetuka and ahetuka . Therefore, they are found
again in the woeful states although they have been born in the plane of
highest life above. They become again without morality although they have
had good morality. They became mad or absent-minded again although they
have had mental concentration. They became foolish and dull again
although they have been wise. The noble persons are not like. that.

Those noble persons do not go back to the passions which have been
eradicated through such and such magga . They never get back the state of
worldly persons or that of noble persons junior in rank. They are gradually
to be in a state of maturity of the faculties beginning with confidence. This
all states accomplish through the power of the Noble Path only. Therefore,
it is regarded that the term 'sota ' is used for only that magga which is the
source.

To reach that sota at the very beginning is to be said sotdpatti .The
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magga which must be attained by reaching the sota at the very beginning is
soldpattimagga .

In other way,referring to this passage "a noble person is he has
attained the dhamma "85 the whole dhammas of bodhipakkhiya ,mundane or
supramundane, which occur within noble persons are called sota in the sense
of flowing without going back,as said before, as inclining to the higher
knowledge and lo the Nibbana without remains.And persons attain that sota
through the practice at the very beginning,so it is called sotapatti .It is either
sotdpalti or magga ,s0 it is called sotdpatti-magga . It is, verily, said in
Commentary: Sotdpattiyanga is a factor of sotdpatti which is the first
magga 26

Magga means way (patha )or means (updya ).Some scholars say: 't
quests Nibbana or it should be quested by those who want Nibbdna or it
goes to Nibbdna by removing mental defilements,so it is called magga .87

However,it is said in Vibh@vanT: "Sotdpatti is one who has the
attainment of sota , the noble path at the very beginning, so he is
called sotdpatti . This term is used for a person.(p.97)"

This is- not correct. Because the word,sotdpatti ,which describes a
person cannot be found anywhere. By this, the definition 'sotdpattimagga
is the path of a person who has the attainment of sota ,noble path at the very
beginning’ is also rejected.

Sotapattimagga cilta is a citta which associates with the path,sotapaltti

However,it is said in Tikds: "Sotipattimagga cifla is magga
citta which is obtained by reaching the sota .(Purina.p.297;Vib.p.97)"

That is not correct. Because the word, 'Sotapatti,’ that connects with

the word ‘citia ' is not found in any Pili Text.

58. Sakaddgamr is one who is in the habit of coming once to this world as
being reborn. This term is used for a person who has attained the second
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fruition. That person, although he is standing in the highest life above, has
the nature of coming again 1o this kima world to be reborn. Because
he having the sensual pleasure uneradicated lying latent and passions which
makes him come back to the kama world, does not overcome the nature of
coming to this world.

Itis truly said in Catukka nipatas® :

"Saripulta , here some persons have the Fetters that causes to be
born in the Lower part uneradicated. He lives on the attainment of
the Jhanas which has neither perceplion  nor non-perception as its
ground. He was born, after death, without failure from this
attainment, in the society of the devas who have attained the Jhina
which has neither perception nor non-perception as its the ground.
He, after death, becomes a person in the habit of coming due to
coming to this life.

Here also, Sdriputta , some persons have eradicated the Fetters
which cause to be bomn in the lower part . He, after death from that
life, does not become a person in the habit of coming due to not
coming to this life."

In Commentary, it is said: "ltthattam  means the appearance of five
aggregates which belong 1o this kima world. "9

This meaning is said referring to the appearance of passions, not the
appearance ol a person. It is true, the brahmis who are soldpanna and
sakadagami never come even to the lower brahma world as being rebom in
it. Needless to say, they will not come to the kima world as being rebom in
it.

If asked "how is it known? ',it is the answer -it is known through this
which is said in Anusaya yamaka :

"Within someone who passed away from kama world and was

bom in rdpa and ardpa world, the seven states ofanusaya lie latent;
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within someone five states ofanusaya lie latent: within someone three

states ofanusaya lie latent." After having said thus, it is said: "Within

one who passed away from the rilpa and arilpa world and was bom in
the kama world, only the seven states ofanusaya lie latent."90

Herein, in the former statement, for worldly person 'seven' was said;
for sotapanna and sakadagamr ‘five’ was said, and for andgami 'three' was
said. But in the latter statement, only for the worldly person 'seven' was
said. Because brahmas who are sotdpanna, sakaddgami and andgamr
never go to kdma world to be rebom.

Then,in the commentary on Dhammahadaya Vibhanga itis

said:

"Those persons, sotdpanna and sakadigami , who are born in
ripa world, never come to this world again; they cease to exist only
there. They are, truly, called anagami through Jhana " 9!

And, it is also said:

"The noble disciples, who were bom in nine brahma worlds,
have either "rebirth therein" or "rebirth in higher plane” but not
“rebirth in lower plane.” But the worldly persons in it have "rebirth
therein” or "rebirth in higher plane” or "rebirth in lower plane."

That state of not coming back is only through the power of Jhiana
which has the companion of magga , not the power of magga .

Herein, the meaning of the word, 'to this world', is given in two ways
in commentaries®%: 'to this human world' or 'to this kZma world'. Of these
two, if the former meaning, "come” means 'one comes from deity world'; if
the latter,"come"means 'one comes even from brahma world.'! However,in
Pali it seems to say only the latter meaning .

Itis truly said in Pugglapaifatti :

“Not coming to this world, the person is regarded, by that

reason, as Andgami (non-comer). Coming to this world, the person is
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regarded, by that reason, as Sotdpanna and Sakadagamr ."93

Herein, though the word,anagantva itthattam , it denotes the meaning-
“one does not come to this kama world, so he is called Anagamr." But by
this words,dgantva itthattam , it describes the meaning - "the two persons,
Sotapanna and Sakadigamr , come a gain once to this k&ma world, so both of
them are to be called "Sakadagamr ." Why ? Because these two words,
itthattam , which stand in consecutive sentences are possibly in different
meaning.

Then,the Blessed One says in Kanpakatthala Sutta of Majjhima
pannasa :

"O great king, the Brahma who has mental pain comes to this
world; the Brahma who is free from mental pain does not come to this
world"94,

Herein, by the word, "who has mental pain (sabydpajjho ),"it denotes
the Brahmas , sotdpanna and sakadagamr together with worldly persons. It is
true,they have not eradicated bydpajjha the mental pain, due to having not
removed the repugnance lying latent and they are to be called sabydpajiha .

Then,the word,” one who comes to this world (Iganta itthattam )",
means that one who is in the habit of coming or in the nature of coming
again to this kama world to be rebom. In the reverse way, the meaning of
latter sentence should be understood.

To be continued: it should be noted ' of those two persons of once-
returners the former is named only sotdpanna  possessing the first
attainment of noble path,sota , which is not common to others'.

However,as "going by person (puggalagati )"here for those who are in
brahma world have not a position of sakaddgamr as if the position of "no-
more-seven-times-of-rebirth" (sattakkhattuparama ).,etc. It is true the
persons who possess the first and the second fruitions in that brahma world

are counted as Andgamr . Therefore,this sakadigamr is a name only for a
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person in the second stage of fruition, bom in kima world; so it should be
known that the state of "once coming" of them is mentioned in
Commentaries®s by means of rebirth in lower and higher life only within
kama world.

For this reason, it is said in PdJi Text, too:

"Five persons have 'the end herein: one who has no-more-
seven-times'rebirth (sattakkhattuparama ), one who goes from-higher-
lo-higher to be bormn (kolamkola ), one who has only one seed of
rebirth (ekavlji ), once-returner (sakaddgamr )and one who becomes
arahd only in this life."” %

Furthermore, this 'once-retumer’ is of six kinds:

i. onehaving attained here, ceases to exist here (idha patva idha
parinibbayr ),

ii. one,having attained there, ceases lo exist there (tattha patva tattha
parinibbayr ),

iii. one,having attained here, ceases to exist there (idha patva tattha
parinibbayr ),

iv. one,having attained there,ceases to exist here (tattha patva idha
parinibbayr ),

v. one,having attained here and having been bomn there, ceases to
exist here (idha patva tattha nibbatlitva idha parinibbayr), and

vi. one,having attained there and having been born here, ceases to
exist there (taltha patva idha nibbaltitva tattha parinibbayr ).

Of these, "one,having attained here, ceases to exist here” means in
this human life one has attained the 'Path of once-returner'and only in this
human life having attained the Path of Arahant one ceases lo exisl.

Then,"one,having attained there,ceases to exist there” means in that
world of gods one has attained the Path of once-returner and only in that

world of gods having attained the Path of Arahant one ceases to exist.
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Nibbattitvda means having appeared as rebirth. Especially,some
commentators say the meaning of the word,imam lokam ,to be in the sense
of "to this human world".In such a meaning the person of "once-returner'is
only five-fold and the sixth person is not said.

It is also said in Vibhdvant: "Here needs only the fifth among
the five-fold "once-returner”. Because he, having gone from this
world, comes back once to this world(p.97)."

However, in the Commentary on Mahaparinibbdna Sutta®” and in
that on Mahdvaggasamyutta®s, it mentions even the sixth person in the
sense of "once-coming.”

Actually it should be noted: even the omniscient Buddhas ,when have
been attained the second fruition,are in the position of "once returner”,as if
they are in the position of "no-more-seven-times' rebirth” when the have
attained the first fruition until the higher path entered. Therefore, it is
impossible not to be called sakaddgamr who stationed in the second fruition
in the sense of "once-coming.”" Hence those six persons are all to be
certainly v called sakadagamr
here.

Sakadagami-magga is a path which belongs to the person of once-
returner. That Path,it is true, being itself a"producing” (janaka ), brings
about the "produced” (janetabba ) that belongs to the person of 'once
retumer.’ So to be 'qualifier and qualified' is reasonable here by relating as
"produced” and "producing” like these terms tissassa mata ,phussassa mata
(Tissa's mother and Phussa's mother ).

However,,it is said in VibhavanT with this idea - to be
'qualifier and qualified' is not reasonable; but there is something which
is useful;as the useful thing there is nothing contradictory: "Although
only the person stationed in fruition is to be called sakadagamr due to
the fact that the person who possesses the Path has not such a
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“coming,"; but the Path arisen before, being the cause of fruition, is

spoken as sakadigami-magga qualifying with the name of phalaftha

to cut the other 'Path’ off. It is in the same way with regard to the

word, andgami-magga .(p.98)"

It is not reasonable.

It is how to combine the words: Sakadigamimaggena sampayultam
ciltam sakadagami-magga-cittam .

59. Andgamr is so called because he does not come again to this kama
world to be rebom having completely eradicated the Felters concerning the
lower part (orambhagiya-samyojana ). It means that he will be definitely
bom only in brahma world. And it is spoken according to the mere power of
this Path. If he has,however, the insight knowledge for higher path he also
will definitely attain the arahatta magga .

It is definition: Andgamimagga is a Path that belongs to Andgami, the
person who stationed in fruition. Andgdmi-magga-cittam is consciousness

that associates with the Path of andgami (Non-retumer).

60. Araha is so called because one is worthy of excellent honour owing to
possessing the virtues that produce a great benefit. This term is used for the
person whose mind is free from mental canker and being stationed in the
fourth fruition.

It is the definition: the state of arahanta is to be calledarahatta . The
term is used for the fourth fruition. arahatta-magga is the Path that belongs
to arahatia . Arahatta-magga-cittam is consciousness that associates with
arahatta magga . By the word, pi , the number ofmagga cittas which are
divided in P3}i text%%are added.

Herein it is a way of division in Dhammasangani!00;

Regarding the first Path, there are nine ciftas in the first section of

96 www.drnandamalabhivamsa.com.mm 97



ASHIN NANDAMALABHIVAMSA

suddhika-patipadi out of the five sections of jhana in the two ways - four
sets and five sets. In the same way there are Yciltas each in.these sections -
suddhika-suiinata (pure empliness), sufifiati pafipada (the way of emptiness),
suddhika-ppanihita (pure non-desire) and appanihita-palipada (the way of
non-desire). Thus, in these five sections there are 45 cillas according to ten
ways.And in the same way there are 45 cittas each in five sections which
are mentioned by the name of magga, satipafthina, etc. numbering 19. Thus,
there are Y00 cittas according to two hundred ways in one hundred sections
which are mentioned by the twenty names.

Again, there are 3,600 cittas according to eight hundred ways in the
four hundred sections which are mentioned by mixing with four Dominating
Factors.Thus, in the first magga there are 4,500 cittas according to one
thousand ways. The same way in the rest of the maggas ,t00.Thus, in four
maggas there are 18,000 cittas according to the four thousand ways.

However, in the Sacca and Satipaithdna-vibhangal!ol there are
90,000 cittas according to twenty thousand ways. In the Magga-
vibhanga'o? there are 126,000 cittas according to twenty-eight thousand
ways. Then, in Commentaries'03 there talk about only the number of ways,
not that of cittas .

In Vibhavani,however, it is said: by the word,pi ,it is
included the sixty-thousand ways which are mentioned in
Sacca-vibhanga (p.98).

That should not be said in the conclusion of kusala . Because, the way
of sixty thousand divisions is described in Commentary!%4 to be explained
only in the place of vipika .

And it is also said in it:

"Without touching the division of pafipada it is divided two-
fold:- suiifiata (emptiness Jand appanihita (non-desire) (p.98)"

This is not reasonable.Because in Pali Text!%5 the division of

98

PARAMATTHADIPANI

patipadd is mentioned only at the beginning . But at the beginning there is no
immediate section that is divided into two: suppata and appanihita .
And it is also said in it:

"suiifiala is one way; appanihita one; suififiatas which are
associated with pafipadd are four;, appadihitas four; thus there are ten
ways.With this idea it is classified in to ten by the name of Jhidna
(p.98)".

This is not reasonable. Because these,suifata , etc., are not a 'way'
here. Indeed, only these iwo ways- tetrad and pentad- are to be a 'way'
here in each of them. By this all of these assertions - tathd magga-

satipa{thandni ,elc.- are rejected. [ magga-cittam]

61. In the word, phala citta , phala is the Path with eight factors which is
the result or the unity of associated dhammas . Sotdpatti-phala is a fruition
that is attained by first reaching to sota . Sotdpatti-phala-cittam is a cilla
that associates with sotdpattiphala or a citta which is included in
sotdpattiphala The same way in the sccond and the third
one,t00. Then,arahattaphala is that which is either arahatta or phala .And
“that which associates with arahattaphala ; a citta which is included in it" is

the definition.

62. In the verse of summary Catu-magga-ppabhedena means through the
division of the Path of eight factors which is of four kinds due to being
attained four times.

If asked, "why acre they attained four times?” it must be answered:
first, the faculties, confidence, elc., in sotdpalti-magga are in a state of
tendemess. So that the Path of sotdpatti is able to eradicate only wrong
view and doubt. But it is unable to even to make thinner the others, sensual

desire and hatred.
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Those faculties in the second Path are a little more sharp; so that the
second Path is able to make thinner sensual desire and hatred.

Those faculties in the third Path are much sharper; so, the third Path
is able to eradicate sensual desire and hatred. However, it is unable to
eradicate craving, conceit, restlessness and ignorance.

Then, those faculties in the fourth Path are in a state of sharpness; so,
the fourth Path is able to eradicated entire evil dhammas,either those or the
others. Thus, these Paths must be attained four times being completed their
tasks by arising four times.

It is the interpretation: "The kusala citta is known to be four-fold
according to the division of four Paths. The result, 100, is known to be the
same four-fold owing to being the fruit of the four-fold kusala . Thus, the
noblest citta is known (o be eight-fold.”

Anuttara is that which have not any dhamma higher than itself.

63. Why is the kriya citta not listed here? Because there is not a noblest
citta that is to be kriya .

Why is there not a noblest citta that is to be kriya 7 Because magga
citta has one mental moment. If it arises in different moments, as if lokiya
kusala does, there perhaps, may be a noblest citta that is to be kriya arising
within the process of those who have no anusayas .

Then,why does the magga citta have only one mental moment?
Because magga has a great power. "How does the magga have a great
power?"if asked,it should be answered: The Noble Path,even arising only
once, removes the passions that should be eradicated by itself making them
never come up again. This is one power of the Path.

Then,the Noble Path gives rise to the result since it has just arisen
making it perform Javana function like the javanas of kusala and kriya and

sometimes to be attained. This is the second power of the Path. Therefore,
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it need not to make it arise again to get rid of passions as well as to be
attained.

Furthermore, if someone may take preliminary action with the idea
that he does not want to absorb 'fruition’ but magga that obtained before,
within him, at that time, only the Fruition mind may arise, not magga mind,
due to the power of volition belonging to magga which has become extinct
after having appeared once. Why 7 Because magga has a power that cannot
be repelled. Itis true the power of magga cannot be repelled by someone
through will (chanda ), desire (vasa ), intention (ajjhdsaya ) and preparation
(parikamma ).

64. The stanza beginning with dvaddasikusalanevam briefs all types of
consciousness on the four planes by means of species (jativasena ).

"According to the aforesaid division , akusalas are only twelve;
kusalas are only twenty-one; vipdkas are thirty-six; kriya minds are only
twenty”, Tikd (p.299)gives the word relation.

Some commentators,however, make the word,eva , contact to only the
first and the last words, because the number of kusala and vipdka will be
made more above.

The stanza beginning with catupaifasadhd briefs all types of
consciousness by means of plane (bhdmivasena ). It is the interpretation:
"The types of consciousness pertaining to kma plane must be said to be of
fifty-four kinds; Ripa plane to be of fifteen kinds; Ardpa plane to be of
twelve kinds; then the types of consciousness pertaining to 'the noblest' must
be said to be of eight kinds."

Herein, Anuttare is the stage of supramundane. And it is two-fold:
the stage of conditioned things (sankhatabhimi ) and the stage of
unconditioned things (asankhatabhimi ).

Then, the stage of conditioned things is of four kinds. It should be
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quoted:

"On the occasion one practices Jhdna of supramundane in order
to attain the first stage ... the second ... the third ... the fourth
stage.'"106
Herein, it is said that bhimi is a fruition of monkshood (s@maiiia

phala )197. Or it is also reasonable: the pair of the first magga and phala is
the first stage; .the pair of the fourth magga and phala is the fourth stage.
But in ultimate sense bhiimi here is a special dhamma with the particular
moment,that is a state of non inclusion in the dhamma of three planes, due to
being free from the grasping of the threefold desire. It becomes fourfold
according to getting rid of mental defilements.

However,it is said in Vibhavani(p.100) with this idea - there is not a
particular plane of supramundane like the other planes;only the unity
ninefold dhamma is spoken as the plane of them:

"a part of the unity of ninefold dhamma of supramundane which
is included nowhere is said ‘cittas in supramundane (anuttare cittdni )’
like in this word,rukkhe sakha (branch in a tree, but branch of a
tree),ete.

This is not reasonable. Because bhiimi is two-fold: the moment
(avithd ) and the locality(okdsa ). Of them, only the moment is regarded as
real bhiimi , not the other. Because that locality must be known only through
such and such a particular moment of dhammas .And 'such and such
particular moment' should be noted as the particular moment beginning with
the state of kAmdvacara in the way as said before.

In another way, the thirty one planes, too, must be known only through
the particular moment, that is a state of inferiority, superiority, grossness

and subtlety ofkusala and akusala .

65. Thus, after having expounded briefly the cittas of fourfold plane,
102
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Thera spoke this stanza beginning with ittham in order to explain again the
cittas in detail.

Herein, it is the interpretation: "in other way, the 89 cittas numbering
as said is divided into 121 types by wise."”

However, TTkas(Purdna,p.299;Vib,p.101) interpret this stanza making
the former part of this verse as the "conclusion” of the former verses and
only the latter part as starting for the next. It does not accord with this: "How
does the eighty nine fold mind becomes one hundred and twenty one?"

Now, Thera spoke Vitakka vicara piti sukhakaggata sahitam , etc.,”

L

after posing a question "How...is,” in order to explain that classification of
one hundred and twenty one lypes.

Herein, it is the combination of words :Patamajjhana sotapatti magga
is a sofapattimagga that associates with the first Jhina with five factors.
Patamajjhdna sotdpattimagga ciltam is a citla that associates with it
(Patamajjhana sotapattimagga ).

However,TTkas (Purdna,p.300;Vib,p.101) interpret: "either
pathama jjhanajhdna or sotdpatti magga citta ."

This is not reasonable. Because jhdna is not a citta .And citta is not
Jhana as well. Becausejhdna is one thing and citta is the other.

Then it is said in Vibha@vani(p.101): "due to being similar to
the first jhdina according to Jhana factor it is either pathajjhana ..."

This is also not reasonable. Because it is impossible to say that the
supramundane jhana with five factors is to be called the first jhana due to
being similar to the first Jadna . The supramundane jhana ,indeed, directly
obtains the name of first Jaana by itself as it has five factors of jhina .

It is true.Every jhana of five factors, mundane or supramundane,can
be known as the first jhana by itself;every jhana of four factors...of three
factors...of two factors...of two factors again can be known as the fifth

Jhana . In other way 1o say so is.it should be noted, because of that in the
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case of supra-mundane, 1o be the second, etc., cannot be known according to
the order of arising.

Then, in VibhdvanT (p.101) to explain that those dhammas of
five factors are to be called jhdna only through the state of similarity
in supramundane it is said: "Being similarity of such and such jhana
among the three points - the basic jhidna ,lhe contemplated jhdna and
the will of a person - the four maggas ,due to appearance of the
factors beginning with vitakka ,gets the name of the first jhdna,etc.and
they are classified into five respectively”.

This is, too, not justifiable. Because the maggas are not to be called
jhdna . Magga is, indeed, one thing and jhdna is another.

In another way, jhana must be in the sense of being meditating and
burning down the contraries; If so, only the supramundane jhdnas may
definitely be jhana ,not the others. Actually, the others meditate on the
mere object of kasipa ,etc.and burn the opposite natures down as keeping
them away. However, the supramundane jhdnas concentrate on Nibbana
that is profound and hard to be seen and they burn down the contrary
natures together with their roots and dormant states by totally eradicating.

Furthermore, herein, it is usually known that Appana jhanas are to be
with five factors; so there is nothing to do with such special cause, the basic
jhana , etc., in the first jhanas of magga and phala . However, to be with
four factors cannot be known without such a special cause. If there is no
such cause, all jhanas may be with only five factors.

Herein, with regard to mundane jhanas , at the beginning, some of the
mental cultures, the access (upacdra )to such and such second jhana ,etc.,
although they associate with vitakka .etc., through secing and knowing the
fault of vitakka or the special wish : "now I let the jhana without vitakka
arise; now I let the jhana without vicchra ", are to be 'vitakkavirdga ' ; some

are to bevicdravirdga ; some are to be piliviriga ; some are to be rdpavirdga

PARAMATTHADIPANI

; some are to besaiiavirdga for those who will be born in asaffia brahma
world. That mental culture is able to make own jhana absence from
vitakka , or absence from vicdra , or absence from pifi, or associates with
indifference respectively. Then, at the time when one has the mastery of
Jhanas, he attains any jhina what he wants through his mere wish without
seeing and knowing the fault.

Similarly in this lokuttara jhina , too, the mental culture, the insight
of vugthagaminr , which is the access to such and such magga , possesses
various ability, although it associates with vitakka ,etc. And some of them
are a mental culture through which vitakka is abandoned; some are a
mental culture through which vitakka and vicdra are abandoned; some are a
mental culture through which vitakka, vicdra and prti are abandoned; some
area mental culture through whichvitakka, vicara, piti and sukha are
abandoned. Herein, the culture which is able to detach and pass over vitakka
is to be called the culture through whichvitakka is abandoned(vitakka-
virdga-bhdvana ). This way is known in the rest, too.

66. "What is the power through which the insight knowledge possesses
various abilities ?"if asked, it must be answered.

“Through the power of the basic jhdna " says one Thera ; "Through
the power of the contemplatedjhina "says the second one; '"Through the
power of individual wish"says the third.

Herein, one of alljhdnas which is just absorbed to be the base of
insight, is to be the basic jhana (padakajjhana ). If it is first jhana , the
insight is only usual. If second, the insight has an ability to removevitakka
JIn magga it can define jhana to be absent from vitakka . This way is
known in the other basic Jhanas . This is the assertion concerning with the
'base'If there is a basic jhana the jhana in magga must be equal to it. If
not, the jhana must be only the first jhana in magga .It means that either
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the contemplatedjhdana or the individual wish cannot decide the fatctor of
Jhana in magga .

If there is a basic jhdna ,one of the jhdnas ,the basic jhdna or the
others, is contemplated, If it is the first jhdna ,the insight is only usual. If the
second, the insight has an ability to removevitakka .It cannot define the
jhdna to be absent from vitakka .The same way in the rest contemplated
jhanas as well; this is the assertion concerning with the ‘contemplated’. It
means that only the jhana that is contemplated is more powerful than the
basic jhana and the individual wish due to being together with the insight as
an object of it.

However, with regard to this assertion it is said in VibhdvanT :

"“There is not any jhana which is the ground of insight.(p.101)"

This does not accord with commentary.

If there is a basicjhana , one of thejhdnas in magga what one wishes,
the basic or the other, comes to be attained. The insight, too, according to
one's wish, becomes a mental culture which removes vitakka ,etc. This is the
assertion conceming with the individual wish.

It means that the jhdna from which one has just withdrawn, among the
mundane jhinas , is to support the proximate mental culture for a higher
jhana .But it is unable to make the jhana factor of higher jhana equal to
itself. Wish alone decides the factor of jhgna in higher jhana . Similarly
here, 100, the basicjhdna is a powerful condition of insight knowledge to
make it keen and clear. Wish alone, making the insight knowledge remove
vitakka , etc., decides the factor of jhdna in magga .

Mahaatthakathd says: "only the insight leading to magga
(vufthinagdmini-vipassani) decides the factor of jhdna in magga . Therein it
is, the meaning must be understood, only the insight leading to magga which
has the special ability to remove vitakka ,etc. through the special power of

individual wish.
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To be continued: in AtthasilinT'8 it says these three assertions of
Theras have as if not contradiction one another. However, these three
assertions have nothing equal to each other in the point. They, indeed, stand
separately leading to all supramundane jhinas to be completed. Therefore,
it is impossible to avoid the contradiction each other,

Therein only by the Blessed One it is well expressed that those who
have jhina absorb the basic jhdna as they practise insight meditation. It is
truly said in Cijasunpata Sutta:!09

"In this teaching a bhikkhu,Ananda, dwells with the attainment
of the first jhdna after having abandoned sensual pleasure and evils ...
the second jhdna ... the third jhdna ... with attainment of the forth
jhdna. He contemplates the internal emptiness.

If his mind does not run towards the intemal emptiness and does
not clarify, by that monk the mind should be focused only upon the
former object of concentration; must be made quiet; must be made to
higher concentration; must be fixed, and so on."

Herein, by the word, 'contemplate emptiness’, it indicates insight
meditation.'That only former object of concentration' means 'the object of
concentration which belongs to the basicjhdna .

In Navaka nipata (of Anguttara Nikdya), too, it is said:

"Bikkhus , 1 address the cessation of dsavas depending on the
first jhana also ... Bikkhus , 1 reveal the cessation of Zsavas
depending on the jhana dwelling on the unity of mind which has
neither perception and nor non-perception as its ground."!10

67. Of these three assertions, the assertion of individual wish seems to be
more justifiable.To be explained: the basic jhdna is certainly necessary. It
is, too, only to make a proximate culture of higher jhana sharp and clear,;
The wish alone, indeed, makes the proximate meditation dislike vitakka,etc.
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And the proximate culture can decides the jhdna factor of higher jhana .

Similarly here,too, only the insight leading to magga,sharp and clear
through the power of the basic jhdna , possessing an extraordinary ability to
remove vilakka , etc. through the power of special wish, accomplishes
various jhanas in magga .

If there is not special wish, the usual wish exists according to such and
such basic jhana . Therefore, if there is not special wish the basicjhdna
alone decides. However, it is reasonable that if there is special wish, only
it decides. It is true to attain the jhdna expected in magga for those who
have the mastery in all jhanas is similar to the accomplishment of the
whatever mundane jhdna expected.

Therein it should be known that the all specialty which is through the
basic jhana , etc., is only for a unique insight. The only unique insight
decides the jhana factor in magga. So the only insight is said as a decisive
reason in Afthasidlini'!! and Visuddhimagga''2. And the all speciality is
not known without the basic jhdna. So the only basic jhina is said as a
decisive reason in the Commentaries on Maggavibhanga!'? and
Maggasamyutta!t4,

However,it says in Pa]i Canons:

"O householder, in this teaching a bhikkhu dwells with the
attainment of the first jhana after having abandoned sensual pleasure
and evil natures. He contemplates and realizes thus 'this first jhdna is
also conditioned (abhisankhatam)and produced by volition
(abhicetayitam); whatever is conditioned and produced by volition,it
is subject to impermanence; it is with the nature of cessation. He,
standing on that jhana , attains the cessation of dsava ... with the
attainment of second jhdna ... the third jhdna ... the fourth jhana ..
Metta , the mental freedom from hatred ... Karuidd ,the mental

freedom from vihimsa ... Mudita , the freedom from jealously ...
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Upekkha , the freedom from craving...; with the attainment of the
jhana which is on the infinite space as its ground, ... with the
attainment of the jhana which is on Nothingness as its ground.

He contemplates and realizes thus 'this attainment of jhana
which on nothingness as its ground is also conditioned and produced by
volition. Whatever is conditioned and produced by volition is subject
to.....He...attains the cessation of 4dsava ."thus says in
Ekiadasakanipata (Anguttara)!!s,

“In this teaching, Ananda, a bhikkhu dwells with the attainment
of the first jhana which associates with vitakka andvicara; is bom of
lack of hindrance, possessed joy and bliss, after having abandoned
sensual pleasure and evil natures. He contemplates those dhammas ,
matter, feeling, perception, mental activities and consciousness which
consist of that jhina, as impermanence, as suffering and as
soullessness. He, standing on that jhana , attains the cessation of dsava

If he does not attain the cessation of dsava , due to only that
attachment to dhamma, that delight in the dhamma , is born as

Brahma who abandoned five Fetters pertaining to the lower plane. He

became ceased and never retums from that Brahma world ..."Thus

says in Malukyaputta Sutta!'s, Anupada Sutta!'? and so on.

Thus in many Suttantas, it mentions only examining one of
attainments from which one have just withdrawn out of eight attainments.
But it does not mention the examination of the other jhanas .Therefore, it
can be understood that the basic jhdna alone becomes decisive, although
yogfs may, perhaps, have a wish to examine the other jhanas aprt from the
basicjhdna .

So far as I have said, it is clarified that the assertion dealing with
examining is the weakest of all.

Then, it must be known that some, although they have eight-
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altainment, try to attain magga without making jhana as ground; or some,
making only the first jhdna as ground and not having special wish, try to
attain magga; or some, having attained the mere first jhdna and making it as
ground, try to altain magga; or some, as one who practices only insight, try
to attain magga. That magga of those associates only with the first jhana .

In other way, some usually have the mastery of eight-attainment; they
want to attain some of jhanas without proximate basic jhina ; these jhanas
cannot be said not to be attained in magga.

However,it is said in Vibhavani(p.102): " if a person has not
such a type of wish, the magga ,which is brought about examining one
of higher jhdnas after having withdrawn from one of the lower
Jhdnas , is similar to the examined jhana without attending to the basic
Jhana .

That should be examined. It is true an examined jhina, the mere
object, although it is higher, ought not to be more stronger than the jhana
from which one has just withdrawn. Because the jhdina alone from which one
has just withdrawn can make thought-process to be distinct. Only for that
reason the assertion on the "examined" is placed at the side of 'some's idea’
in Commentaries.

Then, the assertion on "individual wish" is also placed at such side, is
not it 7 It is true. But it is much more justifiable, because it accords with the
procedure of arising of the mundane jhanas.

By this statement, it rejects what is said in Vibhavant:

"The magga , which is brought about by examining one of the

lower jhanas after having abandoned one of the higher jhinas,

is similar to the basic jhina without giving care the examined

jhana. Because the each of higher jh@inas is more powerful than

the each of lower jhdnas.(p.102)"

Because the basic jhdna is more powerful not because of being in
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higher stage, but because of being the ground.
Then, with this idea: "the decision of feeling in magga is not
known as the basic jhdna, etc. If so,the insight with uncertain feeling
may come 1o join one of the feelings of magga which was decided by

the jhanas. " it is said in Vibhdavant : " but the decision of feeling

(vedandniyamo)in all places is through the decision of the insight

leading to magga (p.102)."

That is also not justifiable. Because the decision of feeling together
with insight can be known only through the basic jhana, etc.

To be explained: "the insight belong to one who contemplates after
having abandoned such and such a basic jhdna at first associales sometimes
with pleasure and sometimes with indifferent feeling. But at the time of
withdrawing from magga , if the basicjhdna associates with pleasure, the
insight definitely associates with pleasure and unites with magga .

It is truly said in Saliyatana vibhanga Sutta:

" Bikkhus , depending on and referring to the six upekkhids
which lies on renunciation, do abandon and cross the six pleasure
which lies on renunciation. Thus one removes them ; thus one crosses
them."!18
It is said in Commentary:11® "The former part of insight of those four

bhikkhus who pratise insight meditation by making the three jhdnas
beginning with the first jhana among eight attainments or mere conditioned
things as a ground associates with either pleasure or indifferent feeling. But
the insight which leads to magga associates only with pleasure. Then, the
former part of insight of those five bhikkhus who practise insight meditation
by making the fourth jhana as ground is similar to the former.But the insight
which leads to magga associates only with indifference. Indicating this
meaning it is said :"ya cha nekkhammassitd...pajahatha ."

The same way in the case of withdrawing from magga together with
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specidl wish. On the occasion of the powerful insight, indeed, the delight in
the insight is much excellent. It comes into existence pervading and
embracing the whole body.

It should be quoted:

"For a bhikkhu who well contemplates dhamma, while he is
living in a solitude and has a peaceful mind, the delight which arises is

a unigue delight.”!20

Therefore, the insight at such time does not associate with indifference
without the special basic jhdna or special wish. It certainly associates with
pleasure.

Especially, herein a person who has mastery of all jhinas,making
anyone of jhanas as base, wants to attain that or the other jhana in magga at
the time of withdrawing from jhana the altemation of feeling of insight and
magga must be known through the power of wish according to one of jhanas
which is expected.The decision of feeling, however, should not be spoken
separately.

66. In the summarized stanza it is the interpretation: “The eight-fold
matchless mind must be said to be of forty kinds by dividing each one into
five-fold according to the division of association of jh@na factor.

Now, Thera said the word,ythica rilpdvacaram..,in order to expound
all types of cittas pertaining to Mahagatta and Lokuttara by gathering them
in the fivefold jhdna group.

It is interpretation: "The citta of rilpdvacara is reckoned in the
division of jhana beginning with the first jhdna; It means that it is reckoned
in five-fold divisions of mind of which beginning is the citta with the first
jh#ina according to the division of jhdna. Likewise, the ciuta of lokuitara is
also reckoned in the division of jhana beginning with the first jhdna. The
citta of arflpa, due to associating with the fifth jhana which is the unity of

indifference and one-pointedness, is reckoned in fifth jhana, i.e. in the
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division of citta with the fifth jhana.

Therefore, each of the jhana cittas of which the beginning is the first
Jhdna citta is eleven .In the end, i.e. in the division of citta which associates
with the fifth jhana,the last one, the jhiana cillas are twenty-three .

Herein, by the word, jhidna ,only citta which associates with jhana is
described. Because the jhina is not eleven or twenty-three.

However, it is said in Vibhdavani: "The cilta ofripavacara is
said to be 'flirst jhana’ ,etc.; the citta of aridppa is also to be called

lifth jhana' (p.102)."

This is not reasonable. Besides,regarding this stanza the interpretation
in other way,which is said there,is also not reasonable. Because the word
tatha is said before the word pathamadijjhanabhede .

Then, by classifying some of cittas which should done so, the 89 cittas
are all have already been classified into 121. After having classified in that
way now, Thera said the last stanza in order to express the compendium.

It is interpretation: "kusala citta is thirty-seven; then vipdka citta is
fifty-two; thus the wise spoke the eighty-nine-fold citfas to be one hundred
and twenty-one”.

Thus the exposition of correct meaning of 'the

Compendium of citta’ in Paramatthadipani, the fourth

Commentary on Abhidhammalttha Sangaha ,ends.

| The sphere of the Buddha is threefold: the sphere of birth (jatikhetta), the sphere of supremacy (&nakhetta),
and the sphere of the object of enlightenment (visayakhetta). Of them the first comprises ten thousands of
universe, the second one hundred thousand crores of universe, the last is infinite. ( see S.M.P,Book 1- 129;
S.M.V. 411 )

2 Anuruddhatthero : the author of the Abhidhammasangaha. e was believed to have been earlier than twelfih,
and later than the eighth century A.D. (see Editor's preface of C.P.)

3 Pingattha: Pinda + attha meaning gathered points; condensed meaning, resume (see P.T.S. Dictionary ).
Iowever, in this conlext pindattha is not resume, but it denotes the points that should be anlyzed.

4 Dhammapada. ( V. 196 )

S Ayhasalinf (ganthdrambhakathd, Tth Versa )
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© Dhammapada ( V. 109)

T Pagthana Book | - 156; 377; 456

B 1t must be searched.

9 [t must be scarched

10 Mahaniddesa 277; Cojaniddesa 175; Pajisanbhidamagga 375 .
11 puggalapafifiatti.the fourth book of Abhidhamma 117; 184

12 § N, Book 2-12: Book 302; Book 3-363; AN, Book 3-517.
L3 Mahavagga ( vinaya ) 12; M.N., Book 1-227; Bouk 2-295.

14 See Cariya pitaka. A 276 cqual in the meaning,

15 Abhidhammaltha sangahatika ( Purdnajikd ), by Nava vimalabuddhi, p.1.

16 visuddhimagga mahajika, named Paramattha mafijosa, Book 1-3.
17 Dhammika thera gatha, V.303; Mahadhammapala, the 447th Jataka.
I8 Mahaparinibbana Sutta of Dighanikaya, 126.

19 AN.. Book 1-298,

20 AN. A.. Book 3-291.

21 § N Book.1-189,

22 puggalapaifiatti Anutika, 60,

23 4N, Book 2-123.

24 Ayhasalinr, 199,

25 Dhammapada (v. 1)

268 N.. Book 2-71.

27 Mahaniddesa, 4.

28K huddakapatha, Ratana Sutta p.7 (v.15)

29 Tika (purana), p 287; Vibhavani, p.75;

30 Dhammasangani, 253; Vibhanga, 436,

31 pagthana, Book 3-300.

32 Anhasalini, 104,

33 Mahaniddesa, 1; 2; 21; 342,

34 Phammasangant, 253-4; Vibhanga 435,
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35 Trka (purdina), 287; Vibhavant,76; Sankhepa, 217-8.

36 Ayhasalinr, 92; 104,

37 8.N.. Book 2-278.

38 Ayhasalinf, 199

39 Anhasalint. 200,

49 Dhammasangani, 96

41 Kanaritha: 1le was a Naga and one of the four sons of the Naga-king Dhataraltha and the queen
Sanuddhaja. |lis original name was Arijjha. Later he was blind in one eye. So was known as Kandrijtha
(Arijtha who is blind in one cye). Kapariljha was a irahman in previous life. lle believed in Veda and
sacrifice by birth. lle was not ancther person, but a previous life of Sunakkbata,

42 Sunakkhatia; A Licchari prince of Vesali. Hie was, al one time, a member of the Order and the personal
attendant of the Buddha. Later he was an antagonist to the Buddha and lefl the order. (see Mahali sutia of
ID.N. 1-145, Mahasthanada sutta of M.N.Book 1-97, the Commentaries on them and Dic. of Pali Proper
Names)

43 Visuddhimagga, Book 2-85.

44 Dhammasangant, 1034,

45 phammasangant, 103-4.

46 Sanmoharinodani($.M.V). 129,

47 Dhammasangant, 90- 104,

48 Vibhanga, 1715 311.

49 Dhawkatha, 48

508N Book 2-72

STM.N.. Book 1-326.

52 Ayhasating, 321.

53 Dhammapada (V.71)

54 Ayarh vipakasamaigitd ndma; This sentence must be here. Perhaps it left by printing mistake.

55 See Dhammasangani, p. 104-139.

56 Some commentators; It refers to Ananda, the author of Malajika on Abhidhamma. See Book 1-38.
ST Dhammasangant Molajika, 38.

58 See Malaftka, Book 1; 134,

59 D.N.A. Book 2-381: 384; M.N.A. Book 1-300;302; A.N.A. Book 1-399; 402; S.N.A. Book 3-198; 200;
Althasalinf, 117; S.M.V..269;271.

60 visuddhimagga, Book 2-83.
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6l Buddhagosa, the commentator.

91 s M.V, 505.
62 Athasalinf, 306,

92 Commentaries: D.N.A. Book 2-133; S.N.A. Book 3-312;
63 See Dhammasangani, 1-43; 90-104; 104-116; 136-138; 139-142;
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69 Aphasaling, 227.
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Chapter 2

CETASIKA SANGAHA

68. Thus, after having expounded, now Thera , explaining 'the compendium
of mental state' that comes into its turn, spoke the first stanza, firstly, in order to
expound the definition of words and categories together with the four marks of
association.

Herein, by these two lines it shows the four marks of association. By the
word, cetoyutta , it denotes the definition of the word (cetasika). Because it
explains: "it lies in citta or it associates with citta,so it is called cetasika ".By the
word dvipaifiasa it denotes the list of items. By the word cetasika it denotes
the 'term’ that is used.

Herein, uppdda is coming up from the former state, a state of not being
bom, i.e.the appearance as own nature. "Arising" is the meaning. It is true all
conditioned things have a state of not being bom as their forerunner. From such
a state, having the unity of causes, they become present. After having ceased
the present becomes past .

Nirodha is a state of cessation. The destruction of own nature (saripa
vindso ), quin)(bhango ), a state of impermanence (aniccatd), death (marapam )
is the meaning..

What is the birth of citta is only the birth of contact, etc. What is the
decay of citta... what is the death of citta... what is the object...the base of
citta is that of contact, etc. In this way as said before, they have an equal
arising, so they are called ekuppiada. Then, they have an equal cessation,so they
are called ekanirodha. They are either ekuppada or ekanirodha,so they called
ekuppada-nirodha. The wordeka of the latter word is omitted. The same way

later on.
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Then, they have one object,so they are called ekdlambapa.They have one
base,so they are called ekavatthuka. And they are either ekalambana or
ekavatthuka, so they are called ekdlambapa-vatthuka. Especially the object
here is, it is noted, numerous for even one citta. But it is said "one object”
making them collectively as one.

However, it is said in Vibhavani: "They have arising and passing
away together, so they are called ekuppada-nirodha.(p.104)

This is not correct. Because here need not ekuppida by mere arising
together simultaneously. Indeed, it needs the ekuppada only in the way as said
before.

It is true it is said in Malaytka: ! "The arising, etc., of one material
group is only one. Because matters which belong to one material group have
arising, etc.together."

It is here interpretation: "Those fifty-two dhammas which associate with
the citta by having one arising and cessation, and one object and base, are
known as cetasika."

Or the sense of bhava-padhina here is also reasonable. And the ending
of locative case is in the sense of qualifier.

"Those fifty-two dhammas which associate with citta as the state of
having one arising and passing away, and one object and one base are known
as celasika."

Herein, if said those which associate with citta are cetasika , the matters
which are produces by co-existence condition are also perhaps to be called
cetasika, the cetoyutta, having relation with citta due to depending on it.
Therefore, in order to exclude those matters, it is said "having one arising and
cessation and one object and base.” Those matters, although they arise
simultaneously with citta, due to different process,do not have such a mark,
"what the birth of citta is that of them." Because the process of matter is one

thing and the process of mind is another.
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Then, it should be noted: for those dhammas, contact etc., not only
‘arising’ together with citta is the same, but cessation, object and base are also
all the same. To clarify it the word,ekanirodha,is said." If not said so, it is
impossible to know such significance.

Only one cow, however, that is possessed by many can be said separately
as, Tissa's cow; Datta’s cow'. Likewise, the arising or the cessation, although it
is only one in one material and mental unit, can be said separately in such way,
"arising of contact, arising of feeling, arising of the element of earth, arising of
the element of water, elc."

Therefore, it is said in Suttantas:2

"The arising of feeling is known, the cessation is known, the
mutability of being static is known. ... of perception ... of mental
formations ... of consciousness....”

Then:

“ Bhikkhus, what arising, existence, appearance and coming into
being of the element of earth is the arising of suffering, the existence of
disease, the coming into being of decay and death.

" Bhikkhus, ... of the element of water ... of the element of fire ...
of the element of air ... of the eye ... of the mind ... coming into being of
decay and death.”

Otherwise, it may be said the state of the multiplicity of jivitindriya, etc.,
in one unit It is truly said: "the vitality (dyu ) of the immaterial states, their
existence (thiti ),their firmly existence (avayhiti )*..." Similarly it may be said
the multiplicity ofvikdra matters, or of all the upadd matters beginning with
eye. Because it is said 'the matter which depends on four great elements's; or
‘the matter of sensitivity which depends on the four great elements's.

However, those mental states are said dividing into two as kdyalahut3 and
cittalahuta,etc. 1o show special significance. This special significance will be

explained later. This is the exposition of the correct meaning.
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However, it is said in VibhdvanT without noticing this point:

"If needs the cetoyuita through having mere equal arising, there
may include those matters which arise together with citta to be cetoyutta.
So the word nirodha' have to be said. Although it is said,it cannot exclude
the supposition: the two Vidfatti matters which ever follow citta may
include; besides, those matlers, arising carlier and ceasing at the moment
of citta ceased, may include according to those who think of the
definition: they have arising or ceasing together, so they are called
'ekuppada-nirodha'. The word, ekdlambapa ,therefore, have to be said.
Then, the word,ekavatthuka, is used to show that 'those which have these
three marks are certainly to have an equal base'. It is useless to give
elaboration.”

All are only useless.

69. Afiter questioned "how are they fifty-two?" ,it is said katham ,etc. 1o
expound firstly the dhammas of fifty-two dividing into three groups,

Herein, it touches, so it is called phassa. Or through phassa the
associated dhammas come to touch , so it is called phassa. Or it is mere
touching, so it is called phassa.

Herein, 'touching (phusanam)' is noted to be thoroughly grasping the
taste of object, desired or undesired. Depending on it feeling which experiences
the taste of object appears. It is truly said: "depending on contact, feeling
arises.”

That phassa has touching as its characteristic. If asked:-" is it an
immaterial phenomenon?; the immaterial phenomena, having not the nature
of impingement, never touch anything”, it is an answer: True. But this phassa
arises in the mode of touching. And it accomplishes the function that should be
done by touching. Therefore, it is expressed as phassa and one which has the
characteristic of touching.'
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What does it accomplish? It makes citta to be in a different state
according to the 1aste of the object, or it makes a special feeling arise. Such a
state is clear at the time when one tastes sour, seeing him, the other produces
saliva and so on.

However, it is said in VibhdvanT: "It should be compared to
appearance of saliva, etc.(p.105)"

If so, it may be mere 'simile.’ But it should noted that it describes the

arising of phassa that is very clear.

70. It feels, so it is called vedand. It experiences the taste of object; or it
makes the taste of object which is not experienced yet to be experienced for
the dhammas associated and for those persons who possesses it. In other way,
through it living beings obtain the taste,pleasant or unpleasant , so it is called

vedand. Or it is mere feeling, so it is called vedana.

However, it is said in Pali:

"O Bhikkhus, it feels; it feels; that is why it is called vedana.

What does it feels? It feels pleasure; it feels pain; it feels neither

pleasure nor pain."¢

If said: "-all dhammas, cittas and cetasikas , experience the taste of an
object; so, they all can be called vedana ?,"the answer is "cannot be". Because
they have another function to be performed and are unable to experience
thoroughly the taste of object.They do partly their own works each and partly
experience il. Indeed,vedand alone dominantly experiences, having no other
function and dominating over a task of experiencing; only vedana ,therefore,is
worthy to be called so. For this reason, it gives a simile: in delicious food for
the King, the other dhammas are compared to the cook and it is only vedand

which is compared to the King.
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71. It perceives, so it is called safiiid. "To know it again the it makes a
mark,"” is the meaning. It is true. Safifid , even when it perceives through the
marks taken before, makes a mark to know it again. It,when repeatedly arises
making a mark and reaching a state of firmly perceiving,causes beings to have
memory for the whole life or until next life. And it cause those beings, if their
perceiving is with a false view, cannot be made enlighten by even the
omniscient Buddhas.

Therefore, safifid is compared to a carpenter in marking to know it
again, to the blind men who describe the figure of the elephant in perceiving
as the sign they noted, to the young deers that think of scarecrows in being
aware of the object that manifests.

However, it is said in Pali:

"Q Bhikkhus, it perceives; il perceives. That is why it is called
sannd. What does it perceive? It perceives blue; it perceives yellow,

etce."?

72. It impels, so it is called cetand. It urges repeatedly the dhammas
associated to be in this and that object or task. "It makes them continuously
arising in it without interruption”is the meaning. Or it organizes them: i.c. it
makes preparation to obtain object and to accomplish function. Or it gathers
them. "It collects them in an object: i.e. it makes them assemble together"is the
meaning. For that reason cetand is said that it has gathering as its function and
it has arrangement as its manifestation..

When cetana verily arises by ever making an attempt in an object, the
dhammas which associate with it, too, arise ,like cetand , by performing its
own affairs each. Therefore, cetand is compared to a senior disciple and a

chief carpenter,etc. who perform his own and the others’ work.
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In Vibhavani, after defining: "it makes an attempt in construction
of sankhata,” to prove that it is said: "In division by the way of Suttanta
in Vibhanga, as classifying the Aggregate of Sankhdra , after having
defined " they construct sankhata, so they are called sankhara...(p.105)"
It is not reasonable. Because there is not such a statement - they construct

sarikhata , so they are called sankhdra - in division by the way of Suttanta in
Vibhanga. But it is mentioned in Khandha Samyutta.®

73. It has one side (kofthdso) or one point (koti),a single object, so it is called
ckagga. This is a term is used for citta. Ekaggata is the state of citta which
has one side or one point.

To be explained: The object, even single, has various nature. So the
mode of steadiness of citta arising on a single object for one moment,without
sprinkling on the various natures of object, is said as the source of the word,
ekagga , and the cause to know ckagga. And for that reason it is said:
"ekaggati is, it should be noted, the steadiness of cita , like the steadiness of
the flame in the absence of wind".

However, it is said in Vibhavani(p.92): "It has one point, an object,s0 it

is ekagga",

Therein if the word, agga , is in the sense of "side" or "point”, it is
reasonable,

If in the sense of "object”,as some say, it is not correct. Because it is not

found anywhere there the word,agga ,is in the sense of Zrammana.

74. Jivita is that through which the dhammas associated live. Inda is the ruler
(issaro); but here it says the state of a ruler. It makes the state of a ruler, so it
is called indriya. jivitindriya is that which is either Jivita or indriya. It arises
overpowering the dhammas bor together as if it seems to say: "without me
you have no life; so in the case of your living do make me a ruler”. For that

reason it is said to be 'the dominant influence over continuily in process

124

PARAMATTHADIPANI

(pavatta-santat’ dhipatayyam) and it is compared to the water which sustains
the lotus, white or blue.

Herein, it is composing of words: the thought-process (citta-santati) which
continuously exists until the Aggregate becomes ceased is called 'pavatta-
santati (continuity in process). The state of domination is called

ddhipateyya. Then 'pavattasantadhipatayyam' is a state of domination in
continuous process.
It is true the thought process, although it has repeatedly ceased,

continuously exists until the cessation of Aggregate through the power of jivita ,
getting alive repeatedly.There is not such a continuity in process continuous' in
the inanimate things which are absent from jivita.

75. It makes an object not o cease in the mana ; or it makes mana ever
inclined towards an object, so it is called manasikdra (attention). It is of three
kinds: that which regulates by thought-process (vithi-patipadako), that which
regulates by javana (javana-pafipidako) and that which regulates by object
(@rammana-patipadako).

Of these, vithi-pafipddaka is a citta of paficadvdrdvajjana ( the five-
door averting consciousness).Because it regulates a thought-continuity in five-
doors on an object. Then, javana-pafipadaka is a citta of manodvaravajjana
(the mind-door averting consciousness). Because it regulates the Javana-
continuity on an object.

They are both described here and there as yoniso manasikdra and
ayoniso manasikdra. It is true the citta of dvajjana , being supported by usual
conditions - experience, inclination, determination,etc.- makes the thought-
process to be inclined on an object in proper or improper way.

Then,drammana-patipddaka is a mental state through which the thought-
process starting from pafisandhi ,although it has given up the object and
ceased, if arises again, comes into existence only on that object, if there is no
special cause. Itis a manasikira which needs here. Because it makes an object
to be in citta or the cilta to be in object.
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For this reason, it is stated that this (attention) has the characteristic of
leading; it has the function to make the dhammas associated connect with an
object; it is compared to the charioteer due to being in the sense of making the
dhammas associated connect with an object.

Herein,sarana-lakkhano (characteristic of leading) means a characteristic
of leading straight the dhammas associated towards an object like a charioteer
drives horses. Sddharapa is that which bares equally. Sabba-citta-sidhirana is

common all types of cittas.

76. It thinks about, so it is called vitakka. "Thinking about various ways it
applies to object” is the meaning. Then,when it applies to the object in such a
way, the dhammas associated with it, too, apply to the object. At that time
Vitakka alone makes the dhammas associated to apply to the object. So it is
said that vitakka has the characteristics of lifting on to the object (drammana-
bhiniropana-lakkhano).It is a simile here to explain it: depending on a person
dear lo the king , a countryman ascends the king's palace.

The citta that is absent of vitakka , 100, can be said that it is lifted on to
the object by only vitakka because of that it applies to the object through the
power of practice arisen together with vitakka in the process of the dhammas
with vitakka. In other way, the five-viifiapa, although it is absent from
vitakka, applies on to the object through the impact of objects and bases. The
Second Jhina, etc., apply through the access mental culture.

The Commentary on Majjhimahowever, saying "what is the use of
reasoning” gives the explanation:

"Citta certainly applies on to the object. It always has manasikara as
companion . If it is not, citta may arise depending on this and that object like
the boat which is absent from its captain, ."?

Thus, the five-vidfidnpa, having the companion of manasikara , applies

on to the object only through its own ability of awareness of the object.
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Then,regarding to akusala the citta and mental states beginning with
craving, too, have the strength to apply to an object. Because it is said that
‘mind delights in evil.'10

Then,the cittas beginning with the second jhana apply through the
Attention, Effort, and Mindfulness. Vitakka ,however, thinking about in such
and such a way, makes the dhammas arisen together with itself more powerful
in the cases of applying on to an object. Thus, it has greater effort in the
function to apply on to object, so it is called vitakka.

Actually, it should be said: "The other immaterial dhammas, too, being
with the nature of depending on object, apply to the object, don't they ? If so,
why is it alone named vitakka ?" The other dhammas' application has another
function to perform. But vitakka has no other function except this function.

Therefore, this alone is said as vitakka.

77. It moves about, so it is called vicira. Or it makes the dhammas
associated move about; or through it the dhammas associated move about, so
it is called vicara. Herein, it should be noted that the 'moving about' is
repeatedly arising on the very object lifted by vitakka by examining it to
clarify its own nature.

Furthermore, vitakka , of the two, is gross and the forerunner and the first
applying of cifta on to object. So it is compared to the commencing sound in
ringing a bell. Vicdra is subtle and the follower and the traversing of cilta on

the object. So it is compared to the resonance in ringing a bell.

78. Adhimokkha is state of freedom from doubt. It is a state of mind which
is free from both sides of doubt,"is it thus? or not",arisen on object having
dominated and eradicated it. For that reason it is said to have determination an
object as its characteristic, and it is compared to a"post of gate (indakhila)" as

being in a state of motionless on object.
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79. Virya is the state or the work of one who is brave.A person,indeed, who
has viriya is brave lo do works. He assumes the task as small although it is big;
as easy although it is difficult; as not burdensome although it is burdensome.
He does not reckon the physical tiredness. He has always an active body and
mind to succeed in his task. Therefore, viriya is the cause of such a state and
the physical and mental activily of such a person.

In other way, viriya is that which should be made arise through the way,
the prior effort encouraged thus: "what the work is that cannot be accomplished
for one who exerts effort ."

Or viriya is that through which a person who possess il moves about
especially for welfare of himself and of others. Herein the dhammas associated
which are supported by viriya, without setting their reliability aside, seem to
raise their head and ever make the attempt to accomplish their own functions.
When those dhammas become so, the individuals who have virnya ever make
physically and mentally endeavour for the welfare of himself and of others.
Therefore, it is said: "franti kampanti ( = move about)".

For that reason it is said: it has the characteristic of sustaining
(upatthambhana-lakkhapam) or it has the characteristic of holding up(paggaha-
lakkhanam) or it has the characteristic of effort (ussdha-lakkhapam);it is similar
to a post by which a house is sustained,; it is the principle of all accomplishments

attempted in correct ways.

80. It makes body and mind pleased; it causes delight(tuftham) and satiety
(suhitam); it makes one grown up like a fully blossomed lotus. So it is called
piti. Or through it persons who are full of piti have a splendid body and mind
like a full moon. So itis called prti.

Itis of five kinds: (1). small joy (khuddika piti), (2). momentary joy
(khapika piti), (3). thrilling joy (okkantikd piti), (4). lifting joy (ubbega prti),
and (5). pervading joy (pharana piti).
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81. Chanda is that which wishes. It means "desire, wish and wanting. It is
of two kinds: taphd-chanda (wish by craving) and kattukamyati chanda (wish
that wants to do). Here needs kattukamyata-chanda.

Herein, it wishes and wants to do, so it is called kattukama. It is a term
for the person who has a wish. A state of kattu-kdma is termed kattu-kimya.
Only the word, kattukamya , is used as kattu-kamyata like the word, deva , as
devatd. Herein, the word kattu covers the meaning of all words of verb. So
it should be noted: through the word kattukdmyatd it is pregnant with all the
words of verb -"wish-to-talk","wish-to-think","wish-to-see", "wish-to-hear", etc.

Then chanda , although it desires for an object, does not want like craving
by pleasing (assdda), attaching (rajjana) and sticking (laggana).lt, however,
wants to accomplish such and such a task what desire to do. Just as the King's
archers, who have desire for wealth and fame, want to have many arrows that
must be thrown away by shooting at enemies of the King, so this chanda wants
to have offertories which are not yet and to protect them what already have.

This meaning is explained in Vibhdavani, It is, indeed, stated, in it: "It
(chanda) wants to have what will be offered at the time when it wants to give
alms. It is compared to an archer who wishes to obtain arrows which must be
shot (p.107)."

Herein the prior volition (pubbabhdga-celand), which arises at the time of
searching for alms with intention: "I shall give alms", is included in dina, the
offering things. Therefore, the period of the prior volition is known here as the
period of offering things.

Vissajjitabbena means "what ought to be given”. It is meant that it wants
to have in order to give it to others. Khipitabba-usinam gahane means that in
obtaining arrows by producing what are not yet and by searching for what are
not received yet.

Herein some give the meaning of it thus: An archer wants to have those
arrows back, if available, after having shot them. It is not reasonable. Because,

if s0, it may say shot-arrows (khipita-usidnam) like this: 'talked and addressed
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by Tathagata (kathitam lapitam tathagatena). And the same way in the
word,visajjilabbena ( things being offered).

Some give such a meaning: An archer, if he does not wish to hav
arrows, cannot shoot. One, who wishes to have arrows, can shoots them having
a desire for some profits. This is also not reasonable. If so, it might be said
"like an archer, although wishes to have arrows, shoots them.” The meaning;
are both mere absurd.

Then citta associated with chanda , when it receives an object, seems
seize the object greedily and violently through chanda. Therefore chanda i
compared to stretching the arm out conceming citta in the case of seizing ar
object.

Herein, the word 'like stretching the arm out' is used figuratively
Because citta has no arm. However, it should be noted that by thinking o
“unreality as reality” the simile is said to clarify a special meaning.

In other way, this chanda , if reaches a powerful state,is more vigorous
than craving. It is, therefore, a sort of dominance (adhipati) and basis of psychic
powers (iddhipada). If chanda is equal to craving with power, these sentien!
beings under the control of craving will be unable to escape from the suffering

of circle by renouncing wealth, requisites, sovereignty and the bliss of gods and
Brahma.

82. It is inclusive in both beautiful and non-beautiful cittas ,so it is called
pakinpa. Only pakinna is used as pakippaka. Then afilasamina is that which is
equal to others. When they associate with beautiful cittas , they are equal to
others,the non-beautiful cittas. On the other hand, when they associated with
non-beautiful cittas , they are equal to others,the beautiful cittas. And samina

means “equal”. The exposition of correct meaning in the group of common to
others.
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83. Now to present 'the evil group(akusala-rdsi) it is said: "moho "...

Herein, it bewilders, so it is called moha ( delusion)’. Or through moha
sentient beings become bewildered, so it is called moha. Or moha is only
bewildering. It means that it makes mind blind by totally concealing the side
of good like the four-darkness the eye blind.

It is, however, noted the moha at the side of evil, looks like knowledge.
It is, indeed, denoted in Pali'' as micchdfidpa ( misunderstanding).lt is
explained In Commentaries:'2 Micchaiidpa is a moha which considers the
ways of evil actions.

Then, avijja (ignorance) is said to be of two kinds: the absence of
practice (appatipatti) and wrong practice (micchd pafipatti). Of these the
"absence of practice" is said to be only 'ignorance (affiapa) at the side of good.'
And he 'wrong practice’ is to be only micchanapa at the side of evil.

It is true. The five dhammas - delusion (moha), craving (lobha), wrong
view (difghi), initial application (vitakka), and sustained application (vicara)-
look like knowledge at the side of evil. And they are six, if cilta is added.
Those six dhammas, if they arise within intellectuals and leamed persons,
make them skillful and capable in evil action by showing this and that way.

84. It does not feel shame nor disgusted the bodily misconduct, etc. So it is
called ahirf (shamelessness). Or ahirl is the opposite of shame. Only the
word, ahiri ,is used as ahirika. It arises, without giving a chance hirl arise,
when there are evil deeds to do, making mind delight in them. Therefore, it is
said that it has the abomination of bodily misconduct, etc.as its characteristic

and has shamelessness as its characteristic.
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85. It does not fear, so it is called anottappa. 1t means that it does not fear
and is not dreadful of bodily misconduct, etc. Or anottappa is the opposite of
fearfulness. It also arises, making mind fearless in those misdeeds when there
are evil deeds to do, without giving a chance ottappa arise. Therefore, it is said
that anottappa has fearlessness as its characteristic or has the absence of dread
as its characteristic. It is said:

"A shameless person never disgusts evil, like a pig not the

excrement. A fearless person never fear evil, like an insect not
the fire."13

86. Itraises, so it is called uddhafa. Itis a word for citta which wanders over
various objects like a ball (genduka) thrown on the surface of a rock. uddhacca
is a dhamma which causes a wandering citta to be a mode of distraction. It is

compared to the surface of water or a banner shaken by the wind.

87. It lusts for, so it is called lobha. Or the dhammas associated lust for
through it, so it is called lobha. Or lobha is mere lusting for. Herein, 'lusting for
(lubbhana)' is regarded as 'being attached to an object’.

It is compared to sticky lime to catch monkey (makkata lepa) in the sense
of sticking on an object; to a piece of flesh thrown into hot pan in the sense of
lusting for(abhikankhajthena); to a taint of lampblack in the sense of not letting
loose; to a river of swift current which carries all dry wood, branches, leaves,
grass and rubbish to the greal ocean in the sense of carrying sentient beings

towards a woeful state (apaya) by growing into a river of craving.

88. Ditthi is viewing. It wrongly views untrue nature of dhammas like
knowledge views the true nature those dhammas. And it looks like the
knowledge of penctration (pativedhaiifidpa) at the side of untruth, when gets
stronger, arising within some of wiseacres (panditamani) who have much wrong
thought. It should be regarded that it has a characteristic of false tendency and
it is a great fault,
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89. It conceives, so it is called mana. It is the meaning: one imagines
oneself firmly holding with arrogant idea: "I am a unique person in the world; I
ought not to be looked down like a piece of wood.”

It imagines itself as the highest pinnacle among people, growing more
and more due to being supported by merits - caste, family, wealth, requisitions,
fame, etc., and morality, leaming, gain, honour, etc. Therefore, it is said: "It

has the characteristic of conceit and it is similar to madness.”

90. It offends, so it is called dosa. It should be regarded that it is similar to a
smitten cobra in the sense of fury(candikkatthena); similar to the falling of a
thunderbolt in the sense of bad spreading; similar to a forest fire in the sense of
buming what depends on; similar to an enemy who has had a chance in the
sense of committing an offence; similar to urine mixed with poison in the sense

of the mass of disadvantage.

91. It envies, so it is called issa. "It feels envious of another's welfare” is the
meaning. Issa , indeed, cannot endure seeing or hearing about the welfare
obtained by others. It wants the loss of such welfare. It cannot bear hearing
that a certain one will enjoy such a welfare and wants what he or she not
obtain it. Therefore, it is said: Issi has the characteristic of feeling envy.

92. Macchara is that, considering own welfare, which does not distribute
thinking of thus: "may this virtue or this thing be for me alone, not for others.”
This term, macchara, is used for spirit in such a manner. The state of macchara
is termed macchariya.

Furthermore, this, too, is two-fold like issa: the prosperity has been
received and the prosperity will be received by oneself.

Of these two, concerning with 'the prosperity has been received’ at first
one who has macchariya feels pain and unhappiness when he sees or hears or
thinks about the prosperity to be common to others, or to be no longer his and to
be others'.
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With regard to 'the prosperity will be received', one on hearing or
thinking about "it will appear on certain location at certain time" longs for it to
be exclusively his own; he or she does not like it to be others'. And he or she
cven feels pain and unhappiness on hearing or thinking about the possibility that
“others will have it". Therefore, it is said : macchariya has the characteristic
of hiding one's own prosperity either has been or will be obtained.

Herein, issd is a weariness in mind conceming with 'the prosperity have
been obtained” after having heard or considered that cne, whose gain does not
please, gains or will gain the prosperity. Macchariya is a weariness in mind on
considering that one does not possess such and such things that he or she wishes
to have. They both do not come into existence together.

93. In the word kukkucca: kata means "action” (kiriyd). It is an action
which is worthy of disgust, so it is called ku-kata in the sense of 'an action of
disgust.’ It is, indeed, an abnormality of mind that is worthy to be maligned by
wise. As a phenomenon, it is mind and mental property associated with
kukkucca (worry) feeling regret thus: "good is not done by me! And evil has
been done!”

Such a mind, although it arises in that manner, cannot restore the good
what is undone(akatam) before as done (katam), and the evil what is done
before as undone. Actually it causes a good mind exhaust. Therefore, being a
mere action of disgust it is called ku-kata.

In Commentary it is truly said: "Recalling fault and faultless which have
been done and undone is called pafisara (recollection).This recalling does not
restore an evil what has been done to be undone nor a good what has been
undone to be done. Hence it is called vippafisara defining thud: recalling ugly
or disgustingly,"14

Furthermore, vippatisara here is only kukkucca. If the kukkucca is to be
disgusted, the mind and mental property associated , 0o, becomes disgusted.
For this reason kukkucca is to be disgusted; only for that reason mind and
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mental property, too, become disgusted. Therefore, it should be known that the
word kukata embraces only that mind and mental property.This meaning is
clearly expressed in the Conunentary on the Section of Sudinna. It should
be quoted: "Kukkucca is so called because it is an action of disgust that ought
not to be done by the wise."!s

However, it is said in VibhavanT without noticing this meaning:
"Kukuta is so called because it is a conduct that is disgusted. This term is
sued for "evil deed"” and "good deed" which is done and undone
(p-108)".

That is not reasonable.

Then through this statement these all explanations in Vibhavani run as
follow are rejected:

"what is undone is spoken as kukata ‘'what 1 have undone is a
disgusted action'. However, kukata here is a regretful mind and mental
property which arises depending on what is 'done’ and 'undone’ (p.108)".
Then a condition, which causes the aforesaid mind and mental property

which is done ugly and disgustingly arise, is called kukkucca.

In other way, the root kuca is used in the sense of grimace (sarikocana)
and scratching of mind (mano-vilekhana) in 'the books of Dhatupathas'.!®
Therefore, kukkuca is so called because it causes grimace in the mode of
being disgusted, but not in the mode of disgusting evils. Or kukkt;ca is so called
because it scratches in the mode of being disgusted, but not in the mode of
scratching the mental defilements off. This term is used for the group of
dhammas arising in such a manner.

That, indeed, grimaces in the mode of disgust and moan thus: " Good is
not done by me! And evil has been done!” Then it does not let the mind
incline towards acquiring a merit. Or it scratches the mind.By decreasing the
excellent dhammas, saddha, etc. it makes the energy of mind exhausted in

acquiring merit.So it is said kukkuca .
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Then being associated with a dhamma ,such unity of those dhammas
occur in that manner. That dhamma is kukkucca in the sense of being a state
of kukkuca (kukkucassa bhavo kukkuccam).

Then the kukkucca comes into being as regret and sorrow depending on
good that is undone and evil that is done.Therefore it is said that it has the
characteristic of remorse and it has a function of sorrow for having been done
and undone.

Herein, 'the characleristic of remorse’ means that it has a characteristic
of feeling remorse because of having spent his life by not doing good and doing
evil before. By this statement, it clearly describes that kukkucca has an object
belonging to the past. And it rejects to have an object either in present or in
future. In the word 'the function of sorrow for what has been done and undone’
it is the word connection "evil has been done and good has been undone”.

In Mahédniddesa it is explained:

"Kukkucca arises in two ways: having done and having undone.

How does kukkucca arise in two ways - having done and having

undone? "The bodily good deed is undone by me and the bodily

evil deed has been done": thus kukkucca arises.And "the verbal

good deed is undone by me ...mental evil deed has been done":
thus kukkucca arises. Then "the abstention from killing sentient

beings is undone by me and killing sentient beings have done":thus

kukkucca arises...Then "the Right View is undone by me and the

Wrong View has been done™:thus kukkucca arises."!7

Through these passages the two types of kukkucca are clarified: that
which has good deeds undone as its object and that which has evil deeds done
as its object. Therefore it is said "in two ways".

Furthermore, kukkucca arises within those who, after having done an
evil deed previously, are threatened later with the danger woeful state or
who,after being bomn in the woeful state, recall the kamma done by himself
formerly.But not within the others. Therefore, it is said: "the bodily good deed
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is undone by me! the bodily evil has been done."

Just as mana is two-fold : conceit depending on true facl(yathdva mana)
and conceit depending on untrue fact(ayathdva mana), even so kukkucca is tow-
fold: remorse depending on true point (ydthdva kukkucca) and remorse
depending on untrue point (ayathava kukkucca).

Of these, the remorse depending on true point, when it arises, comes into
being in two ways: "Good is undone by me! And evil has been done!"

What is that? The remorse depending on untrue point is a remorse that
arises later in the manner of feeling sorrow within those who did not do good
deeds thinking and viewing them as evil, and did bad deeds thinking and
viewing them as good. And the ' remorse depending on untrue point' comes into
being within those who perceive good as evil after previously having done the
good deed thinking it as good, and those who perceive evil as good after having
undone an evil deed thinking it as good. This is the remorse that depends on
untrue poinl.

This should be explained through these: one who perceives fault what is
not fault, improper thing what is proper , offense what is not offense, and so on.
All of these, when arise, come into being in only two ways. Therefore it should
be noted that it is included in these two.

Then a kukkucca which is stated in Mahaniddesa:'® "not restraining
hands is also kukkucea; not restraining legs is also kukkucca, not restraining
both hands and legs is also kukkucca” is asamyata-kukkucea (unrestaining).

It is vinaya kukkucca (doubt about the discipline) which is mentioned in
these passages: "Monks do not accept in doubt about vinaya rules”;!® "How
does an offence occur due to violating with doubt? One perceives what is
proper as improper,what is improper as proper..."2¢

This vinaya kukkucca is only a doubt dealing with Vinaya discipline.
That is too only the mentality of kusala and kriya wavering "whether it is

proper or not” in the case of vinaya rules which are not one's range.
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Then there are monks within whom the mentality arises; some of those
who love the practice of discipline never do such a deed (i.e. never violate
vinaya rules). Referring to such persons, it is said: "Monks do not accept in
doubt about vinaya rules”. And those who do such a deed ( i.e.violate vinaya
rules) commit an offense even in the case of a proper thing. Referring to such

persons, it is said: " One has an offense violating vinaya rules with doubt".2!

94. It overpowers citta making it gradually dwindle,so it is called thina. it is,
indeed, denoted in Pai:2? "overpowering (thiyand), the state of overpowering
(thiyitattam)."

95. It suppresses the mental states making them unfitness for work , so it is
called middha. To be explained: When the associated dhammas come into
existence sustaining such and such posture as acting on object,thina overpowers
mind and middha mental states making them, as if hitting with a club, go back

from the object and unable to sustain even the posture .

96. In the wordvicikiccha: Cikicchd is an act of cure. "The treatment with
knowledge" is the meaning. Vicikiccha is so called because it has an absence
of cure, being difficult to be cured. Or vicikicchd is so called because through
it those who investigate the nature become weary. Or it occurs with wavering
mind in two ways , so it is called vicikiccha.

It is twofold: a hindrance(nivarapabhiitd) and a similarity (pafirdpaka).
Of these, the "hindrance” is that which exists with doubt about eight points
beginning with the Buddha.

The other doubt, all in number, which comes into existence with doubt,
"How is it? Is thus? Is this?,” regarding such and such objects within those who
are not omniscience is the vicikiccha ,the similarity.And it belongs to kusala or
akusala , or even abyakata if arises within Arahantas. However, only the
vicikicchi , a hindrance, which actually belongs to akusala is necessary.

The Exposition of Correct Meaning of the "Evil Group.”
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97. It holds well,so it is called saddha. It is the meaning: just as the clear
and still water keeps well the reflection of the moon,the sun, etc., in it, so this
saddhi holds and keeps well the qualities of the Buddha, elc., in it.

Or through it persons or associated dhammas believe, so it is called
saddha. Or it is mere believing that is called saddhd. And here needs only that
which occurs in object worthy of faith, the Buddha etc., being in a state of
absence of pollution. On the contrary, the other faith which is on the object
worthy of faith, the holders of wrong view and the doctrine of those, is
unreal. Actually, it is,as a phenomenon, only a wrongly decision.

Then human beings, if they have no hands, cannot take jewels although
they find them. And all requisites for human beings do not have if they have no
wealth; the plants of paddy, etc., cannot grow if there is no seed. Similarly, if
there is no saddha , the meritorious deeds cannot be performed. Therefore, this

saddha is compared to hand, wealth and seeds.

98. It remembers, so it is called sati. It means: it approaches without neglect
the meritorious deeds that have been done and will be done by oneself, and the
qualities of the Buddha.

Sati is two-fold: the Right Mindfulness (sammasati) and the Wrong
Mindfulness (micchdsati). Of them, the Right Mindfulness is necessary here.
The other cannot be even called sati. Actually, it is only the evil mind,the
unreal mindfulness, remembering evil deeds that have been done and will be
done.

Then it is able to protect mind against all evils and to associated with
goods. Therefore, the sati is regarded to be compared to a chief minister for
general affairs of the King. It is addressed: "Bhikkhus, 1 declare that sati
needs for ever".2?

99. It feels shame, so it is called hirf. It means: it feels shame, disgust or

displeasure about the bodily misconduct, etc.
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100. It fears those misconducts, so it is called ottappa. "It fears" is the
meaning. Here, too, there are some sorts of hirf and ottappa which are
unreal.lt is, indeed, said:

"They do not feel shame at what should be shamed;

They feel shame at what should not be shamed;24

They do not fear what should be feared;

They perceive what should not be feared as fear”.25

Then,good persons keep themselves pure and abstain from evil cultivating

respect for themselves through hirl,and for others, the gods who protects,efc.,
through oftappa. Therefore, these two dhammas (hirf and ottappa) are
expressed as "the guardians of the world (= lokapala)."

101. Alobha is the opposite of attachment. To be explained: Lobha becomes
attached to the objects which are well-beings of oneself. Removing that lobha
which deals with those objects,alobha arises, as an element of renouncing,
maligning and disgusting the life and wealth, the basis of attachment, like a

mass of excrement.

102. Adosa is the opposite of hatred. To be explained: Dosa displeases the
objects which are not beneficial to him. Removing that dosa which deals with
those objects, adosa arises,as an element of well-wish, generating a peaceful
heart, like a full moon, towards sentient beings whenever see them. It is only
adosa which is mentioned in the "Noble Abodes (brahma-vihdra)" as mettd
(loving-kindness).

Here,amoha also should be expressed. Amoha is the opposite of delusion.
It makes cause and effect and the four noble truths in the dark.Removing that
moha on those dhammas, Amoha arises,as knowledge, expelling such a

delusion like thousands of moons and suns arisen.
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103. In the word tatra-majjhattatd: atta is said to be in own nature
(sabhdva). It has an own nature which is between the two dhammas,
sluggishness (/ina) and distress (uddhacca) in different nature,so it is majjhatta .
This term is used for the unity of associated dhammas which are in a state of
balance.And a state of majjhatta is termed majjhattatd (= equanimity).

The majjhattata (equanimity) which is found in such and such associated
dhammas is lermed tatra-majjhattata, or the state of balance of mind and
mental states in the beneficial functions is called tatra-majjhattat. For this
reason, it is stated that this tatra-majjhattata , is indifference regarding mind
and mental states which are in a state of equality and is compared to a
charioteer who treats with impartiality the well-trained horses running
harmoniously. Only this which is described as upekkha (= equanimity) in
Brahmaviharas ( = Noble Abodes).

104. In the word kaya-passaddhi ,etc.: By the word,kdya , it denotes the group
of mental states,the three Aggregates beginning with feeling. And by the word,
cilta, it denotes a beautiful consciousness.

This is how a compound word is formed:It is the tranquillity of kaya ,so it
is called kaya-passaddhi; it is the tranquillity of mind, so it is called cilla
passaddhi.

Passaddhi is tranquillity; it means the state of calmness and cool. Those,
within whom these two dhammas, are weak do not get delight in meritorious
deeds. Their mind wanders towards extemnal objects and like the fish that is
put on the back of a heated rock. And those, within whom these two dhammas
are strong, get delight in their meritorious deeds. Their mind is similar to the

fish thatis put in the cool water.
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105. Lahuta is the state of buoyancy. It means the state of non-burden and
non- dawdling.

The mind of those, within whom this dhamma is weak, does not extend
to the meritorious deeds and shrinks, And it is similar to the lotus that is put on
a heated rock.And the mind of those, within whom such a dhamma is strong,
extends to the meritorious deeds.It is similar to the lotus that is put in the cool
water.

106. Muduia is the state of plasticity. The mind of those, within whom such a
dhamma is weak, becomes hard.lt is similar to the great soldier who is among
cnemies. And the mind of those, within whom such a dhamma is strong,
becomes plastic and tender. It is similar to the great soldier who is among his

beloved relations.

107. Kammaiiiia is fits for a function. Only the word kammaiiiia is used as
the word kammannala.

Those, within whom such a dhamma is weak, cannot keep their mind in
meritorious deeds according to wish. And it scatters like a handful of husk
thrown against the wind. And those, within whom such a dhamma is strong, are
able to keep their minds in meritorious deeds according to wish. And the mind
does not become scalttered like the block of gold thrown against the wind.

108. Paguiia is the state of good health. Only the word Paguiiiia is used as
Paguiifiata.

The mind of those, within whom such a dhamma is weak,shakes and tires
to do meritorious deeds. And it is similar (o the monkey thrown into deep walter.

And the mind of those, within whom such a dhamma is strong, does not shake
and tire like the crocodile thrown into deep water.
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109. Only the word uju is used as ujuka. And ujukatd is the state of rectitude.

The mind of those, within whom such a dhamma is weak, occurs in
various ways dealing with meritorious deeds: it is sometimes reluctant (Ifna);
sometimes distracted (uddhata); it sometimes decreases (onata); sometimes
increases (unnata). And it is similar to walking of a drunkard. And the mind
of those, within whom such a dhamma is strong, is known as the opposite of
that which was said before.

110. Herein, although the meaning is complete if mentioned citta-
passaddhi,etc. to say the kaya-passaddhi,etc. is in order to denote the
tranquillity of body through them.

Therein, it should be known: for those who recover from illness after
having listened to Sutta, the tranquillity of body is clear; for those who have
supernormal power, the buoyancy of body is clear at the time of going in the
sky; the tendemess of the body is clear in the creation of the body, small or
big; the capability of the body is clear at the time of going into underground or
through a mountain without being blocked; the fitness the body is clear at the
time creation the form ndga (cobra ?) or garula (eagle?); the state of rectitude
is clear when remain all as created for a long time.

Then, it holds equally, so it is called sadharapa .It is common to all
sobhana citta, so itis sobhapa-sddharana (common to all beautiful cittas).

111. In the word sammdvica : "The Right Speech” is three-fold: speech
(katha), volition (cetand) and abstention (virati).

Of them, a speech full of words and meaning which is well spoken is
‘the right speech’. A volition of kusala and kriya, which produces speech, is ‘the
right speech’. An abstention mentality, which arises within those who observe
the precepts, the abstention from talking lies, etc., or who determine to observe
them; or who do not violate an offense to be violated, is 'the right speech’.

This alone is here necessary.
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One talks correctly through it. So it is called sammavaca. In this
definition etdya (= through it) the karana-vacana (= instrumental ending) is in
the sense of instrumental case(kamnatthe) or in the sense of cause (hetuatthe).

Herein, referring to "the formula words” of those who observe by words,
the sense of instrumental case and the sense of cause are proper. Then,
referring to the faultless words - "let us well observe the precepts as we
promised and determined”- only the sense of cause which follows the sense of
the instrumental case is proper.

In other way, if one speaks, it does not matter whether he talks so or not,

it makes him speak correctly, not incorrectly. For this reason it is called
sammavaca. Or it purifies verbal door by eradicating the verbal misconducts. So
it is called sammavica.
112. Sammikammnta (= right action) is, too, three-fold: action, volition and
abstention. Of these the action of the body of one who performs any deeds, the
absence of evil,is called kriyakammnta. The volition, which produces the
action,is called cetanikammanta. The mentality of abstention from evil, which
belongs to those who observe the precepts, the abstention from killing sentient
beings, etc., or who determine ; or who do not violate which is to be done, is
called virati kammanta.

They act correctly through it, so it is called samma-kamma. Only this
word samma-kamma is used as samma-kammanta like these words suttanta,
vananta. Here the rest have the same way as said above.

113. Samma djiva (=right livelihood)is twofold: effort and abstention. Of
these, an effort, the power of activity, of those who have eamings through
normal occupation of ploughing etc., or through going for alms, which are
faultless, is called samma djiva which belongs to the effort. There is mentality
of abstention from evil which belongs to those who, keeping their livelihood
pure, remove the physical and mental misconducts, the causes of losing
morality. This is the 4jiva which belongs to the abstention. This alone is
necessary here.

144

PARAMATTHADIPANI

They continue to live in the correct way through it, so it is called samma
djica (= right livelihood). Here the rest are the same way as mentioned before.
114, Herein, each one is of three kinds: the abstention from that which comes
into being (sampatta-virati), the abstention through observation (samiddna-
virati) and the abstention through eradication (samuccheda-virati).

Of them, "the abstention"”, which arises within those who do not violate
what will be presently violated through the mere power of moral shame and
fear without observing the precepts, or, if observed without dealing with them,
is called "the abstention from that which comes into being”. This belongs to
only present objects. It is indeed said: "The five precepts are on present
object."26

Then the abstention which arises within those, who observe the precepts
or who delermine to observe the precepts, or who do not violate what is in the
present with this idea:"I shall well keep the precepts as observed and
determined”, is called "the abstention through observation”. It has the present
object or the future object. Therefore, it is said in Commentary:27 "the five
precepts have the present object is said referring to the abstention from that
which comes into being”.

Then the abstention, which arises through eradicating the conditions of all
misconduct at the moment of magga, is called "the abstention with eradication".
This has only Nibbdna as its object. The abstention belonging to Fruition, too,
is included only in it.

Herein, it should be noted: the mundane abstention, making the violated
things, life faculty, etc. as its object, removes things that should be abstained
normally, killing sentient beings, etc. But the supramundane abstention, making
Nibbidna as its object, eradicates only those things that should be abstained.

115. It makes a person who has compassion trouble his heart, when others
feel pain, so it is called karupa . Or it removes the unhappiness of others; or it
eradicates the unhappiness of others, so it is called karupd. Or it should be
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extended over those who feel pain, so it is called karupa .

In other way, the word karuna is divided into two parts kali + upa . Kali
is used in the sense of pain, like in this: kali sambhave bhave ( live which is the
cause of pain).28 Or the word kali is used in the sense of "evil" or
"failure”.Indeed it is said Pipe kali pardjaye ( ="Kali" is in the sense of evil
and failure).2% All of these (pain, evil, failure) are to be the condition of mercy
for those who are with mercy.

Thus, through the compassion persons who have mercy protect sentient
beings against pain or evil or the state of failure from all wealth; or look after

sentient beings not to be in the three kinds of kali (pain, evil, failure).

116. They feel glad when they see other's success, so it is called mudita.

They are limitless , so they are termed appamdnpa. This term is used to
describe sentient beings. It arises on beings who are limitless, so it is called
appamaiiid .It is true they have no limit thus:"it should be spread on such a
number of beings, not on others. So they are called appamaiifia ,although they
are spread on a single being.

However it is said in TTkds: "It has the infinite beings as their
object,so are appamipa . Only the word appamapa is used as
appamaiiiia (Purdna,p.302; Vibh,p.111).

This is not correct.

117. Paidindriya is only amoha which mentioned before. It is called
paiiilidriya because it is either paiid in the sense of knowing or indriya in the
sense of domination.

The exposition of correct meaning in the beautiful group.
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118. The stanza, eltdvatd, etc., is to summarize the three groups.

Thus, having explained the list of fifty-two, now Thera spoke the word
tesam , etc., in order to expound the mode of association with citta.

This is interpretation: "After having expressed the list of mental states,
the association of mental states with cittas each will be said as they associate
with each other".

Cittuppidesu means "in cittas " defining thus: "the mental states arise
depending on those, so it is called uppada. The only citta is to be uppidda, soit
is called cittuppdda .

The six particulars do not arise in the ten vifiidpas which are the
weakest of all. Eradicating through the power of mental culture, vitakka
(=initial application) never arises in the Second Jhina, etc.; Vicira (= sustained
application) in the Third Jhina, etc.; Piti (=joy) in the Fourth Jhana, etc.
Having the nature of determination, adhimokkha (= resolution) never arises in
the citta with doubt.Viriya (=effort),being the chief of powerful dhammas,
never arises in sixteen cittas, Paficadvaravajjana , etc., which are weak. Pt
(joy), having the nature of fondness, never arises in those ciltas associated with
displeasure and indifferent feeling. Chanda (= wish-to-do), having the nature of
willingness, never arises in ahetukas (the absence of hetu) and lobhamilias (the
delusion-rooted consciousness) which are lack of will. Therefore, it is said:
pakipnakesu pana vitakko...mohamdla vajjita cillesu.

It is the connection of words: Those cittas which are without and with

particular mental property.
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119. Akusalesu means "of the mental properties that belongs to akusala ". It
is interpretation: "they are common to all evils. Hence they are found in all
twelve evil types of consciousness”.
However, VibhdvanT wants to say that the latter sentence
confirms the former.(p.114)

This is not correct. Because this is a place where the mental states which
are found in ciftas are mainly expressed.

Actually, the all evil ciftas never arise without these four. Because those
evil cittas do not arise within those who see the danger of evils; or who are
displeased with those evils through shame (hirf) and fear (ottappa); or who
concentrate on good dhammas. Therefore, those four mental states are found in
those all evil cittas.

Then difthi (=wrong view) and mdna (=conceit) arise without giving up
the taste of Aggregates and touching them in such and such ways. They arise,
therefore, in only lobhamila (=the attachment-rooted consciousness).

Of these which arise in those cittas, the "wrong view" arises grasping the
khandhas firmly as Atta and it wrongly touches that Atta from the point of
wrong nature as permanence. Bul mana arises grasping firmly Khandhas as "1",
and it wrongly touches its idea as "superiority,” etc. These two are not the same
from the point of holding. Therefore, it is said:  difthi catiisu...vippa-yuttesu.

Furthermore, those who hold wrong view(= difthigatika) grasp the only
Atta which is held by ditthi as "1”. For those,loo, ditthi and mana are
different in nature with regard to the mode of holding. Because, difthi,like
mana ,does not have an attempt to hold up oneself. And mana like difthi ,does
not have an attempt to consider wrongly on dhammas. For this reason mdana
which holds "1" arises within Andgamis. But difthi which holds Atta arises
within only Puthujjanas.

However, Vibhavanf says: " Mana , being as "1", arises like
ditthi. So it is not found in the same citta". Having explained thus it

improves its meaning with "the simile of lion".

148

PARAMATTHADIPANI

This is not correct. Because the similarity is only for it which arises
logether.

Macchariya (= stinginess), although it is born of attachment to one's own
welfare, associates with only hatred. Because it dislikes those own welfare to be
common to others. Therefore, it is said: doso... ciltesu

Thina and Middha (= sloth and torpor), which have a characteristic of
unwieldness, never arise in the asankhdrika cittas that have the nature of
wildness. So it is said: Thinamiddham paficasu sasankharikacittesu.

The "four" are "the mental states common to all evil”. The "thres"
comprise craving, wrong view and conceit. The "four" are "hatred, etc". The
"both" is "sloth and torpor”. In Vicikiccha citte ca the word ca is in the sense
of limitation. It means " only in the doubtful consciousness.” The "fourteen” are
the mental states which belong to evil.

120. Sobhapesu means "in the beautiful mental states”.

In the supramundane eightfold path, the "Right Thought" which is in the
knowledge-group (pafiakkhanda) of "the three-group” follows the “Right
Understanding". Therefore, although the Right Thought does not exist as the
basic jhdna , etc., "the group of knowledge" does not become less. But,in the
Sila-group and Samddhi-group, each one does not complete one's affair, For
this reason the supramundane path does not exist less than seven faclom,
Therefore, it is said: Viratiyo pana tissopi...labbhanti .

It is words' connection: "The three abstentions are to be known
permanently (niyatd), together (ekatova) and always (sabbhathapi)”.

Therein, niyatdva means: they are not found "sometimes” like in the
mundane. Actually, they are found "permanently”. Why? Because the supris
mundane dhammas arise making the morality perfect for ever. They, indeed,
are unlike mundane dhammas which arise sometimes as giving, sometimes as
hearing and leaming, sometimes as meditating on kasipa , elc.

Ekatova (= together) means it is not known separately like in the
mundane. Actually, the threc are known only together. Why? Because they
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have object which is not different. It is true, they, as mundane, never arise on
various objects, the faculty of life, etc., which is be committed. They, actually,
arise only on one object, Nibbana.

Sabbathdpi means they are not known as a partial eradication as in
mundane. Actually, they, all of the three, are known as total eradication of
misconduct and wrong livelihood.

To be explained: "the right speech” in mundane, which arises once,
cannot remove all four kinds of verbal misconduct together. "The abstention
from telling lies” is able to move only 'the telling of lies', not others. And even
“the telling of lies” it cannot remove together with its root and its possibility. In
the same way, "the abstention from malicious speech” is able to remove only
the "telling of malicious gossip”, not others. And even "the maliciousness”, it
cannot remove together with its root and possibility. All should be explained in
detail.

In the supramundane, “the right speech” which arises once, can eradicate
all of these verbal misconducts together with its root and possibility. Then "the
right action” which arises once, can eradicate all of these bodily misconducts
together with its root and possibility. And "the right livelihood" which arises
once, can eradicate all of these bodily and verbal misconducts together with its
root and possibility. Thus, the three are known in only the supramundane as
total eradication altogether.

The word pi is in the sense of addition to all parts (avayava-
sampindanttho). The single right speech arisen once is to be known as the
eradication of telling lies. Not only that, but it is known as the eradication of the
malicious gossip also, and all must be spoken.

Especially, in this point, "misconduct together with its root and
possibility,” these mental defilements, the latent desire for sensual
pleasure,etc.that products the physical and mental actions, which must be
eradicated by higher magga occur even within the Sekkha in Ardpa plane.
Needless to say they occur in the Sekkhas in Kdma and Ripa planes. Therefore,
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it should be noted that the abstention of higher magga and phala eradicates
misconducts as eradicating those mental defilements.

Kamavacara kusalesweva means in only kusalas in kdma plane, not in
vipikas and kriyas in kdma plane, and not in the mahaggatas (=higher level
consciousness), too. And even in kusalas of kdma plane,it is only those which
arise in kama plane, not in those which arise in Ripa and Arilpa planes.
Because brahmids have no bodily and verbal misconducts which are to be
abstained. And The abstentions of mundane never arise within those who do not
have what should be abstained.

Some say the abstentions of mundane do not arise within deities in the
six kdma planes. That has already been criticized in Kathdvatthu (= Points
of Controversy).30

"If s0, it is implicit that these abstentions of mundane do not arise within
those who attained the three Lower Fruition even in human world? Because
they have not what should be abstained, killing sentient beings, etc.” if asked,
this is the answer: It is true. In this case, the "seven kinds of offense group”
are also to be abstained. So are the "three kinds of cunning”. And some of
these are really common to those who stands on Fruition.

For human beings, the things, which are the bases of the observed
precepts, must be what should be abstained.

Then the mental defilements, which produce the action of body and words
of the Sekkhas in kdma plane, are the things what should be abstained by the
abstention as complete eradication. Those are only the things what should be
abstained by the abstention of gradualness.

Kadaci sandissanti means they are found only when they arise as one of
the two abstentions, observation and presence. Although found thus, they never
arise logether due to having different objects. Therefore, it is said visum visum

= separately).Then it should be noted that they are found as removing
misconducts one by one, although they are found separately, not together like in
the supramundane.
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121. In Vihbadga®! it says the Appamiifid at the stage of Appanid to be
association with only the pleasant feelings. Therefore, it is said paficamajjhana-
vajjita mahaggata citlesu.

It is true that they (Appamaiiiid) have an engagement much in the cause
of other beings; so they never arise with the indifferent feeling that is so quiet
and lacking the attempt.

There is the consensus in Commentaries that these Appamaiifids being
before Appand, have the association with indifferent feeling also. Therefore, it
is said: Kamavacara .... ciltesu ca.

Kadici means "at the time when those, who have compassion and are
absent from jealousy, see failure and success of others".

Nana hutva jadyanti means "when sees the failure of beings, only
compassion arises in the mode of altruism , but not the gladness (muditd)". But
at the time when sees the success of beings, only the gladness (muditd) occurs
in the mode of Joy, not the compassion. So they arise separately.

Then, it is said in Sultas:32 "these karupd and mudilid are the means of
escape from cruelty (vihimsa) and displeasure (arati) which are produced by
hatred”. And it is only the pleasant feeling which is the opposite of
unhappiness. For this reason some scholars want those, although they are the
priority of appani, to be associated with only pleasant feelings. Therefore, it is
said: Upekkha-saha gatesu ... keci vadanti.

Their statement, however, contrasts with Commentary.3* Hence many
scholars do not approve of it. For this reason it is placed at the position of keci
by the Thera.

Furthermore, the former Bhavand of the mundane and the supramundane
Jhana, if it is the priority of the jhdna of pleasant feeling, associated with
pleasant feeling only when it is the proximity to appana; if the former stage of
the jhina with indifferent feeling, it associated with indifferent feeling.

On the other hand, when it is not the proximity to appani, the former

Bhavana of all these jhinas associates sometimes with pleasant feeling,
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sometimes with indifferent feeling. Therefore, it is reasonable to make that
statement a stalement of keci.

Herein, the whole types of cilla pertaining to Calmness and Insight may
generally associate only with indifferent feeling in the beginning. If they
associate with pleasant feeling since staring point, these sentient beings may not
feel displeasure on the work of pleasant feelings; they may practice meditation
abandoning the other task. They, indeed, feel happy only when they discem
the distinguishing the former and the later of their own meditation. Needless
to say these types of consciousness, the Asubha bhavand on the object of
disgust, and the Karupd bhavana on the object of beings who are in a sorrowful
plight, associate with indifferent feeling.

In other way. These karupd and muditd come into being even in normal
occasions. Of them, mudita at first has the object of desirability and prosperity;
s0 it is reasonable that it generally is accompanied by pleasant feeling. Karund
has the object of undesirability and failure; so it may be accompanied
generally only by indifferent feeling. However, it is impossible to say that they
have much attempt for other beings, so they contrast to the indifferent feeling.

That indifferent feeling, which is not in the stage of appana, does not
make attempt only in the experiencing the taste of object, not in other function.
It is true, sentient beings take things that are not given them; or offer things;
or do many other actions, meritorious and unmeritorious, with the citta which
has indifferent feeling. Therefore, it is reasonable 1o say that karupnd and
muditd, which are in the stage of appand, contrast to the indifferent feeling.

So far as | said it rejects the statement which is asserted in Vibhdvant:

"In cultivating karupnd and mudita ,through the practice before

Appand, the parikamma (preliminary action) can be done with the mind

which is accompanied by indifferent feeling, too, as if one can recite a

mastered text (pagupa gantha) sometimes with paying attention to other

things; or as if one can sometimes contemplate sarnkhdra through a

mastered insight through the mind without knowledge, too, as
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experienced. Therefore, this statement -karupd and muditd cannot be

known in the cittas in kama which is with indifferent feeling - is made

the 'statement of kecr."

Then the objects, kasina, etc., are not profound at all; the knowledge
occurs, however, in the jhana cittas which have those objects through the power
of effort,the power of mental concentration and the state of being far from

mental defilements. For this reason it is said: sabbesupi pafia...cittesu ca.

122. It is connection of words: the "three” is "the abstentions"; "both" is "the
pair of appamaiiid. Thus the "beautiful mental states” associate with the
"beautiful cittas” dividing into four types.

Now this verse "issa, etc.” is said in order to classify the all mental states
into "permanent and impermanent association”.

It has karund as its beginning, so it is called karupadi. This term describes
the appamaiiiia both.Issd macchera kukkucca virati karunadayo is a compound
word of issd macchariya kukkucca,virati and karupadi

It is interpretation: "They separately arise; sometimes arise. Mina, too,
arises sometimes only. In the same way, thina and midhha arise sometimes
only: when arise, they arise only together, not separately.”

Herein, it was said before and later that the appamafiii and virati
associate separately and sometimes. So will say "iss3,etc."later. But the
association of "mdna, thina and middha" should be said here: Of them mana,
although it is found in the four cittas which dissociates from wrong view, is
known only when it thinks"l am superior,” not in other time.

Thina and middha, although they are found in the five cittas with prior
effort, is known only when they are not good for work being overpowered by

sleepiness, not in other time. Whey found, both are known only together, not
separately.
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However, in Vibhidvani,it is interpreted: "thina and middha arise
sometimes together with, sometimes separately from, issd, macchariya,
kukkucca and mana.(p.117)"

It should not be acceptable as correct. Because arising together with and
separating from those (issd, macchariya,kukkucca)and that( mana) is not known
through the difference and indifference of function and object.

In TTka, it gives interpretation: "mana and thina-middha arise
sometimes "separately” and sometimes "together”(p.304).

That is not correct. And the reason has been given.

It is interpretation: Yathdvutta nusiarena means "following this statement
as said thus: stta sabbattha yujjanti.. Sesd means the rest of forty-one
dhammas except the cleven mental states of impermanent association. They
are known to be the impermanent association with cittas where they are found

following the points as said before.

123. Thus, after having expounded "the way of sampayoga” by analyzing
those where mental states are found, Thera currently spoke the verse,
sangahaiica, etc., in order to expound "the way of sangaha” by analyzing the
group of associated dhammas.

"Now | shall possibly speak the way of sangaha of those mental states” is
the meaning. Chattimsa ,eltc., is the stanza on the outline pertaining to the way
of sangaha.

The appamaiiiid, which has the object of sentient beings, is not found in a
citta which has the object of Nibbdna. Therefore,it is said Appamaiiia-vajjitd.

In the same way,the work, the thirty-five dhammas - the twelve mental
states except vitakka and the twenty-three mental states except appamaiia -
are found in the eight Seccond Jhina cittas. Such way is indicated by the
word, tathd.

Te eva means "only those thirty-three dhammas which are apart from

vitakka,vicdra,piti and sukha and with indifferent feeling.
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In the word Afthasu it is noted: aftha is the expression of ekasesa or the
expression of vicchdlopa in this sense: Aftha ca aftha citi aftha.

Paficakajjhdna vasena means "in the mode of the division of jhdna "
which is mentioned as Paficakanaya in Pd]i Text34 But in the mode of the
division of jhana which is mentioned as catukka the sangaha is only four.

This is the distinction between the two ways: Of the two persons who
have already attained the First Jhina of Ripa and make an attempt to obtain
the Second Jhana, a dullard (manda) is able to overcome only vitakka. Within
him, the second Jhdna with four factors comes into existence. And an
intellectual (tikkha paiifia) is able to overcome both vitakka and vicdra
together. Within him, the Second Jhana with three factors comes into existence.

124. The viratf (abstentions) never arise in the mahaggata cittas on account of
this that they are different in function and object. Therefore, it is said
Viratittaya vajjita.

To be explained: The virati (abstention ) has function to cleans physical
and verbal action. The Jhina of mahaggata has function to cleans the mind of
only those have pure bodily and verbal action. Then, virati ( abstention) arise
depending on the violated things(vitikkamitabba vatthu) or Nibbidna, while the
Jhana of mahaggata on the object of imaginary or on the dhammas in

mahaggata.

125. Having the different function and object,virati (abstention) and
appamaiifia ( boundless) are both not found in the same cifta. Therefore,it is
said Appamaiiiid viratiyo pancttha ... yojetabba.

Then,virati (abstention) has the function of removing the state of
immorality (dussilya).Hence it is not found in the mundane abyakata cittas
which have not such a function. So it is said Virati vajjitd. It is true, it is said
in Pili: "five precepls belong 1o kusala alone”.35 And it is noted that this is

also said referring to the mundane precepts.
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Appamaiiiia ( boundless) has the object of sentient beings, while the
mahdvipakas have only the object of Paritta. Hence it never arises in
mahavipika ciltas. Therefore,it is said Appamaiiid-virali-vajjitd.

Then, if asked - the kusala of kima has the object of which beginning is
sentient beings. So must its vipdka have the same object as that of kusala,? - the
answer is "No".Because the vipdka is absent from considerations to receive an

object.

To be explained: The Paiiiatti (concept) is not known as reality and the
dhammas pertaining to the mahaggata and the supramundane are very subtle.
So they are on the object of only kusala, etc., which obtain them considering
and penetrating in such and such aspects.

However, the vipakas of kima, due to being so powerless, are unable to
obtain an object with consideration. Needless to say they obtain an object with
penetration. Therefore, it is noted that those (kima vipdka) are unable to
depend on the Paifialti (concept) or the mahaggata and supramundane
dhammas.

Then the vipdka of mahaggata, although they are absent from
consideration, are able to depend on special concepts created by the power of
meditation. Because they are produced by a special kamma which is at a stage
of Appana.

However, Vibhidvanl explains the reason through "the

simile of the son of a slave woman" saying thus: "Because it is a
result of that kamma which is dominated by the desire for sensual
pleasure(kamatanhd)” with such idea: the kdma vipdka is
produced by the kamma which is dominated by the desire for
sensual pleasure.So they have to depend on only the dhammas in
kama plane which are the object of the desire for sensual
pleasure(p.119).
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That should be examined If so, the vipdkas of mahaggata, too, are bom
of the kamma which is dominated by the desire for rilpa and arfipa. So they,
too, may depend only on the dhammas of mahaggata which are the object of
the desire for rilpa and ardpa.

In other way, there is not such a limit: "the desire for sensual pleasure
depends only on the dhammas in kdma, not on the concept”.It also cannot be
said: "The desire is not the desire for pleasure which arises loving these
concepts - female and male, ete. their hands and legs, etc.”

Subhe means "in kusala citta . In the word mane the ending e is
locative case in the sense of niddharapa (taking out of the many). And the
words subhe, kriye and pake are noted to be in the sense of niddhdraniya
(things which is taken out). It is interpretation: "In the cittas which are kusala,
vipdka and kriya with hetu the sangaha is only twelve”.

The stanza beginning with na vijjantettha is a stanza for the synthesis
pertaining to the excluded dhammas . Ettha means "in the beautiful cittas ".
Dvayam means "both virati and appamaiia ",

The stanza beginning with anuttare is a stanza for the synthesis
pertaining to the "differentiating (visesaka)" mental states. Jhdna dhammi
means those which begin with vitakka.In the majjhima,which is
mahaggata,ecither the appamaiiia or the jhanas differentiates. And in the
paritta which is the beautiful cittas in kdma, the appamaiiid, virati pafii-
indriya and piti differentiate. And it means "they differentiate the way of
sarigaha ".

126. It is the interpretation: the 17 dhammas together with greed (lobha),
wrong view (difthi) are counted to be 19; and the 16 dhammas - 12
Afifiasamana except Piti and 4 mental states which are common to all evil,
together with greed and wrong view, are counted to be 18.

Then issd (jealousy), macchariya (stinginess) and kukkucca (remorse)
have different function and object. So it is said Issa ... yojetabbani.
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Then in all akusala cittas the dhammas associated are not equal from
the point of dhamma, but from the point of number, some are equal to some
dhammas. Therefore, it is said dvadasa ... sarigahita bhavanti.

Herein, out of five asankharika cittas, in the first and the second there are
19 mental states, in the third and the fourth 18, and in the fifth 20. And out of
five sasankharika citlas, in the first and the second there are 21, in the third
and the fourth 20 and in the fifth 22. And in both of Momiiha there are 15.
Thus, in the Akusala there are seven syntheses. Therefore,it is said
ckinavisi...

Sidharapd means "common to all evil". Samidndi means "equal to

others”. Apare means "the others except chanda, piti and adhimokkha".

127. Hasana citte means "in a citta which produces smiling". Vothabbane
means "in a citta which tums to the object in the mind-door”. Sukha santirape
means "in a citta of investigatation with pleasant feeling”. Mano dhatuttikd
hetuka patisandhi yugale means "in the three groups of mind elements which
consist of the 'five-door adverting citta' and both the 'receiving citta ' and the
pair of ‘ahetuka rebirth citta ',the 'citta of investigation' with indifferent

feeling.

It is the interpretation: In all ahetuka cittas the seven mental states are
found. And the remaining, that is pakinpaka, arc possibly. Thus the thirty-

three-fold sangaha is said by me.

128. Now the last stanza is spoken in order to explain the classification which
is through planes (bhiimi), commonness (jati), association (sampayoga),etc.of

each of the mental states like citta with this idea: "this is the explanation of
mental state."”

It is the interpretation: "in the mode of the sixteen-fold sampayoga and

thirty-three-fold sarngaha , one must express the possible equal divisions of those
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mental states to that of cittas "

It is the meaning: Phassa (contact), firstly, due to association with eighty-
nine or one hundred twenty-one types of cittas, is of eighty-nine kinds or of one
hundred and twenty-one kinds. In this way, one must explain the divisions of
mental states, 52 in number, through the possible classification: plane,
commonness, association, elc., taking them out respectively.

Thus "the Exposition of the correct meaning” conceming with

“the Compendium of Mental States” in the ParamatthadTpani,the

fourth subcommentary on the "Abhidhammatta safngaha”,ends.

! Malajika, Book 1-159

2 5.N. Book 2-31; 247; Book 1-384.

3 Dhammasangant, 20

4 Dhammasapgani, 145

3 Dhammasaggant, 159
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7 S.N. Book 2-71

8 5.N. Book 2-72
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10 Dhammapada (V.116)
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Chapter 3

PAKINNAKA SANGAHA

129. Thus, having respectively given the explanation of cilta and cetasika ,
now Thera spoke sampayuttd yathiyogam,etc. in order to give again the
explanation of both of them.

This is the interpretation: The dhammas, citta and cetasika, numbering
53 as their own nature, that are possibly associated, are respectively expounded
by me. Now, the "compendium of both of them" will be presented.

Herein, sabhdva is the each of own nature. It means "the particular
characteristics of dhammas”. First, citta is only one regarding to its particular
characteristic which is the awareness of object, although it is classified to be
eighty-nine through the divisions of plane, species, associations, etc. Phassa
(contact) is also only one regarding to the characteristic of touching (phusana-
lakkhanpa) although it is eighty-nine through the divisions of plane, species,
associalions, etc. The same are vedand (feeling),saiiiid (perception), etc. In
this way, those dhammas are only fifty-three as their own nature.

It is the connection of words: "a summary dealing with feeling, condition,
function, door, object and base”.

Herein, vedana hetuto. means "through the division of feeling and the
division of condition”. It is the same in the word kicca-dvdra-lambana-vatthuto.
In the word cittuppada-vaseneva it is the connection of words: "It will be
presented (niyyate) only through citta ". By the word eva the mental states are
excluded.

So far as | have said, the definition of words for the six Pakippaka
Compendiums are expressed here by Thera thus: Vedana sangaha is that
through the division of feeling it summarizes citta and cetasika; Hetu-sarigaha

is that through the conditions it summarizes citta and cetasika , and so on.
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However, in Vibhdvani taking in even cetasikas by the word
"cittuppada” and not seeing other excluded dhammas, it is said: "it never
arises without it"(p.122).

That is definitely not rcasonable. Because, there is not any sangaha
which is presented through cetasikas in this way: "A number of mental states
associate with pleasant feeling, a number of them with pain feeling,” and so on.
But there is such a sangaha which is presented only through citta like this:
"One body- consciousness associated with pleasant feeling and is the result of
merit,” and so on. Actually, it should be noted: "if citta is presented, cetasikas

are also presented. For that reason the word cittuppdda vasencva. is said".

130. Tattha means "out of those six compendiums”. Vedanasangaha is that
through the division of vedana it summarizes citta and cetasika which associate
with feeling.
However, in VibhavanT it is said: "Vedanasangaha” is a
summary by analyzing vedand, pleasant feeling, etc., even cilta

and cetasika which associate with feeling.(p.122)"

Herein, by the word ca (=even) the word vedand sangaha is used as
ekasesa (=remaining one)in this sense: "cither the summary of feeling or the
summary of citta and cetasika which associate with feeling".

That is not correct. Because the division of feeling is said here only in
order to mention the basic dhamma of this summary, but not in order to
mention the summary of feeling separately.

Herein, if asked, "why is the word tividha vedana said; in the
Samyutta,' feeling is classified into two or three, five, six, eighteen, thirty-six
and hundred and eight?," the answer is that: True. But as "the characteristic
of feeling” vedana is only three. Because they, if feels an object, experience it
as pleasant or unpleasant or indifferent. There is no other aspect to experience
it.
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However, the other divisions are presented in such and such aspects. To
be explained: Therein the two feelings are as physical and mental feeling. It
should be quoted: " Bhikkhus, what are the two feelings? physical feeling and
mental feeling.” 2

Or the two feelings are said as pleasant and unpleasant feeling, including
the indifferent feeling in the pleasant feeling. It should be quoted:

“Two types of feelings are expounded by the Blessed One. They
are pleasant feeling and unpleasant feeling. Sir, that feeling, which is
neither pleasant nor unpleasant, is reckoned under the pleasant feeling
which is calm and sublime."*

However, in Vibhidvant, it is said: "The two feelings are
expressed taking the indifferent feeling without fault in the pleasant and
the indifferent feeling with fault in the unpleasant feeling.(p.123)"

That is reasonable although it is not expounded in the Text.

Then, the feelings are five through the division of faculty (indriya
bheda); six through the division of contact (phassa bheda); eighteen through
the division of getting in touch through craving (upa-vicdra bheda); thirty-six
through pleasant, unpleasant and indifferent feelings which are twelve each
classifying thus:- six belonging to craving (gehassita) and six belonging to
renunciation from craving (nekkhammassita). Those thirty-six feelings are
expressed o be a hundred and cight feelings multiplying by three periods.

Then, in some Suttas® it is said: "There are feelings which are all
counted into pain.” That is said as the suffering of sankhdra (sankhara-dukkha).

Then, in "the explanation of citta ", the cittas are presented through  the
division of faculty; hence here, too, the word sukham...paiicadha hoti is said to
summarize ciltas again only through the division of faculty.

Herein, the pleasant and the unpleasant feelings are called Indriya due to
dominating over the dhammas concemed. Those dominated dhammas are two-

fold: physical and mental.  So each of the two feelings can be classified into
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two: sukhindriya, somanassindriyaand dukhindriya, domanassindriya
respectively.

However, the dhammas that are dominated by the indifferent feeling is
only mental. So the indifferent feeling is said one as upekkhindriya. In other
way, they are also two-fold in one mode. Because they can arise depending on
a sensitive organ, cye, elc. Bul the feeling is said only one due to possessing a
single function.

However, in Vibhavani it is said: "The pleasant and unpleasant
feelings are divided into two: bodily pleasance and mental
pleasance”(p.123).

Of these sukha and dukkha have the characteristic of experiencing a
langible object naturally desired or undesired respectively. The other feelings
have the characteristic of experiencing the objects natural and imaginary
desired or undesired, or medium.

Sesdni means the "remainings” which are apart from sukha ,dukkha,
somanassa and domanassa. They are allogether fifty-five - thirly-two cittas
belonging to kdmdvacara and twenty-three cittas associated with the Fifth
Jhiana. Ekattha means "in one citta ". Itara means "the indifferent feeling”.
| vedanasangaho|

131. Hetu sangaha is that through the division of condition it summarizes
cittas and cetasika which associate with conditions.

However, in Vibhiavani it is said: Hetusangaha is a sangaha
which summarizes through the division of the conditions, craving, etc. as
well as through the dhammas associated with conditions.(p.124)

That is not correct. The recasons have already been given.
This is the connection of words: "the conditions are six-fold". Herein, the
function of condition (hetu kicca) is to retain the dhammas associated, keeping

them on an object.
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To be explained: the root of a tree growing inside the soil carries the
earth sap (pathavi-rasam) and water sap(dporasam), absorbing them into the
tree up Lo its top. The roots fortify the tree against the storm and heavy rain.
In this way, the tree grows, flourishes, increases in size and exists longer.
Similarly, these dhammas, standing themselves firmly on the objects, make the
associated dhammas grow, flourish, increase in magnitude and exist longer on
the objects.

On the contrary, it should be noted that the citta dissociated from
conditions (ahetuka citta) do not stand firmly on the objects just as the rootless
duckweed does not stand firmly on the surface of water.

But the other commentatorss said: "the work of condition is to make the
dhammas 1o be a state of wholesomeness, etc." It is rejected criticizing thus: If

so0, those, which have no condition that arises simultaneously, cannot be in a

state of unwholesomeness or abyakata. Then, the matters, which are caused by
hetu-conditions, may be in the state of wholesomeness, etc.

In other way, darkness in the world is not caused by special conditions.
Actually, where there is no light, there is darkness in nature . Similarly, in the
case of dhamma, the blinding darkness, that is delusion, can become itself
unwholesomeness,

Then, there exists "the desire (iccha)”. It, associating with delusion and
reaching a state of attachment, becomes an unwholesomeness under the name
of craving (lobha). But it becomes a wholesome desire (kusalacchanda) by
reaching the state of desire for dhamma if it associates with confidence.

Then, there exists impatience (akkhanti). It also becomes unwholesome
(akusala) under the name of hatred (dosa) being in the state of repugnance if it
associates with delusion. But it becomes wholesome under the name of non-
attachment (alobha) being in the state of contradiction to evil dhammas and
objects as said "one does not keep the thought of sensual desire," etc., if it

associates with confidence.
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Actually, delusion cannot be said that it is unwholesome if associates
with such a dhamma and wholesome if associates with such a dhamma. It is
definitely unwholesome in nature like the taste of original sour that needs not
add to make it sour,

Then, the dhamma, which is neither merit nor demerit ,is called
abyakata. That alone is the reason to call the dhammas abydakata. Therefore,
the state of abyakata dealing with the cittas, the absence of hety, matter and
Nibbadna is in their own nature.

Herein,moha (delusion) becomes the root of the remaining hetus, It is

true, attachment and hatred are only the consequences of delusion. The state of

wholesomeness dealing with non-attachment, etc., can be known only with
latent ignorance.

Actually, those hetus,craving, etc., are the specific roots of the cittas
which associates with craving, ete. It is true, the wrong view, conceit, etc., are
the consequence of attachment, etc. And the confidence, etc., are the
consequence of non-attachment.

Then the hetus are principal dhammas regarding to the dhammas
associated. Therefore, it is reasonable 1o say that the state of abyakata dealing
with vipaka and kriya associated with hetu can be said even through hetu.

So far as I have said, this statement in Vibhdvanf (p.124) is
rejected:

“But the other commentators say: the state of condition (hetu
bhava) is 10 make kusala.etc.to be kusala, etc.”" If so, for the hetus it
may need the other condition to be kusala etc. Then, someone may say:
to be kusala , etc.of a hetu depends on the remaining hetus associated.
Although it is,the hetu which associates with momaha citta may not be
included to be akusala.lf not, that hetu which associates with momiha
citla may be akusala according to its own nature. If so, the remaining
hetus may be called kusala, elc., in accordance with their nature. Hence

the dhammas associated with hetus also, like the hetus themselves, may
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not concern hetu to be kusala, etc. And if the state of kusala elc., depends

on hetu, the dhammas absent of hetu may not be abydkata.The argument

over this point much is useless”.

Then, the jhina factors extend the function of meditating (upa nijjhana
ttha) only to the mind, not to the matter, out of mind and matter which have
the jhana conditions. However, those matters are included in the dhammas of
jhana conditioned; because they are bomn of jhana dhammas.

Similarly, hetus also extend the state of kusala elc., to only the mind, not
1o the matter. However, those dhammas of matter are included in the dhammas
of hetu-conditioned; because they are born of hetus. Therefore, it should not be
questions that the matters are included in kusala , etc.

Then, it is said in Vibhavani: "To be kusala and akusala etc., of
the kusala and akusala depends on the attention in correct and not correct

way (p.124)."

That, too, should be examined. To be explained: When there is sunshine,
itis a time for the day birds, swan, etc. And when the dark of night comes,it is
a time for night birds, owl, etc. However, the light and the dark do not
differentiate the colour, etc., of those birds. Actually, the differentiation is
made only by genus (yoni).

Herein, light is compared to the attention in correct way, while the
blinding darkness to the other (the attention in not correct way). Those beings
(birds) are compared to kusala and akusala. And the differentiation of colour,
elc., is compared to the state of kusala , etc. The genus is compared to hetus.

All of these speeches abydkatanam pana , etc.t are included in the
aforesaid speech: "The dhamma which is not kusala and akusala is called
abyakata."

Tattha means "in the summary of hetu". The dhammas absent of hetu,
although they are excluded here, are said first in order to take easily the
dhammas associated with hetu. So it is said: sesdni pana ...sahetukdneva. In

other way, the name of ahetuka is known only through hetu, so there is nothing
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wrong to take them here. For this reason it is said: ahetuka' ffharasseka...

Then the hetu,although it is of six kinds in their own nature, is nine-fold
through the division of species, kusala, akusala and abydkata .So it is said:
lobho doso ca...|hetusangaho)

132. Kicca-sangaha is that through the division of forty function it summarizes
citta and cetasika which have functions.

However, in Vibhdvanf it is said: "Kicca-sangaha” is a sangaha
dividing functions, relinking, eic., and classifying those which have that
function (p.125)."

That is not correct.

Then. by a single kamma one life comes into existence. If that kamma
ceases by itself or by an obstacle, that life becomes ceased. It is a chance of
another kamma. Hence, "lo be bomn", as relinking next life through one of
kamma which has chance, of a person who had died and was bom without
waiting for a moment between the two lives, is "the function of pafisandhi ".

Then "the continuity”,as causing the ceaseless continuity until the kamma
ceases, of the life process as produced, is "the function of bhavanga ". It is
true, when the life span exists, the life continuity (dyu-papandha) and the body
lemperature conlinuity (usma-papandha) come into existence. Thus, these three
phenomena keep this body alive.

It should be guoted:

"When life, temperature and vidfidpa leave this body, the
discarded body is lying down like a useless piece of wood."”

Turning thought process; or it turns the thought process; or in this
situation or through this it turns thought process ; so it is called dvajjana. It
means that it arises making the bhavanga process stop and facing towards
another object.In other way, it attends to the other object, so it is called
avajjana.

The meaning of dassana , etc. is easily known,
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Votthabbana means "keeping separately”. It means: "dividing without
letting them mix : this is blue, this is yellow, this is beautiful, this is ugly.

Javana, java and vega are equivalent words.The arising of citta with
"intensity " like a thunderclap is called the "function ofjavana ".

However,it is said in VibhavanT: "the arising of citta, as if having
intensity,for several limes or once performing such and such function on
object is called the function of javana .(p.125)"

That is not correct. Because there is not such a citta which is with
intensity arises only once and ceases. It is true, the javana of magga and
abhififid also participates in javana thought process which arise intensively
starting from the preliminary citta with a single dvajjana. But they never do
the work of javana as a separate javana cilta.

Furthermore, in that Vibhavanl by the word javamanassa viya pavatti it
is implicitly expressed:

"The momentary phenomena, which cease after arising separately,
have not an impetus, that is moving rapidly. But those phenomena are
called javana as arising several times like a person who walks quickly".
That is also not correct. Because it have be said before: "the arising of a

citta with intensity like a thunder clap is called the function of javana ".

It should be noted: bhavariga citta, although it continues for a long time,
has no impetus like a dry leaf carried by the current on a river. But javana
citta, even when it is single, arises with intensity like the vajira weapon
launched by Inda.

Taddrammapa is so called because it has the object of javana. It is
meant that its object is only the object which javana receives. Itis truly said:® It
is called tadirammana, because it has only the object which javana has. In
other way, tadirammana is so called because the object of javana becomes the
object of it. And here needs “the state of tadirammana ".

Cuti is passing away (cavana), freedom (muccana) and moving

(parigalana) from present life.
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Now the division of place (thana bhedo) is spoken in order to explain that
these functions do not exist here and there, but they exist only in decisive
place.Thana is that where the citta with this and that function occurs. This term
is used for a position (okdsa). It is meant "this and that interval”. It is
true.Time also,where there occur the dhammas of period, should be called
thana.

Patisandhi-fthana is the place where there is rebirth. It is meant "the
time of rebirth” or "the moment of rebirth”. The same way are the remainings,
100.

However, it is said in VibhdvanT: Pafisandhi-{thina is the place
where there is rebirth. Having said thus and it continues: "The place does
not exist separately apart from pafisandhi; but it should be noted: it is
"thinking of the difference what is indifferent”, to know the meaning
easily, like in this example "the body of the stone, etc.,”

That must not be accepted. Because time (kala), although it does not
exist in ultimate sense, is concepl(paiifiaiti) which is an object of cilta.

That is true. In commentary,® after having said thus: "It should be
known the place where the eight mahdvipdka cittas become mature. They
become as an effect in four places: in rebirth (pafisandhi), bhavanga, death and
tadarammanpa, then it says only the time giving detailed explanation thus: "they
become mature as pafisandhi at the time of rebirth, then as bhavarniga even for
countless span, then cuti at the time of demise.” Otherwise, places(thdna) also
should probably be divided into fourteen like functions (kicca).

Then, the division of place in detail will be known through the thought
process program in the two chapters of pavatti sanigaha later.

Santirapa with pleasant feeling does not serve as a rebirth. Because,
being much weak, the kusala ol omaka (degration) with two hetus, although it
associales with pleasant feeling, does not produce rebirth with pleasant feeling.
For that reason it is said: dve upekka-sahagala santirapani ceva... The

Santirapa with pleasant feeling, it is true, is not mentioned as pafisandhi in the
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hetu paccanika in the section of paficca vdra of pitittika in Patthina.!0

Then, manodvird'vajjana , receiving the condition from the thought
process and weak,is absent of impetus, although it arises twice on the object of
paritta or avibhiita. So it is said: dvajjana dvaya vajjitani...

However, it gives the reason in Vibhdvani: "because of not
experiencing the taste of object (p.127)."

That is not a suitable reason. Because the experience of the taste of
object is not the reason to perform javana function and to have the name of
Javana. Butitis only a consequence of javana function.

Then, the phala citta , although it is absent from asevana condition ,
arises with impetus on an object. Because the volition of magga has a great
power and phala citta arises through the power of Parikamma bhavana. So the
phala citta is reckoned as javana .

However, in VibhavanTt with this idea: the javana of magga and
abhififia, due to arising only once, cannot perform javana function, it is
said: The supramundane magga, etc.,although it has only one moment,

has javana function because of possessing the nature of javana.Then

explains that meaning with "the simile of omniscience (p.127)".

That is not reasonable.

Now the word tesu pana , etc. is said in order to present cittas,by
summarizing them, which have the same number of function. "The ciltas which
are called patisandhi, etc."is how to relate the words in sentence.

However, in VibhdvanT it gives the connection of the word:

"Patisandhi,etc. are through the division of function...(p.127)"

That is not correct. Because the differentiation of the name should not be
spoken separately.

It is interpretation: The cittas which have one function and place, two,
three, four, five functions and places are expressed orderly to be sixty-eight,
then two, nine, eight and two. [kiccasarngaho)
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133. Dvdra sangaha is that through the division of dviras, eye, etc. it
summarizes citta and cetasika.
However, in Vibhdvani it is said: Dvarasarigaha is a summary
by analyzing the doors and the cittas that arise in the doors.(p.128)"

That is not correct.

Dvira is that through it the two persons pass. It is a term for the gate
through which the persons inside or outside the town go out and in. And some
give this definition : Dvdra is that where the two persons pass.”

In other way, dvara is twofold: the space (dkdsadvdra) and transparent
(mangdadvdra). Of these two, the space is the "open way" as mentioned before.
And the transparent is a"mirror” from which light reflects. It is used at the
houses of rich people.

Just as the external substances have two doors, even so there are only two
doors in the bodies of beings. It is true. The "space door” is denoted in this
speech: "Navadvdro mahdvapo = the big boil has nine holes.” Then, there are
ninety-nine thousands of the holes from which body hair grow.They are also the
space doors.

Especially, the transparent door which is similar to a mirror is known
here. It is also called dvira ,because it is the path where the dhammas of
enjoying object and enjoyed object come in and go out and it is similar to the
door. And the transparent door is two-fold: one that pertains to immateriality
and the other that pertains to materiality.

Then the "transparent door of the materiality” which depends on the
specific great element produced by the particular kamma is also five-fold.
Therefore, it is said: cakkhudvaram...

In the word cakkhu meva cakkhu-dvaram it is the meaning: "Only the
eye, in which forms - full moon, etc.- reflect. Then those forms which reflects
the cittas, dvajjana elc., receives. So only the eye is called cakkhu-dvara (eye
door). Because it (the eye) is an entrance of the two dhammas as the state of
object (visaya bhava) and of the awareness of object (visayT bhava).
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In other way, it is the meaning: only the eye (cakkhu), through which the
extemnal forms, full moon, etc., become the object of intemal thought process,
dvajjana, etc., and through which the internal thought process, dvajjana, etc., is
aware of those external forms, is called cakkhu dvdra because of the reason
as said. The same way in the rest,loo.

However, it is said in TTkas:(Purdna,309;Vibh,128;Sankhepa,242)

"it is similar to door, so it is called dvara. Because it is the entrance of

mental phenomena, dvajjana, etc”.

That is not correct. Because it is the entrance of objects, visible objects,
elc., too. It is true, the six-fold visaya pavaiti will be said. Herein, visaya
pavatii is the arising of objects which begins with form, that is the appearance
in the doors.

Then, by the word cakkhu meva cakkhu-dvdram it rejects the meaning
cakkhussa dvaram cakkhu-dvaram . In the same way, by these words sotidayo
soladvaradini it gives such definitions: sotameva sotadvdram...mano eva
manodviaram. But it does not indicate such a meaning: mandnam dvdram
manodvdram

Then this mana is manifold,so to present the mana that needs here it is
said: manodviram pana bhavanganti pavuccali,

However, it is said in Vibhdvani: "Manodvira" is the door that belongs

to the cittas, avajjana, etc.(p.128)"

That is not correct. The reason has already been given.!!

Herein, the whole eighty-nine-fold citta should be called manodvara.
However, the bhavaiiga alone is spoken as manodvira ; because it needs here
only the door belonging to the place where ciltas are born. Only the eighty-
nine-fold bhavarnga citta which continues the whole life span since patisandhi
like the current of a river is spoken here as manodvdra. Pavuccali means "to be
talked".
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However, in Vibhdvani itis said: "just as the door of a village is
next to the village, even so the door through which cittas that begins with
dvajjana arise may be only bhavarnga which is next to avajjana”(p.128).
That should not be accepted. Because, if so, on the sensitive matters,eye-

sense, etc., the objects, forms, elc., cannot appear; those sensitive matters are
unable to be the entrance of a thought process which begin dvajjana; for that
reason, they may not be called dvara. Actually it is impossible to say that they
are nol to be called dvara. Because in Pdli Text,!2 those matters, eye-sense,
etc., are mentioned as dvdra matter. In this text also it will be mentioned thus:
the seven-fold matters - the sensitive matters and the medium of communication
- are called the dvara matters.

Furthermore, in the VibhavanT, the quotation is given thus: "The
bhavanga together with dvajjana is called manodvara."(p.128)

This quotation is also not suitable here. Because it presents’ the dvajjana
to be inclusive in manodvira.

Actually, it is suitable only in this: "Depending on eye and visible objects
arises eye-consciousness... depending on ear...depending on mind and mental
objects arises mano-consciousness.”!3

It is true, in this P i, out of four conditions that cause eye-consciousness
arises, only eye and visible objects are presented by name; the other two
conditions - dvajjna and khandhas associated - are included by the word "ca
(also)".The same are in the ear-consciousness,etc. Especially in the case of
mano-vififidna in the word manarica ,bhavanga together with dvajjana is taken
in by name and the khandhas associated arc by the word ca. If so, the
conditions are four.

It is true, in the Commentary on Dhatuvibhanga'4 it is explained:
"where there is used the word paticca ,there should not be known dvajjana
separately. Actually it is included in bhavanga.!'S Therefore, mano here is the
bhavanga together with dvajjana. Mano-vififidpa is a manovifiidpa which

belongs to the javana ".
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Herein by this"where there is used the word paficca , it is implicit that "in
other places dvajjana must not be included in dvdra . Furthermore, being used
the word paticca the bhavapga in this Pali must be known only the two
bhavangas which are next to dvajjana. Because it needs there only the
conditions that comes into unity.

Then, here needs entirc bhavanga; because it includes the all dhammas
of upapatti which deserves 1o be dvira . It should be decided on this point:
“there is not any bhavanga which cannot be called manodvara ”

In the word tattha the ending ttha is locative case in the sense of
niddhdrana. 1t is interpretation: in the cakkhudvara of those six types of
dviras.

Yathdraham means "according to object, sphere, person, attention and
soon". Sabbatha’pi means "in all divisions, that is of forty-six types cach”. It
should be connected: they are fifty-four in the way of including which is not
counted yet.

In other way, Sabbathipi , means "in all modes, that is with the various
division of functions of which begins with dvajjana and ends in taddrammana.
It should be connected with the word, kimdvacardneva (= only kimavacara.)

Those functions, dvajjana elc., exist depending on the specific dvdras,
only those cittas which possess such a function are to be called dvarika in the
sense of "arising in doors”.

On the contrary, the function of pafisandhi , bhavariga and cuti exist only
through mere kamma without special dvara. Therefore, the citlas which
possess such a function cannot be called dvdrika. In order to explain it the word
is spoken: ekilna... dvaravimuttani.

Herein it should be noted: dviravikara is for manodvdra the vibration
of bhavanga, through the impingement of objects upon it; for cakkhudvira ,etc.
the ability that makes mind arise in them.

However, it is said in Vibhdvani: “they are "free from dvara”,

because they do not arise in the dvdras, eye, elc.and are themselves
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bhavanga which is called 'manodvéara’ and do not arise depending on new

objects.(p.128)"

That does not even conform to the Commentary.'¢ The commentary,
indeed, says: "through the function of patisandhi, bhavariga and cuti.” By this
word, Thera cxplains the state of being in dvira and free from dvira dealing
with mind under the head of function. Only for that reason Thera spoke even
before the state of being cakkhudvirika , etc. of cittas only under the head of
function through this passage: paiicadvird'vajjana ... laddrammana-vascna.'?

If asked "by this word 'because of not arising in the dvdras, eye. etc.' it
explains only that meaning”, the answer is "No". Because the explanation
which is absent of sense that needs and which rejects the point that has not
unnecessary meaning is useless. It is the meaning: they arise in six doors
through the function of santfrapa and (addrammapa and arc free from doors
through the function of patisandhi, etc.

Paiica-cha-dvarikani is that "they arise in five doors” or " arise in six
doors”. Chadvdrica vimuttani is that "they sometimes arise in six doors” or "are
sometimes free from doors”. And the word dvara should be used for the word
vimuttani.

However, it is also said in Vibhadvani: "Chadvarikdni ca cha
dvarika vimuttani ca.(p.129)"

That is not correct. Because in the sentence of prose (cuppiya) said
before such a word has been unheard. It is interpretation: The cittas that arise
in one door ... is totally free from dvara are orderly thirty-six ... and nine-fold;
thus it is divided into five. [dvdrasangaho]

134. Arammana sangaha is that through the division of objects,form,etc.,it
summarizes cillas and celasikas.
However, it is said in Trkds: "Arammana-sangaha is the
summarizing of objects through their enumeration, classification and
minds that receive that object”(Puriina,310;Vibh,129).
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That is not correct. Because it is the summarizing of only mind and
mental properties, not the summarizing of objects.

The definition of the words ripa , etc., will come later. It is alambana,
because it grasped by mind and mental properties without letting loose like a
stick, etc., held by a weak man. And if the word, drammana, it is the definition:
drammana is that in which those minds and mental properties take delight
having approached it.

However, it is said in Vibhdvani: "dlambana is so called because
it is grasped by mind and mental properties like a stick by a weak man;
or those mind and mental properties take delight in it having approached
it.(p.129)"

That is not correct. Because these terms are used separately.

Ripa meva means only colour which is a base of mind(vanpdyatana).
All dhammas, which are either existent or non-existent, and either reality or
non-reality except from the five objects, are called dhammarammanpa.Then it
is of six kinds,if groups according to congenial characteristics; so it is said:
dhamma-rammanam pana ... chadha sangayhati.

Tattha means "of these six objects, visible object, etc.”

The cittas in eye-doors, which arise on the visible object that impinged in
the eye-door, do not receive the other objects; even the visible objects, if they
were at past or will be in the future, without impingement, they do not come to
be known. Therefore, it is said: cakkhudvarika-cittanam sabbesampi rilpa'meva
drammanam. tafica paccuppannam. The same are in sotadvirika , etc.

Herein, paccuppanna is an object which arises depending on such and
such a condition. And "being present” is the meaning. Chabbidhampi means
“six-fold" as visible object, etc. Atfta is so called because it has passed over.
It comes or came,so it is called dgata . It is a term for "present” and "past”. It
is not dgata , so it is called andgata.

Only the conditioned dhammas with the nature of arising concemn with
"three times". So it is known that Nibbana and Pafdatti, which are absence of
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arising and unconditioned,are known as kdla-vimutta (free from time).
However, it is said in Vibha@vanT: Nibbana and Paiifiatti are called
kala-vimutta. Because being not subject to perish they cannot be
described with "time", past, etc.(p.130)

That should be examined. Because all "conditioned dhammas " must
have the state of "will-be" as their forerunner. Therefore, those dhammas are
called andgata when they are at the side of "will-be" on receiving the unity of
conditions. Then,when they are arising on receiving the unity of conditions they
are called paccuppanna. And when they become ceased,they are called atita.
Thus, "the state of dealing with three-time" is based on appearance of only
those which are in the nature of arising. But for those which are absence of
arising there is not a state of "will-be". Needless to say, they will have the
moment of "arising" and "arose". Therefore, nibbana and padfatti are in the
state of being free from "three-time".

To be continued: this reason vindsa'bhdvalo is a reason only for absence
free from the "past”. So it should be noted: through that reason it cannot orove
that those, nibbdna and pannatli, are absent from the rest of the times. The
possibly classification (yatharaha vibhaga) will come later through the passage
which begins with tesu .

It is the connection of words: "the object of the cittas which are absent
from dvdra is six-fold.”

The object of the cittas in six-door,dvajjan,etc. can be an object that is in
the previous life or in this life, and that is grasped or not grasped by one of the
ciltas in door. However, for these cittas which are absent from dvara, the
object is not the same as for the aforesaid cittas. In order to explain thus, it is
said: bhavantare cha-dvaraggahitam. It is true, the object of those, who were
bom in a desired life after having prayed for a special life and performed merit
accordingly, is possibly grasped by the cittas through one of the dvdiras in the

previous life.
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However, it is said in Vibhavani: Cha-dvara-ggahitam is spoken
in order to explain that the object of those cittas, not as if that of
avajjana, comes inlo existence being grasped by none of the ciltas in
dvdra.(p.130)

That is not reasonable. The object of Pafica-ddard'vajjana, oo, can be
one which is either being grasped or not being grasped by any one of citfa in a
door before. For that reason it is impossible to say that the object, which is
grasped before with such an idea "I shall receive, cat or see”,is not an object of
avajjana. Besides,in a thought process with single dvajjana the state of being
not grasped by any one of ciltas before is not so important here.

Then, the object of the citta in five-door must be only in present, while
that of citta in mind-door is in three-time or free from time. But the object of
the citta, which is free from dvara, is not like that of those. In order to explain
that it is said: paccuppanna'matitam painiatti-bhatam va.

And the object of the citta in six-door is either with the specific
term(dgamasiddhi voharo) or free from that term. But the object of these cittas
is not like that of those. In order to explain that,it is said: kamma-Kamma-
nimitia gatinimitia sammatam.

However, it is said in Vibhavani: "It is said kamma ...
sammaltam in order 1o present that the object of those is not free from the
specific term as kamma,kamma-nimilta , etc., like that of javana thoughts
that arise before.(p.130)"

That is also not correct. Because sentient beings receive the kamma done
by himself or the supporting surroundings of kamma, pagoda, elc., as their
object immediately before death. It is true a kamma even at that time is to be
kamma, while the circumstances of kamma is to be only kamma-nimitta
defining thus: kamma-nimitta is a condition that causes kamma.

Some say kamma-nimitta is an object of kamma. Some sentient beings,
like King Ajatasattu, received the object of gati (destination) seeing in a dream

elc., as their object. It is true the King killed his own father in two lives. Since
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he has killed, the object of gati (destination) reflects on him while sleeping.!®

Herein, yathasambhavam means as fit for the object of such and such
cittas, patisandhi.etc.,which received through six-door,ctc.And the possible
division will come in the chapter of maranuppatti later.

Yebhuyyena means "generally”. Bhavantare means "in the just previous
life" exactly "at the time of dying". Chadvara gahitam means "being grasped
by the javana thought arisen at the time of death through six-door.

Furthermore, herein by the word yebhuyyena it makes the qualifier
bhavantare cha-dvaraggahitam uncertainty. Why? Because it is possible to

have the object that is not grasped by a citta through six door.

To be explained: For asaiia-satta beings, when they are about to die,
the kamma,kamma-nimitta and gatinimitta and for ariipa beings,when they
are about to die,the gali-nimitta, become the object of thecittas
patisandhi,bavanga and cuti in kdma plane. These objects are not grasped by
any one of cittas through doors in the previous life.

To be continued: Herein it should be known: "In Patthdna'® the two
"purejita " condition is rejected dealing with “ardpa” plane. In Commentaries20
it is said that the "k@ma patisandhi” of those, who die as "ardpa 'being, have the
present “gati-nimilta"as their object. And the “gati-nimitta” is described to only
visible object. Therefore, the "kama pafisandhi’of those, who die in "ariipa”
plane, has an object, giti-nimitta, which is not grasped by any citta through the
door in previous life".

In another way, at the time of death the manifestation of the objects,
kamma elc., through the power of kamma must be generally only for those who
die unconsciously; and for the others, the manifestations of the object can be
through the power of effort belonging to others; or through the power of
recollection of good experiences usually felt by himself; or through the power
of deities who come from the world of gods to bring one like the lay devotee,

Dhammika 2! by name, and so on.
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The wardens of hell, too, come from the hell and take some one. Herein,
"the Story of Revatl's Abode"?2 must be referred. Let me say that the two
wardens of hell took Revalr first to the "TAvatimsd" plane and later they sent
her to the hell. They were able to go to the "Tdvatimsi"” plane, because they
were a sort of ogres like the retinues of Vessavanpa. It is true, the Pali Text23
says: "yamassa diltd dve yakkhi" Some say: 'the messengers of Vessavapna'
are said here as 'the messengers of Yama'24

Then,some persons die grasping the objects of samatha meditation,
kasina, asubha, etc., after having repeatedly meditated upon those and grasping
them at the stage of upacdra jhina. Within them, the object of kima patisandhi
may be an object which is not grasped by any cittas in door in previous life.
The same way are in the case of those who came from the Brahma world and
were rebom in this human life through the power of upacira jhina.

However, it is said in Vibhdvani: "The object beginning with
kamma-nimitta of the patisandhi of those who die in asiir life comes into
manifestation through the mere power of kamma (p.131)".

Herein, by the word adi in kamma-nimittidikam kamma must also be
included. Because there is not any reason for not taking it in. It should be
known that all of those objects come into manifestation at the moment of
patisandhi through only the mere power of kamma which producespatisandhi .
But the future object, if manifests, may be only gatinimitta .It has no special
function to manifests. When the present gatinimitta becomes manifested it
manifests. So it is said: paccuppanna matitam,paifiatti bitam va

However, in VibhdvanT the reason is given thus: "The future is
not experienced like the past; it also does not manifest like the present
gatinimitta (p.132)."

That is not suitable reason. Because it cannot exclude the unnecessity
that lies(pasarnga).To be explained: The gatinimitta , although it is at present,
cannot be the object that is experienced. It comes into manifestation through

only the power of kamma. If so, the future object, too, may come into being
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through the power of kamma. So such an unnecessary meaning exists as usual.

Tesu means "among those cittas that receives an object as aforesaid”. It
is how to combine words: Ripddisu paficasu ekekam drammanam etesanti
rullpadi pana rammanam. It is the definition of the words: Ripadini pafica
drammanani etassanti ripadipaficirammanam.

Sesdni is the remainings, that is santirapa and mahavipdka except from
‘five-vififidna ' and the two-fold sampaticchana.

Sabbathapi kamavacarialambana neva : In all their modes arising on the
various objects, visible object, etc., with the various functions, pafisandhi, etc.
they are have the kdmas as their object. To be explained: those cittas, even
when they arise within the Buddhas, due to avoidance of the power of special
awareness, are unable to know paiifatti that is not real, the subtle mahaggatas
and the deep supra-mundanc.

Herein the three-fold santfirapa firstly arises on the five-object, visible
object, etc., through the function of investigating. And all the rest of the eleven
vipika cittas arise in the six kima objects through the function of
laddrammana , etc.

However, it is said in Vibhdavani : "The vipaka cittas at first arise
on the five-object, visible object, etc., through the function of
investigating and so on (p.132)."

Herein, the word "through the function of investigating and so on" should
not be spoken, but it should be spoken thus: “through the function of
investigating”.

Herein the classification of the cittas arising on their objects, which should
be said here, must be taken out from the chapter of Atthakathi-kanda2s.

Then, the supramundane dhammas, being much deeper, are the object of
only knowledge. Therefore, it is said: akusala...lokuttara-vajjita-sabbiramma-

nani.

Herein, it should be noted that those ciltas, only when they are within

those who attain samdpatti, are the object of mahagatta. And the two
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dosamilas among those are on the object of mahaggaia in the time when they
are aware of the jhana that has lost.

Then, the knowledge, too, is unable to realize the supramundane
dhammas which are not being attained. Therefore, it is said: Adpa-sampayutta

.. vajjita sabba rammanani.

Herein it should be known that the kusalas of kimavacara associated with
knowledge, when they are within puthujjanas who do not attained jhana, have
the object of kima together with paidatti ; only those cittas, when they arise
within puthujjana as gotrabhii prior to sotdpatti , have the object of Nibbdna;
only those cittas and the kusala of higher knowledge (abhiiiid),when they arise
within puthujjana who attained jhana, have the object of mahaggata; only
those within those whose position is the lower Phalas have the object of magga,
phala and nibbana they attained each.

Then it should be known: the ariya persons are able to know only the
objects of magga and phala they attained each. Similarly, those who attained
Jhana are also able to know only the jhinas they attained each.

Here may pose a question: Are those, who wish to have jhdna and make
an attempt preliminary action of jhana, or who explain "the Suttas on jhinas",
able to know the object of "higher jhanas ' without attainment of them, or not?

They are not able to do so. Because they, hearing 'the jhanas are so
powerful and have so many advantages, or standing on the conjecture of nature
that gotten through the power of leaming, aspire to those jhinasdo the
preliminary work, or explain the Suttas only through inference.

Otherwise, these objects - magga ,phala and nibbdna - may be the object
of those puthujjanas. Because they, loo, aspire to the supramundane dhammas,
do the preliminary work for magga, talk on magga, phala and Nibbana and
explain them. Actually, it should be known that those cittas of puthujjanas
experience only the meaning of the terms dealing with jhanas, etc. It is true,

the term of those excellent dhammas is also in the nature of excellence.
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Then, it is said in the Commentary on Navaka-nipata of Anguttara:26
"The deity, Mdra, who has the supematural power and can read others' mind,
is able to read ripa-jhdna dJealing with vagfa but not vivaffa. And he cannot
read the ardpa-jhana dealing with even vaya.”

Then, within those who attain the highest magga and phala "the kriya
Javana of kdma with knowledge” and "the kriya javana of higher knowledge"
have not any dhammas in the four-fold plane, together with padiatti ,according
to person, which cannot be the object of those minds. And the same way is for
the manodvaravajjana which precedes. In order to explain that meaning it is
said: iidpa-sampayutla ... sabbathapi sabba-rammanani.

Herein, sabbathapi means "in all modes”, that is all kima, all maha-
ggatta,all lokuttara, all pannatti and all paccupanna and so on. And the word
sabbathapi is said referring o those cittas which arise within the Omniscient
Buddhas. Bul the others which arise within Pacceka-buddhas have a partial
object of all. It is true that their ciftas are unable to know even a single "earth
clement” in all its modes.

The second and the fourth cittas in ardpa plane have the object of
mahaggata; because their objects are the first and the third citta of ariipa.

Sesani means the rest, which are all mahaggata, twenty-one in number,
except from the second and the fourth arilpa , have Padfathi , kasipa efc., as
their object.

The word padcavisa is said referring these - pafica-dvara-vajjana,
iwenty-three kdma-vipdkas and the smile-producing citta.

Parittamhi means "only on the object of kimavacara". Then paritta is so
called because it is, due to possessing little power, reduced all its parts; it is
made to be powerless by the opposite dhammas. |drammana sangaho)

125. Vatthu sangaha is that through the division of bases of eye,etc. it

summarizes cilla and cetasika.
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However, it is said in Vibhdvanl: "Vatthusarigaha is the
summarizing through dividing bases and analyzing the cittas which
depends on the base (p.135)."

That is not correct.

Vatthu is that on which cillas and celasikas are seated. It is the
connection of words: eye base ... body base and heart base.

Only eye is called cakkhu-vatthu (eye-base); in the same way, only ear,
etc. are called sota-vithu (ear base) and so on. It is true. This passage is a
brief sentence. It is reasonable to say that 'it is the way of omission’ or 'the way
of describing last one’. However, some assume it to be a "compound word of
dvanda" According to their idea the word ca is not necessary. Some say the
word vatthu and ca which used in the last word should be used in the former
words, too. According to their idea the word hadaya-vatthu cannot be a
compound word, The others say it is the term which is used without ending
(vibatthi).

Tani kAmaloke sabbani pi labbnanti : All those six bases can be found
only in the kima plane. Because only those who have the bodies produced by
kamma dominated by the craving for kima can be with complete faculties.

To be explained: The experience of the objects, visible form, etc., is
possible only when there exist the bases, eye, etc. So the craving for pleasure
that takes delight in the desired things, visible object, etc., always long for the
five bases, eye, etc. Just as a minister, who is in charge of all works, always
completes all affairs of the king providing the king with all his needs, even so
the kamma of kamavacara, 100, is always inducing the body with full of
faculties providing the craving for pleasure with what it wishes. Therefore,
only the sentient beings in kdima plane, being born of kamma dominated by the
craving for pleasure, have full faculties.

Then, just as eye and ear which are the principle of excellent seeing and
hearing are for purification of beings through seeing the Buddha and hearing

dhamma, even so the three bases, nose, elc., are not for that. Actually, they
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are for mere enjoyment of sense. Therefore, the three-base, nose, etc., is not
found in the body of brahma beings that are produced by the kamma of
meditation which removes the desire for sensual pleasure. In order to explain
that meaning, it is said: Rdpaloke pana ganadittayam natthi. That is, however,
said referring 10 the three-fold sensitive matter. Actually, brahma beings have
full organs of nose, tongue and body.

Aridpaloke pana sabbanipi na samvijjanti: Because, in that world
produced by the kamma that removes the desire for matter there does not
totally arise matter both inside and outside. It is true that the beings bom there,
possessing mere thought process, live only in space.

In this summary to classify cittas through seven-fold vidiiapa element it is
said: pafia vififidpa dhatuyo... Taltha means “of those six bases”. It is
definition: only the five viffddnas are called elements in the sense of non-being
and non-soul. The same are the rest, too.

Manodhadtu is an element that is merely conscious; because it has no
function of special awareness. It is true the mere function of altering and of
accepting cannot be the function of special awareness.

Then the five vifdidnas have function of special awareness through
seeing, etc., themselves. And the rest, Santirapa, elc., are not a mere cilta like
Manodhatu, because they have higher and excellent awareness through the
investigation of the nature of objects. Nor are they the mere awareness like the
five viifddnas. Actually, they are called Manovififiana defining thus: they are
either mana in the sense of mere knowing or vififidpa in the sense of being
aware. It is meant that "the elements that are specially aware". It is true that
the connotation is known when synonymous words become a compound word,
like the word padafthiana.

However, it is said in VibhdvanT : Manovififidna is only mana
that is also called vididpa, or Manovififidpa is a vifiidpa dealing with
mana .(p.136)

Herein, this definition "only the mana that is also called viiifidpa " is
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first not reasonable. Because such a definition with a word of confinement is
neither found anywhere nor is reasonable dealing with a qualifier compound
word, like the word padajthana , that conveys connotation qualifying each
other.

Then the definition "manovififidna is a viiiddpa dealing with mana “is
also not reasonable. Because manaso means "of the mind that is the three-
fold manodhaiu.

Of these (manodhatus) both sampaticchana is a condition of the mano-
viiiana process of which beginning is santirapa. And the padca dvari
vajjana , when it is in other dvdra later, is a result of only the manovififiina
process. So it is the meaning; a vififidna that deals with a mana being a
"condition” in the beginning and a "result” in different dvira in the end.

In other way, all vififidnas except the five-vififidpa are called mana due
to having the function of awareness. But the five-vififidpa has not the function
of awareness owing to mere focusing on an object; they are said only "seeing",
etc. Then the pafica dvara vajjana, although it is born of mana, is not the
condition of mana; it is, indeed, the condition of only seeing, etc. And both
sampaticchana, although they are the conditions of mana, are not bomn of mana,
but are born of only "seeing"”, elc.

Then those cittas, santirapa, etc., arise between the two ciltas each,
former and later. So they are vifiiiapa that concerns the citta which is a
"condition” and a "conditioned"” one. If so, the five-vififidpa ,too, may be called
manovififidpa in the sense of being viAfddpa that concerns mana of "condition”
and "conditioned". Because i, 100, arises between the two manodhdtus.

However, in Ttkas (p.311) it is said: " A vififddpa that is born of mana."”
That, too, is indeed not reasonable according to the way as discussed before.

It is connection of words: the rest, which are called manoviffidpa-dhitu,
numbering thirty - sanlirapa ... |5 ridpdvacara - arise depending on only heart
base. Herein, the word ca clarifies the other 76 dhammas to be manoviffinpa.

However, in VibhavanT (p.136) the explanation is given assuming
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the word ca to be in the sense of addition: "It is not only manodhdiu.”

That is not reasonable. If so, the sentence must be thus: Avasesd ca
Manoviiiidpna dhatu sankhata.

And the connection of words is mentioned in TTkés: "the rest of
the 30 dhammas that are called manovifiidpadhdtu enumerated as
santirapa ... ripdvacara (Purdpa.311;Vibh,136)".

This is also not correct. Because the meaning cannot be clearly known.

Herein, why do they arise only depending on the heart base? Because
they do not arise in Ariipa planes. And if asks, why do they not arise in Arilpa
planes?, the answer is given thus: Of these ciltas santirapa and mahdvipika at
first do not arise in Arilpa plane; because there are not five doors and their
own functions there.

The two patigha cittas do not arise there; because there is not such a
hatred which is partly not nivarana. And the real nivarapas cannot arise in
the plane of jhana.

Herein it should be considered: If there is no such a pafigha which is
partly not nivarapa , the speech dealing with the complete cessation of
domanassindriya which is said only in the stage of the Second Jhina in the
Pili?? Text and the explanation dealing with the appearance of
domanassindriya in the upacira of the Second Jhina in Commentaries?® may
conflict with that aforesaid reason. Therefore, some say "it is also reasonable
that both of the patighas (hatred) do not arise in that Arilpa plane, because of
that the gross desire for sensual pleasure which is the 'supporting condition" of
patigha (hatred) itself and does not exist in Jhdna planes”.

However, the compilers of sub-commentaries?® want to accept only the
aforesaid reason with this idea: "The statement dealing with arising of hatred in
the upacara of the Second Jhdna is the mere imaginary”.

This is my opinion: If this word may be mere imaginary, the word in the
Pili Text, too, may be just imaginary. So the only latter reason is probably

more reasonable.
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Then there does not arise hasana cifta ,too. Because those who are
absence of maltter have no act of laughing; or 'because of being absence of
body' is also proper reason.

Then there does not arise Sotdpatti magga. Because puthujjana who was
bom there cannot realize dhamma due to lack of hearing true dhamma from
others. And there do not appear the Buddha and Paccekabuddha in those
planes. It is true the puthujjana who was born there is listed in the eight
persons who fail good opportunity.30

Then there do not arise rilpavacaras in these planes. Because those who
were bom in the Ariipa planc overcome the object of rilpajhina through the
meditation that makes them free from attachment to it.

It is the connection of words: the rest being manovifiidpa dhatu
numbering forty-two as kusala, akusala, kriya and lokultara arise sometimes
depending on heart base, sometimes not. It is the meaning: they arise
depending on heart base in the plane with five aggregates and not depending
on heart base in the plane with four aggregates.

It is how to combine the words: Kusaldni ca Akusalini ca Kriyani ca
Anuttarani ci ti "Kusala'’Kusala Kriya Nuttarini "

Herein kusalas are 12 belonging to lokiya except the five kusalas of
ripa. Akusalas are 10 except pajghas. Kriyas are 13 except Paficadvira-
vajjana, hasana, and five kriyas of ripa. Anuttaras are 7 except the first mgga.

It is the connection of words: " The seven elements depending on six
bases are known in kdma plane; the four elements depending on three bases
are known in rilpa plane; and the one element depending on none of the bases
is known in arilpa plane."

The word tecattdlisa is said referring to the 30 dhammas beginning with
santirapa together with five-vifdddpa and three manodhatus.

Thus "the exposition of the correct meaning” dealing with

"the compendium of pakinpaka in the Paramatthadipani, the

fourth commentary on the "Abhidhammattha sangahatha”, ends.
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Chapter 4

VITHI SANGAHA

136. Thus having expressed the three summaries namely ‘the summary of
the division of cifta ', 'the summary of the division of cctasika ' and 'the
summary of the division of both ', now Thera spoke ciltuppddana miccevam
in order to present (he two pavalti sarigahas, namely ‘the pavatti sangha of
vithi citta ' and 'the pavatti sangha of vithimutta citta ', concerning only
those (mind and mental property).

Herein uppdda is so called because they arise. Where do they arise?
"Only in the mind" is understood, because there is not any other word to be
heard. Thus cittuppada is citta and those which arise in citta . It means:
citta and cetasika. In this sentence it is used: ciltuppadanam (= of cittas and
cetasikas).

Iccevam : in this way of classification said from start. The word
sangaha muttaram is used in singular form; it is connected with the words in
plural: the three good summaries of classification.

Bhiimi puggala bhedena : here the ending ena is 'karapa ' in the sense
of "with." It means: with the division of planes, kimavacara, etc., and the
division of persons beginning with duhefuka .

Pubbapara niyamitam : categorized and classified as preceding and
following cittas , that is dvajjana .etc. and cakkhuviifidna , elc.

Pavalti sangaham nima : this word, 100, is used in singular form;
"the two pavalti sarigahas by such a name” is meant.

Patisandhi pavattiyam : this word is used in singular form, but the
meaning is in plural. It is a word of anomalous number (vacana vippallasa ).

" At the time of rebirth and at the time of continuity” is the meaning. It
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means that 1 shall tell the two Pavatti sanighas dividing thus: I shall tell a
pavalli sangaha at the time of rebirth and a pavatti sarigaha at the time
of continuity. The meaning will be clearly known at the opening verse of
the next summary.

However, some say: the ending yam is bhumma in the sgnse of from
among' or 'out of ( niddharana). If so, the next summary will be called "the
summary of patisandhi’, not 'the summary of pavatti ' by name. If so, it
does not accord with this opening verse "pavaiti sanigaho nama,sandhiyam
dani vuccati " which will be stated in the chapter of vithimutta sarigaha
later.

However, it is said in Tikads: Uttara is good because of the
classification of 'the summary of feeling', etc.(Tikd,p.312; Vbhavani,
p.137; Sankhepa,p.245).

It should be examined: if so, the 'summary of pakinpaka’ alone may
be indicated here by the word sarigaha . Actually this opening verse is
placed among the three or the two summaries; so it should be noted that by
the word sangaha here the threc former summaries are reasonably
indicated.

Then, this pavatti sangaha , if said together with 'vatthu ', 'dvidra " and
‘Zrammana ',is fully presented. So those three sorts of "six-set” are repeated
here.

However, it is said in Vibhdvani: "the summary of base, door
and object are repeated here, although they are expressed before, to
present the ‘pavatti sangaha’ in its entirety (p.137)."

That is not correct. Because the whole summary of base, door and
object are not presented here.

Visaya pavalti is that objects appear in doors. Herein the term pavatti
is used only in the sense of "reflection”. It is true the word ekacittakkhapa
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titani va. will be spoken. Then the visaya pavaiti is six-fold: the swiftest one,
swifter, swift, slow, slower and the slowest.

Visaya pavatti (dealing with the Vithimutta mind) is that the objects,
kamma ,etc.,become appeared, manifested, reflected in doors. It will be
spoken: kammm vd kammanimittamp va gatinimittam va kammabalena
channam dvaranam affatarasmim paccupafthati.

However, it is said in Vibhd@vani: " visaya pavatti is that mind

appears towards object (p.137)."

That is not correct. If so, the object which is too small(atiparitta-
rammana) cannot be called visaya pavallii.

Tattha : out of those six sets.

Then, in the case of the division of element it is main the
differentiation of element; so 'manodhatu ' is separately counted by
distinguishing awareness (manana ) from thinking (vififdpa). But in the
division of vififidpa awareness (manana ) is included in thinking (vififidpa ).
For that reason it is said cakkhu vifiiapam ..cha viddanani.

Then the word cha vithiyo must be connected with these words,
dvarappavatta cittapavattiyo yojetabbi .

Cakkhudviara vithi is a thought process which arises in eye-door.It is
meant that the thought process which arises depending on distinctive eye-
door. In this way the rest are known.

Cakkhuviiifapa vithi is a thought process which is marked with the
particular eye-consciousness. But the mere process of mano-consciousness is
Manoviiidna vithi,

However, it is said in Vibhdvanl: Cakkhuvifiidpa vithi is a
thought process which concems eye-consciousness arising together on

the same object and in the same door (p.138).

Dvirappavatta : arising in door. It is meant that it appears depending
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on such and such a distinctive door. Cittappavattiyo : thought processes. In
the word atimahantam the ending, am , is paccatta in the sense of
possessive case (samr ).

The visaya pavatti is known to be sixfold: In pafica-dvdra it is four -
the appearance of five-object which is very big...the appearance of five-
object which is very small and in manodvara it is two - the appearance of
six-fold object which is clear and the appearance of six-fold object which is
not clear.

In addition, the state of being "very-big-object”(atimahanta ) here is
known through the conditions, light etc., and or through the very big things,
etc. Herein, the ground of object, form etc., subtle or distant, if has full
condition, light, etc., can be called atimahanta.

To be explained: at the time of first aspiration, etc. when the Buddha ,
the Blessed One, creates to display the world, it is true that beings from here
can see the forms, subtle or distant, in the Avici Niraya plane, Akani{tha
world and other universes. On that occasion the brilliance, indeed, appeared.
Through this the whole universe - the Earth, Mount Sineru and the
cakkavi)a mountains, etc.- are suffused like genuine crystals. It is said: "the
big and wide brilliance appeared excelling the power of gods"!. Especially,
the Earth and mountains, etc., are unable to obstruct the deities and brahmas
their eye and visible object, etc., for their great element on which the
sensitive material qualities depends has natural brilliance.

Then mountains, etc., being huge even in distance, and moon, sun and
stars, etc., being either big or having natural brilliance, can be called
atimahanta . In conclusion, the state of hugeness, etc., of conditions, light,
etc. the things where they depend should be described. through the series of
‘weak, weaker and weakest'.

Then, these five objects which come into manifestation just after one
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thought moment are called atimahanta ; those which come into
manifestation after two thought moments are mahanta; those which come
into manifestation after four or five, six, seven, eight or nine thought
moments are paritta; and those which come into being after passing over
eleven or twelve, thirteen, fourteen or fifteen thought moments are called
atiparitta. For that reason it will be spoken: eka cittakkhana (rdni va...

Vibhitassa is an object which is obvious; Avibhiitassa is an object
which is not obvious.

Thus having expressed the six classes of six kinds, now, willing to
explain how to arise thought process by gathering all in one (six classes of
six kinds),it is said uppdda (thiti ... in order to explain first the division of
period dealing with matters and minds, after raising the question "how?"

Herein, katham means "in which manner does the thought process
arise?"

However, it is said in Vibhdvani: Having asked 'in which way
does it classify the object as 'atimahanta ', etc.?”, it is said
uppdadaithiti... to present that division of objects through thought
moment (p.138),

That seems to be not reasonable. Because, if so, there may not be a
place for the former five kinds of "six-set”. And it is also impossible to know
that this phrase, uppadafthti... ripa dhammanamayu , is presented only in
order to classify objects.

Uppada is "appearance”; it means having its own nature. Thiti is
static. It means the 'non-expiry of its own nature which have been obtained.
Bhanga is "falling down". It means the disappearance of its own nature
after having declined.

Eka cittakkhapam nama : what a moment of single mind. Ant that
moment is computed as one billionth part of the time occupied by the
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snapping of one's finger or by a wink of one's eye. Indeed it is said in
Commentary:2 "during the snapping of one's finger many billions of
feelings arise”.

In addition, according to the opinion of Ananda Thera it must be said
here that 'one-thought-moment' consists of the two small moments as arising
and falling.? Let me explain in detail: as lightning in the world disappears
just after having arisen; it cannot be leamt that there is a static interval
between arising and falling ; or as a stone thrown straight up falls after
having arisen; it does not have separately the static moment from the two
moments, rising and falling, so the mind does not have. It is true that mind
falls into disappearance just after having appeared. There cannot be
separately known the static moment between the two moments like that of
matters. For this reason in Yamaka only the two moments, arising and
falling, are mentioned here and there. And especially in Citta yamaka¥,
the only falling and arising of mind is spoken by this phrase:

“Is it arising(uppajjamdnam ) what exists (uppannam ) 7 At the
moment of falling it exists, but is not arising. And at the moment of
arising it either exists or is arising...”

In Kath@vatthus, too, the only two moments of mind, arising and
falling, are said, but not the static moment, by these phrases:

"Does one citta exist for a day? Yes. Is the half day the
moment of arising and the other half the moment of falling? It should
not be said so.

Does one citta exist for two days? Yes. Is one day the moment
of arising and the other moment of falling? It should not be said so.

Does one citta exist for four days? Yes. Are two days the
moment of arising and the others the moment of falling?

It should not be said so. ...one month ... two months ... four
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months ... one year ... two years ... four years ... one kappa (aeon) ...

two kappas (acons) ... four kappas ... etc.”

If the static moment must be separately known, the Mahdthera may
examine thus: "Does one cifta exist for one day? Yes. The first part of that
day is the moment of arising, the second the static moment, the third the
moment of falling". Then three days, three months, three years and three
kappas are also may not be side aside,

Here may raise a question: If asked " it is said in Suttantas
-Bhikkhus, dealing with sankhata there are the three characteristics of
conditioned things. What are the three? The arising is known, the falling is
known, the state of change from the static moment is known;6 then
regarding feeling the arising is known, the falling is known, the state of
change from the static moment is known; then regarding perception... mental
formation... consciousness the arising...known 7- so can the third moment of
cifta ,the static moment, be known?", the answer is "No".

Because it describes only the continuity (pabandhathiti ) there. If
asked "how is it known?", the answer is this: it is known through this: after
having said arising and falling first, then this word "the state of change from
the static moment” is separately said. Otherwise, it may be said thus:
“arising is known; the state of change into decay regarding to the static
moment is known; the falling is known.

Is it not possible to comprehend so? - the continuity is a concept. It is
a sort of unconditioned thing. These Suttantas are conceming the
characteristic of conditioned things. So if say "it is impossible to know that
the continuity is presented there”, the answer is that: "It is not impossible”.
Because the explanation, in the Abhidhamma, too, through concept -
group (samitha ), form (sanddna ) and continuity (santati ), dealing with
conditioned things can be found.

PARAMATTHADIPANI

It is true. The conditioned dhammas are expressed under the headings
of concept thus: "tall(digha), short (rassa), soft (sanha), gross(thala), round
(vafta), circle(parimangala), quadrangle(caturass), hexagon(chajamsa),
octagon (afthamsa), 16-sided polygon(solasamsam), delta(ninna) and
plateau(thala)”... eic, in the Explanation of Ripdyatana®etc. and "hair,
body hair, nails, teeth, etc., in Vibhanga.® Needless to say in the Suttantas
it is explained through concept.

It is true. In such places the "discourse on concept” deals only with the
conditioned dhammas. Therefore, just as one of the two moments of arising
and falling is known regarding citta, even so not the static moment . This is
the opinion of Ananda Thera . And this opinion is expressed only in the
Commentary on Samyutta nikdya.'® That opinion is rejected by the
commentator who compiles the commentaries of summary.

It is said there: "The others say: It is impossible to set forth the
moment of maturity (jara khano) belonging to mental dhammas. The
Buddha, who says "the arising of feeling is known; the falling is known;
the state of change into decay from the static feeling is known, makes three
characteristics of mental phenomenon known. And the three characteristics
are known depending on the moment of existence. After having said thus
they prove their statement through this verse of teachers:

"The state of existence of all dhammas is called thiti (a static
moment); and the ruin of only that state is ever called "death” of all
beings."

In other way, some also say: through the continuity the static moment
should be understood. However, in this Sutta there cannot be known such a
difference. The only sutta, therefore, must be obeyed without rejecting it
through the verse of teachers”.

Herein, the moment of decay(jarikhana ) is meant to be the static
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moment which is the interval of decay between the two moments of arising
and falling. The state of change into the other position(aififiathattham ) is
only "decay"”. The moment of existence(atthi-kkhapam ) is only the other
two moments.

This opinion, though it was rejected, lotally accords with the pdli of
Kathavatthu."

In other way, the state of stop dealing with the developing mind is
known as if the stop of a stone thrown up. It is true. there cannot exist the
falling if arising does not stop. So it can be said that the stopping alone
which is the mere ending of arising, is called here the mode of stopping.
However, it is not a moment which deserves to be separately noted. For
that reason only the other two moments dealing with mind are expounded in
Abhidhamma.

Actually, even 'mental dhammas ' have the state of decay with the
characteristic of maturity which depends on both sides (of arising and falling)
apart from the first part of arising and the last part of falling. Referring to
that, it should be noted, Dhatukathd!? says: "Decay is included in two
aggregates.”

However, it is said in VibhdvanT: "There must be the moment
inclining to fall (bhanga'bhimukha'vattha), which is different from the
moment of arising and falling. That is to be called fhiti (p.139)."

That does not accord with the PiJi of Kathdvatthu. Because, in that
Pali the third moment which is different from the moments of arising and
falling is rejected through examining thus: "Is the half day the moment of
arising and the other half the moment of falling 7; Is the first day the
moment of arising and the second day the moment of falling 7"

And by that word, the following statements in Vibhdvanl are also

rejected:
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"However, in the Pili that static moment is not expounded as
giving a hint not to conflict with the tendency of the beings to be
tamed(veneyya).lt is true. Abhidhamma also sometimes follows the
tendency of beings to be tamed; for example, the arising of matter is
preached dividing into the two, start(upacaya) and continuity(santati)
(p.139)."

Because the classification of dhamma which should be classified is
reasonably through beings to be tamed or through dhamma. But it is not
reasonable to say 'not to talk a real dhamma in Abhidhamma what should
be talked is through beings to be tamed'.

And it i s also said in Vibhdvani: "Then in order to describe
the characteristic of only the conditioned dhamma, the three moments,
arising, elc., are said in sutta thus: 'Bhikkhus , there are three
characteristics of the conditioned dhammas. What are the three?
Arising is known; falling is known; the state of othemess with regard
to 'stop’ is known'. So it i s impossible to know it: in this Sutta the only
stop of continuity which is concept and unconditioned thing (p.139)".
That is also unacceptable. Because the explanation of conditioned

dhammas is found even in Abhidhamma under the head of concept as
aforesaid.

Then, it is also said in Vibhdvani: "the meaning of the word
panidyati is "to be known", because the prefix, pa ,that is upasagga ,
is only in the sense of the root (p.139)".

That is also not reasonable, because Sutta is a teaching which
appreciates the tendency of beings!3. So the only sense -'to be clearly known'
-for beings to be tamed must be accepted.

Then mind, due to having the nature of formlessness, changes quickly

while matter, due to having the nature of form, changes slowly. For this
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reason il is said: tdni pana...rilpa dhammaina mayu .

However, Vibhdvani gives the reason: "the dhamma which
receives (gahaka)and the dhamma which is received(gahetabba) come
into existence according to their own moment.”

That is not proper reason, because it cannot be said: the seizing mind
and the seized matter changes quickly and slowly to succeed in their work
respectively.

Itis connection of words: those moments which are as long as the
moments of seventeen minds or those seventeen mental moments are the
duration of matters. It is meant that the moments which have the same
measurement of seventeen thought-moments is the lifespan of the material
phenomena except these matters, vifdatti and lakkhapa .

But as a small moment there are fifty-one, says in Commentary,!4
and thirty-two, says in MillatTka.'s Therein, according to Mala{rka, of
these the first two moments are only one arising moment of matters and the
last two moments are only one falling moment; the twenty eight moments
between them are only one static moment of them. Even the arising and
falling of matiers which changed slowly cannot be quick as if that of mind.

Of those matters both vifdatti has one moment as that of a mind;
upacaya and sartati have only the moment of arising ; Aniccatd the moment
of falling, and the Jaratd have 'the static moment' that pertaining to matter.

Especially, according to the opinion of Mulatika, it must be here
said: the sixteen of thought-moments are the duration of matters. It is true
the commentator who compiles the TTki!6 expounds that matters have the
duration of sixteen thought-moments by advocating the statement of Maha
Atthakathd presented in the explanation of Paficcasamuppdda .7

However, the opinion of Mahd Atthakathd dealing with arising and
falling of matters has been rejected by the commentator who compiled the
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summary of commentaries in Khandha-vibhanga'® by explaining that it
contradicts the Yamaka. So it is impossible to confirm it. And if it has been
rejected these statements dealing with the lifespan of sixteen thought
moments or more than that are also rejected.

However, in VibhdavanT having rejected the words of Tika
saying "that is nonsense” to certify the meaning it gives the reason
thus: "Because Afthakathid presents the seventeen thought moments
through these words: the matter which arises simultancously with the
patisandhi mind, since then, ceases together with the seventeenth
mind. The matter which arises at the static moment of patisandhi
ceases at the arising moment of the eighteenth mind, etc.

That is not correct. Because it is not reasonable to reject the opinion of
Tika quoting only the word of commentator on the 'seventeen thought
moments’ which is criticized by the commentator of that TTka.

Eka cittakkhapam is a moment as if the moment of one mind. This
word is used as if it is different, although it is indifferent in its sense,
considering thus: "this is the moment of mind; this is the moment of matter."
Those objects have one thought moment which passed over,so it is termed
cka cittakkhanat Ttani . This word is used for the five objects which are
"very big".

However, it is also said in Vibhavani: "Or those objects which
pass over one thought-moment; so it is calledekacittakkhapatitani
(p.141)."

That is not correct. Because it is impossible to say that the word atita
, which is used for the dhamma ceased, describes the present matters which
come up after passing over a few moment.

Bahu cittakkhana (itani is those which pass over many thought-
moments. This term is used for five objects which is big, etc.
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Then, matters have a little more strength when they reflect on only
matter. Actually only at the static moment they have strength due to getting
fully conditions. So it is said: hitippatta neva .

By the word eva it rejects the opinion of one who compiles TTka. It
is true he opines: the material object impinges on sense organs as soon as it
arises.

Paifici'rammapdni paficadvare apatha magacchanti : herein visible
object and sound, without reaching the sense field, and the other objects
reaching the sense ficld, are to be an object. And this differentiation must
be known through impingement.

To be explained: the former two objects (sight and sound) impinge
only as reflection (nimitta vasena), not as substance ( na vaithu vasena). But
the latter threc impinge as substance, not as reflection.

Then, the reflection is only for those objects which do not reach (the
sense field), not for those which reach it. And the impingement of substance
is only for those which reach and not for those which do not reach.

For example: just as the figure of those who walk on the bank of a
lake reflects in the water; but the figure of those who go into the water does
not reflect in it. Similarly, the objects of sight and sound which reach (the
sense field) do not impinge (on scnse organs). Why? Because there is no
place for reflection due to having no light and space between the object and
mind which seizes the object. Only those which do not reach impinge through
the manifestation of own reflection. Why? Because they receive the place
for reflection. Then the other three impinge as the origin substance. So they
impinge on an object, if reach it; they do not impinge on an object,if not
reach it.

There are objects which impinged without reaching sense organ. They

standing afar reflect. So on one of sense organs they, even big or many - as
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the moon, the sun, elc., or as the sound of thunder, the sound of sheep, etc. -
can manifest. But the other three objects impinge only by reaching them,
So only one of them can manifest on one sense organ each. And it is said as
in paficadvara . In manodvira all objects come to manifest without
reaching sense organ.

Especially pafca dvare is said here to show a particular door.
Actually those five objects, when they impinge in their own doors, each can
manifest in even manodvara . It is ,indeed, said in Commentary:!® each
object manifests in two doors each. When someone, therefore, sees the moon
or the sun, mountain, tree or something, many objects manifest at the same
moment - each one of them in the eye, one in the mind. This way is known
in the other objects.

Especially, the manifestation here is compared to the appearance of
letters on palm leaf when the metal stamp is placed on and hitted it by a
hammer. Because of manifestation, dvaras become to be in the state of
distinctive condition.

However, it is said in Vibhavani: "the objects of many matter
group come into manifestation according to intention.(p.141)"

Herein the word "according to intention” must be examined. Because
as many as five objects which is standing on the way of the eye, etc.,
together with light, etc., can manifest in their own doors each without
intention for those who are sleeping or who are in the state of
unconsciousness, thinking about other things, absorbing at any of jhina or
phala or a state of cessation of mental phenomena.

They manifest not only in their own doors, but in mind door as well.
And they manifest not only in bhavanga mind door, but in thought-process of
four planes beginning with dvajjana . It is said in Dvarakatha2?; it cannot
be said that there is a mana which is not called manodvira..
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This meaning should be explained by this word: "the first jhdna has a
disturbance which is sound.” To be explained: For a person who is
absorbing in the first jhdna the sound impinges on the ear and manifests in
manodvara which is jhdna citta. Then the process of jhdna citta shakes and
ceases. One withdraws from jhina; then bhavanga citta comes into being.
The thought process which is on the sound object comes into existence.

Those who are absorbing in the second jhana,etc. never withdraw from
it by a little sound; but they have to withdraw from it by the loud sound. It
is true these jhanas are not unshakable. Actually only Aripajhinas are
unshakable. Therefore, one who absorbs in Arilpajhdna never withdraw from
it even by the very loud sound.

Thus, it cannot be said that when those five objects come into
manifestation as said the vithi cittas certainly arise on the objects. They
continuously arise if the bhavanga process or javana process ceases, and
they do not do so unless they cease, When they arise, they arise only on one
of objects which have special conditions as a strong object, etc. But, it should
not be noted that they arise on five objects altogether at one moment .

Especially, according to this rule "as meaning, change ending
(atthavasa vibhatti parindAmo )" it must be connected words: five objects at
the static moment, which passed over one thought moment, come into
manifestation in five doors at the static moment which passed over one
thought moment; five objects at the static moment which passed over many
thought moments in five doors which passed over many thought moments.

However, it is said in Vibhavani: "Actually those sensitive
matters arise together with bhavarnga which is the anterior condition
of bhavanga calana .(p.141)"

If so, it implies that five objects, even passing many thought moments
over, come into manifestation in paficadvara only which passed one thought
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moment over. But the impingement of base organ and object which
simultaneously coincide is now widely accepted. It is our opinion: They may
arise at the same time or separately. The chief reason is only to be
powerful. All should be accepted after having examined.

Then it is said in VibhdvanTi: "the other commentators says it arises

together with dvajfjana "(p.141).

That is not reasonable. Because there implies unnecessary meaning:
the base where the five objects manifest is one; the base where the five
viiindpas depend is another,

Thus, having expressed 'how to begin the appearance of objects in five
doors', now it is said tasma in order to present the full classification of
objects and 'how to arise thought-process'.

Tato means 'due to manifestation to the eye'.

To explain that as soon as it manifests to the eye, it manifests to the
bhavanga also it is said dvikkhattum bhavanga calite .

Herein ‘'wavering (=calanam)’ is regarded that bhavanga process,
which seems to attempt at receiving the new object just coming up towards
itself after having abandoned the object of kamma ,etc. which have been
received, comes into being in a state of differentiation .

Especially, here should be noted: the manifestation to the eye is the
cause through which only cakkhuvififiina arises, not dvajjana. And the
manifestation to bhavariga alone is the cause through which Zvajjana,too,
arises .

However, in Vibhdvani with this idea: the impingement of the
object of form, etc., in the door of the eye, etc., is only the proper location,
and this alone is the cause through which bhavanga ceases it is said:

"Let me explain: when the object impinges on the five sensitive

qualities where the location is proper, due to the power of
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impingement on sensitive organ, when bhavanga process is about to

cease...(p.141)"

That is not noteworthy. Because it is impossible to say that the impact
is only on the proper location. It should be noted: by standing on the proper
location, through the impingement of object or of base, like a crash of
thunder, the hitting, stirring and vibrating on sensitive organ is to be called
impingement as well as manifestation. This meaning was said before.

Especially herein the manifestation simultancously in two doors each
which have different location should be accepted with this idea: it is also a
sort of "the order of dhamma ". The question, however, should not be posed:
when the object of sight etc., impinges on sensitive organ there may be the
shaking of five vififidnas that depend on it; how does the bhavanga shake
which depends on heart base?.

However, in Vibhdvanl raising such a question in order to
give answer it is said: "because of relation through continual
process.(p.141)"

Herein the word "through continual process” should not be spoken. But
it should be said "through existence together”. So all of them must not be
accepted as essence. Why? Such orderly each in tumn vibration is firmly
rejected in commentary.

It is truly said there: "one of objects come into manifestation in couple
doors cach. To be explained: The visible object comes into manifestation in
manodvara just having impinged on the sensitive eye. It comes to be
condition through which bhavanga becomes shaken is the meaning. The
same are in sound, odor, taste and tangible objects. Let's have an illustration:
Suppose a bird flies and alights on the top of a tree. As soon as it touches
the branch, its shadow appears on the ground. The touching of branch and

the appearing of shadow become neither earlier nor later. Similarly the
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impingement of the present visible objects, etc. on the sensitive eye, etc. and
the manifestation in manodvara which causes bhavanga shake become
neither earlier nor later”.2!

Thus being firmly rejected through these words tarnkhapeyeva and
apubbam acarimam ekakkhaneyeva together with "the simile of bird" it
should be accepted the simultaneous shaking as the order of dhamma,
without thinking of the 'orderly shaking'.

Bhavarnga sotam vocchinditva : having completely cut out the current
of bhavanga.

Avajjantam : wondering what it is without seeing at all.

Passantam : making it to be one's present.

Sampaticchantam : seized the visible object as seen without losing.

Santiraya manam : investigating well.

Vavafthapentam : well setting without being let it confuse, meaning
"noting"”.

Laddha paccayam is so called because the condition, thinking in the
correct way, etc., is obtained by (the javana ).This word laddhapaccayam is
connecled with these words yamm kifici javanam javali .

By the word yebhuyyena it indicates that javana comes into being
six times or at least five times when the object is weak or at the time of
unconsciousness or dying. Javati means it arises with full strength as if the
crashing of thunder.

Herein it should be noted: the first javana ,having not received a
successive condition, is the weakest of all. The second is stronger than the
first; the third stronger than the second; the fourth than the third. And this is
the strongest of all and it reaches top. Starting from this, the javana
gradually declines. When it arises as seventh time its energy becomes

ceased.
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Javana nubandhani : Just as the current of water follows for a while to
a boat that goes upstream, even so it followed javana. Dve tadirammapa
pakani : Vipdka cittas, which have the function of tadirammanpa, arise
twice. Yathdraham: as fit for object, javana, and sentient being.

Bhavangapato : In this "very-big-object” the thought-process, which
arose since avajjana or the first bhavaiga that shakes, continues to run
until the fourth javana and then it goes down starting from the fifth javana.
Although it goes down, due to not completely extinction of the arisen energy,
it cannot be said "going down". In fact, only when the second taddrammanpa
have arisen, due to completely extinction of the arisen energy, the thought
process goes down. Therefore, the meaning should be noted: Pato means
"going down"; bhavarnga pato is going down of thought process as bhavanga
meaning "going down becoming bhavanga ". Or falling to the function of
bhavanga ,the position of bhavanga and the object of bhavanga is to be
called bhavanga pato".

In this case, the simile of a door keeper, the simile of a villager and
the simile of a mango fruit should be presented. But all of these must be
taken out from Commentary.22

It is connection of words: so far as I have said, the seventeen thought
moments are full in number.

In addition, here the explanation through the six classes of six kinds
should be given: A visible object impinges on a eye base; seating on the eye
base eye-consciousness arises by noticing the visible object which reflected
on it. But the other manovififidnas ,Avajjana ,etc. arise depending on the
heart base which arose together with the preceding citta by noticing only
that object. The eye door and the mind door perform the function of doors
for all vithi cittas. This vithi can be called cakkhudvara vithi , because it

arises in eye-door. And it is also called cakkhuviifidpa vithi as well,

210

PARAMATTHADIPANI

because it is marked by eye-consciousness. And it is also called atimahanti
rammana vithi , because it appears on a strong object which can impinge
just after one thought moment.

Especially, it cannot be said: "there are visible objects which arise in
eye and in the position of static moment; they do not impinge on any one of
the sensitive eyes, the preceding and the following, forty-nine in number, in
the position of static moment".

Actually of these forty-nine sensitive eyes, only one which possibly
acts as base and as door for this vithi and on which the visible object
impinges and this vithi arises, performs the function. It is called
majjhimayuka .And the other eye bases are useless and they are called
mandiyuka and amandayuka.

Furthermore, these sensitive eyes are twofold: the earlier and the later
due to being act aforesaid function. Both are forty-eight which exist at the
moment of arising of eye-consciousness. The rest, the earlier and the later,
although they impinge, are not computed here; because they are not
considered that whether they act as base and door.

Here may raise a question: does the person know or not "I am seeing
this" while this vithi cifta is arising? He does not know. And when does he
know? He knows when the noticing thought process (sallakkhapavithi)
arises.

To be explained: The first of all the cakkhudvira vithi comes into
being; then successively the manodvira vithi, then such a vithi which seizes
as a group of the visible object, then which notices colour, then which seizes
form, then which notices form, then which seizes name, then which notices
name.

Of these, when the vithi citta that notices colour arises, one notices

the colour "I see blue", etc.; when the vithi citta that notices substances
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arises, one notices form; when the vithi citta that notices name arises, one
notices the name. In this way when the vithi citta that notices such and
such things arises one notices "I see such and such things".

Herein the third manodvira vithi which notes the visible objects
repeatedly seized by the two carlier vithi cittas , like noting the circle of
wood fire, is called the vithi citta that notes as group, because it is
impossible to seize colour clearly without noticing the object as a group.

Yava taddrammanuppada pana appahontd (itakam : (an object) which
have two or three thought moments passed over due to being not enough for
twice appearance of tadirammapa. It means that one object, which have
two or three thought moments passed over, cannot exist until tadirammana
arises. Thus, it passes over having not enough time.

Apdtamagatam : coming into manifestation in eye door as well as in
mind door.

Natthi taddrammanpuppado : here it is reasonable that there does not
arise tadirammapa on a big object which appears after three thought
moments and of which lifespan is fourteen thought moments become ceased
together with the seventh javana. It is true. The commentators do not accept
that in a thought process with single avajjana the cittas have different
objects by time, as if they have different objects as dhamma.

Then, if asked - on such an object which appears after two thought-
moments and of which lifespan is one thought moment after the seventh
javana must there be taddrammana 7, the answer is "No". Because such an
object which is close to cessation cannot be the condition of even one
ladirammapa. It is true.In enumerating cittas that have arisen in
Vipdkuddhdara of Maha Aftthakathi only the two turns of taddrammana
are mentioned: taddrammanpani dve .23

However, it is said in Vibhdvani: "It is true the appearance of
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taddrammanpa is defined to be only twice in Pa]i.(p.144)"

Herein it must be noted: the word in PiJi is used referring to the word
of commentary. Because there is not such a pdli where twice appearance
of tadirammapa is decided.

Then those who specially leamt Majjhimanikdya (majjhimabhapaka)
accept even single tadirammapa. That is, however, rejected by the
commentator of the summarized commentary. It is, therefore, noted that it is
rejected here by Thera, too.

If so, why is it said sakim dve va tadilambam in Paramattha
vinicchaya 24by Thera himself?, It should be noted that it is said according
to the opinion of those who leam Majjhimanikdya .

But Ananda Thera wants to accept even single taddrammapa .He
says: just as the interrupted bhavariga arises once, even so it is impossible to
say that taddrammapa never arises once. And in the enumeration of cittas it
is said: tadirammanpdani dve . It is not impossible to say that the word
taddrammanpani dve is said as maximum.

It is word connection: an object which passes over due to being not
enough lifespan to exist until javana arises. It is meant: an object, which
passes over four or five, six, seven, eight or nine thought moments, has not
enough lifespan to exist until javana arises. Thus it passes over without
lifespan enough.

Javanampi anuppajjitvd : due to not appearance of even javana. It is
true this suffix tvdA must be noted only in the sense of bhava , not in the
sense of kattu . Why? Because the word anuppajjitvd has not the same
kattu as the main verb pavattati has.

However, it is said in VibhdvanT : This suffix tvd is in the

sense of 'because of (p.145).

That is not correct. Because the sense of hetu which is the external
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sense cannot be the field of kitaka suffixes. It should be, therefore, noted
that the suffix tvd is only in the sense of bhiva ; then the ending
paccattavacana is in the sense of hetu.

By this expression the statement - the suffixes ,mina and anta ,are
sometimes in the sense of Jakkhapa and hetu - which is presented in some
Pili  is rejected. Because the senses of lakkhapa and hetu which are
external senses cannot be the field of those suffixes.

Especially the object which have nine thought-moments passed over
and eight thought-moments more as its lifespan comes into cessation
together with the second vofthabbana; so in that object it is reasonable: "due
to not appearance of even javana " The reason have been given.

Then, if asked: in the object which have four or five ... or eight
thought moments passed over, there must be javana ? the answer is "No".
Because the object which have six thought-moments as its lifespan cannot be
a condition of javana. It is true, whenever javana arises, it arises on only
such an object which has enough time for seven javanas. Because javana
arises normally for seven times as maximum.

Especially just as at the time of unconsciousness, of fainting or of
death javana arises for five or six times due to that the base of mind is not
clear and the object is not strong, even so at the normal time, if the object is
weak, the javana arises for five or six times.

Dvattikkhatum : twice or thrice. For that reason it is said in
Commentary: one or two ciltas arise in the position of vofthabbana; then
having received dsevana condition from the preceding citta, it arises in the
position of javana and bhavanga process comes in again.2S

Herein by this "having received dsevana condition from the preceding
citta it arises in the position of javana”, it is described that the third
votthabbana arises. Otherwise, it may say that one or two cittas arise; then
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bhavanga comes in. Or the word ekam vd must be known to be an
idiomatic word, like diralta tiratiam .

In other way: tato refers the two meaning - after one citta or after
two cittas. Of these, by the first it is said that vofthabbana arises twice and
by the second vofthabbana for three times.

Then the word having received dsevana condition should be known to
be a metaphorical expression. Because in Patthdna it is not said that
vofthabbana operates as dsevana condition. Master Ananda Thera however,
accepts the term of parittirammana marked only by javanas arisen for
four or five times on an object which have four or five thought moments as
its life span after vofthavana , not by voithabbana which is the end of
thought process..

It is true. Patthidna says only thus: "bhavanga acts as a condition of
dvajjana through the anantara 26 condition". But it doecs not say
thus:"dvajjana acts as condition of bhavanga through the ananlara
condition". Then just as it needs five or six javana terms due to weakness of
the base at the time of fainting and death, even so it is not impossible to say
here that "due to the weakness of object”.

Furthermore, it may be proper reason: one vofthabbana arises on the
object which has one thought-moment as its life span after santirapa; the
two vofthabbana arise on the object which has two thought-moments as its
life span and if life span more than two, three vofthabbana arises.
Nowadays, however, it is presented: there are six vithis on the panitia
object with vofthabbana which arises for two times, and five vithis with
vofthabbana which arises for three times. If so, it may be examined thus:
on which paritta object there arise vofthabbanas for two times, on which
paritta object vofthabbanas for three times.

Then, an object, of which lifespan is not enough until vofthabbana
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arises for two or three times, cannot be the condition of dvajjana. In order
to explain it, it is said: tattha bhavanga calana meva hoti, tatthi vithi
cittuppddo .Herein, bhavanga calana meva means there is only two
wavering bhavaingas.

Iccevam cakkhudvire : it is interpretation: in this way as said - if the
visible object having one thought moment that passed comes into
manifestation on the eye - the visayappavaltis are known to be four through
the four terms in eye door. The same are in the ear-door, etc. It is
connection of words: visayappavatti is known to be four in all its mode.

Then the atiparitta object is also the object of mogha term through
manifestation, not through receiving object. But the other objects are the
object of the other terms through both of them. In order to explain that it is
said: catunnam varanam yathakkamam arammapabhita .

However, in Vibhavani it is said referring to the atipritta object:
arammapabhiiti means "being the cause”. It is true the atiparilta object is
the cause of mogha term to be called it so..

It is interpretation: the vithi cittas in five-door are only seven through
function as it is proper, fourteen as arising times of thecittas. And it is fifty-
four as enumerating of cittas in detail. Ettha means in this paritta javana

term.

137. Then objects, which have even a short moment, which are in the
past, in the future and are absent of time, come into manifestation in mind
door. Therefore, in manodvdra there is not such a program: "the objects,
which have one thought-moment that passed over or many thought-moments
that passed over, come into manifestation when they are at the static
moment.” In order to explain that it is said: Manodvare pana yadi vibhilta
mdrammanam dpatha magacchati.
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Herein manodvare means in the pure mind-door. And this mind-door,
where an object manifests together with the impingement on eye-door, etc.,
is called "mixtured-door (missaka-dvira)". But here needs only pure mind-
door.

That mind-door is also twofold: the following five-door (pafcadvara
nubandhaka) and the self-existence(suddha) .

Of these two the first that follows five-door is this: just as when a bell
is rung once by a stick, the unity of matter, which forms the body of the bell,
makes, striking each other, the process of repeated sound arise even for a
long time; even so striking once in five-door by an object, the five-object in
the past makes, even though the vithi citta in five-door have come into
cessation, many thousands of thought processes in mind-door arise as it has
manifested in the mind-door. Thus the bhavarga process, which is the door
of those vithi cittas in mind-door, is called 'the following’. And those minds
are called 'the following vIthi citta '.

The other, in which such and such six-object comes into manifestation
without following the object which strikes in five-door, is called 'the separate
existence'.

How do the objects come into manifestation in that mind-door which
separately exists? It should be answered: They come into manifestation
through many conditions - through having seen(diftha) or relating to having
seen (difthasanbandha), having heard(suta), relating to having
heard(sutasanbandha), confidence(saddha ), preference (ruci ), reasoning
(dkara parivitakka ), satisfaction after having examined by view or
knowledge (difthi nijjhanakkantiyd ), the power of various kamma , the
power of various super normal ability, the vibration of elements, the showing
by deities, the proper knowledge or the penetrate enlightenment, and so on.

Therein "having seen" means the five-object seized by citta in five-
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door before. That object, too, comes into manifestation in the pure mind-
door in different time when it receives condition.

Then "relating to having seen” is said to be an object similar to what
have been seen.To be explained: for one who compares something seen
before with another unseen the all object that was unseen or similar to it in
the past, present or future, comes into manifestation.

"Having heard" means the six-object seized after hearing. And it has
wide field. After hearing a discourse of the omniscient Buddha there is not
any object that cannot be seized. Then "relating to having heard” means an
object similar to what was heard.

"Confidence" means to trust others. "Preference” means one's own
idea. "Reasoning” means considering this and that dealing with indefinite
meaning, expression and reason. Then "satisfaction after having examined
by view and knowledge" means acceptance by deciding ‘it must be thus’
after repeatedly examining by knowledge or by one’s own ideas. The rests
can be known easily.

Especially, herein the condition of anantarfipanissaya has a great
spread on thought process. The object that received even once can be the
cause that shakes bhavanga starting from having ceased after repeated
experience until a hundred or a thousand years or next life.

And citta, too, has a great spread if it progresses through the aforesaid
conditions, "having seen”, etc. It arises spreading on the many thousands of
objects, having seen, etc., at a moment after receiving some of conditions.
The thought process, if being always stimulated by those conditions and if
there is not such a condition, physical tiredness, etc.,that makes citta weak,
inclines to be far from bhavanga.

It is true citta does not take delight on unclear object, but on clear
object. Therefore, the 'manasikdra ' associated with bhavarga, causing
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bhavanga shake again and again, stimulates repeatedly dvajjana on objects
having got conditions. At that time, those objects come into manifestation to
the bhavaiga which associates with manasikara that inclines to the object.
It is, indeed, impossible to say that the citta which arises seizing an object
has not the state of inclination to other objects.

Tadarammana pakani pavattanti : this word is said referring to the
beings in kima plane. Actually, for beings in ripa and ardpa planes there is
not taddrammana even on the clear object. just as there is not, even so
there is not taddrammana on atimahanta objects in five-door belonging to
the beings in ripa plane.

Avibhiite panalambane javandvasane bhavaiiga patova hoti : This
word is said maximum limitation. In the Commentary on
Nanpavibhanga??, however, the term of vofthabbana ,in which vofthavana
arises for two or three times, is also said dealing with an unclear object.

Furthermore, in paiicadvara a moghavdra , the fourth term, which is
said through bhavanga shacked, should be known here,too. It is true even in
pure manodvira, when an object manifests, there will be no number of terms
where bhavanga alone shakes for twice without causing the appearance of
vithi. It cannot be said: there is one visayappavalti when an object comes
into manifestation and bhavanga shakes.

Thus, in this manodvira ,2loo,the visayappavatti Jthe object, should be
known to be four orderly: tadirammana , javana , vofthabbana and mogha.
Here should be joined respectively thus: the object of taddrammanpa is
ativibhiita; the object of javava vibhita; the object of vofthabbana
avibhiita, and the object of mogha atavibhita.

To be explained: therein the state of ativibhita is known through
cither object or mind that has strength much. It is true although mind is

weak, the strong object as earth, mountain, elc., is to be ativibhita . And if
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mind is so strong Nibbina which is so sublle can be called ativibhiita . This
way should be known in the rest, too.

Especially, the division of terms (vdrabhedo ) here are twofold: the
follower (anubandhako) and the self-existence (visum siddho ). Of these
two, the following is five-fold as the following to eye-door, and so on. And
each one of the following has four terms: scizing past(atitaggahanpa) seizing
group (samudayagahapa), seizing figure (vatthugahapa) and seizing name
(ndmagahapa). Then the term oftaddrammapa , etc. should be compared
with those four terms as it is proper.

The self-existence is six-fold: the term of being seen (diftha vira) the
term of relation of being seen (diftha sambandha vira), the term of being
heard (suta vara), the term of relation of being heard (suta sambandha
vdra), the term of being conceived (vifidta vdra) and the term of relation of
being conceived (viiiidta sambandha vira).

Herein it should be noted that the terms dealing with
confidence(saddhd), satisfaction (ruci), reasoning (@kdra parivitakka)etc.,
are mentioned as the term of being conceived and the term of relation of
being conceived.

However, it is said in AjthasdlinT:2® the object, which is seized
through confidence and satisfaction, etc. is either real or not real as it
is seized. So they are not taken in commentary.

It may exist or not, such an object must be reckoned if there arises
vithi citta.

Of those six terms, each one has four terms through taddrammanpa, etc.
And in those terms, the object should be divided as kima, mahaggata,
lokuttara and pafifiatti and as past, future, present and timelessness.

However, most of the scholars now consider the division of terms as
the past bhavanga and taddrammana. Of those two, considering the division
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of terms as the past bhanarnga is useless. Because there is no differentiation
that objects are strong or weak through moment in manodvdra like in
paiicadvara. Because in manodvira there come into manifestation the
object belonging to the past, future or timelessness although it does not exist
in present.

On this point there may raise a question: the commentators want to
accept an object which is not different asdhamma and time in a thought-
process with single avajjana. These sentient beings can read others’ minds by
noticing such and such behavior. But the deities, who can read others' minds,
conceive it without noticing behavior. Herein at the time of reading others'
present mind there arises dvajjana. Does that dvajjana, firstly, tum to others'
mind which arises simultaneously with itself or which arises later on together
with this and that javanas ? And regarding javanas, 100, do they conceive
others' mind which arises together with dvajjana or which arises together
with each of themselves?

There is something more that needs to be said: Firstly, if it (avajjana)
tums or they (javanas ) conceive others' mind arising together with dvajjana,
there exists the difference as time, not as dhamma. Because for dvajjana
the mind is present, but for javanas the mind is past.

Then if vajjana turns and javanas conceive separately others’ mind
arising together with each of themselves, there still exists the difference as
dhamma, not as time. Then javana conceives separately others' mind arising
together with each of themselves and on that dvajjana tums .Although it is
there still exists the difference.

Herein commentary?® firstly having expressed the state of
indifference as dhamma that dvajjana tuns and javanas conceive only the
citta which arises together with avajjana, decides thus: that cilta seized as

long term and process, although it have ceased, is to be in present of
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Javanas.

As the opinion of Ananda:39, the teacher, at the time of knowing what
the other wishes to do after having noticed the other's such and such
movement, dvajjana and javanas tumn and conceive respectively each of the
cittas which arises together with itself. There is nothing different as dhamma
or time. The object of all is only citta and at present as well. And there is
not a javana that is absence of dvajjana . Through dvajjana , indeed, it tums
to cilta and javanas conceives as cilla.

If javanas conceive matter when dvajjana tums to citta or if javanas
conceive citta when dvajjana turns to matter or if javanas conceive yellow
when dvajjana tumns to blue, the javanas are 1o be absence of dvajjana from
the point of dhamma. In the same way, if javanas conceive present when
dvajjana turns 1o the pastgjavanas are lo be absence of dvajjana from the
point of time.

And it is said in Pa{thdna:}' the present dhamma is related to the past
dhamma in the way of contiguily condition. So it is reasonable here to say
that the present is to be momental(khapa), not to be periodical (addhd) and
continuous (santat). Otherwise, the time of object beginning with the past
may be said from the point of period(addha) and continuity (santati) in all
sections of thought-processes.

In the stanza: Tipeva : only three according to function. Cittuppada
daseritd : as the moment of citta it is said to be ten. Vilthirena : as
numeration of ciltas. Ettha means in this manodvidra. Ekacattilisa : forty-
one as the cittas in kdma plane except from five vififidpa and manodhitu .

Ettha: in this section of javana belonging to kdma . [paritta varo)

138. Vibhota vibhotabhedo natthi: it means vibhata (obvious)object alone
must be known. Because on the avibhiita (non-obvious) object Appana
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cannot arise.

In the same way there is noTaddrammaana . Because Tadirammapa
never follows the Appana javana which is much calmer.

Herein it is word connection: any ofjavana out of the twenty-six
Javanas belonging 1o Mahaggata and lokuttara makes upon the process of
Appana.

Javana with two-hetu without wisdom, due to having not the state of
stability, cannot be the Ananlarilpanissaya condition of Appana . In order to

explain it Thera spoke: fidpa sampayutla kimadvacara javanana'majthannam

Parikammo'pacadranuloma gotrabhu nimena : herein parikamma is so
called because it prepares appand through conditions, the state of equality
of faculties, etc.

Upacira is so called because it exists close toappand meaning "close
existence”. Herein, the close existence must be known as a state of being
immediately able to lead appand . On arising of upacira there appears
appand soon,

Anuloma means one which fits for appand; which benefits appana;
and which leads to appand by destroying the obstacle conditions of the
appearance of appand . On anising of anuloma there are no opposites which
is the obstacle of apppana.

Go is that by means of which the meaning is known. It is a term for
word and knowledge. It protects those two, word and knowledge; so it is
called gotta. It is a term for the lincage, that is lower species. Gotrabhl is
that in which the lineage of kima ceases.

In addition, four types of javanmas can be called as parikamma or
upacdra or anuloma. But gotrabh@l is a name only for the last one. Here,

indeed, in order to grasp four names together, and because of this reason,
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there is no room for such a yuestion - "why is only the first javana named
parikamma ? The others, too, prepare for appana, do they not?..."

Catukkhattum tikkhattumeva va : only four times or only three times.
Of these, by the first eva (only) it rejects the appearance of gotrabhil as the
fifth. It is true at that time javana comes to fall down, and it gets vibration
and shaking. It cannot be a condition to reach the higher stage, passing over
the lineage of kama. By the second eva it rejects the appearance of
gotrabhu as the second. It is true at that time anuloma without dsevana
condition cannot make the next mind to be in a state of gotrabhd. By only
these two,eva , it denotes that appand cannol appear beyond the fifth and
carlier than the fourth.

And by the word,va , it denotes that for one who has a little
knowledge the javana of kama arises only four times, not three times; and
for one who has a great knowledge it arises only three times, not four times.

And in Atthasdlini, 32 it seems to consent the appearance of
parikamma javana for five times too, classifying the person into three: one
who has a little knowledge, and medium knowledge and a great knowledge.
However, that statement must not be accepted because it is rejected in other
commentaries’? having been well examined.

And it is said in Vibhdvani that at the sixth and seventh
positions it cannot stand as appand due to being close to bhavarga as

if 2 man who is near to the edge of a slope cannot stand (p.148).

Herein the meaning of the word, bhavangassa dsanna bhavena, is that
due to being near to the state of bhavanga. It is true, the javana process,
starting from the fifth javana, is gradually in a state of exhaustion. It
changes to be bhavariga. For this reason the simile of a man who is near the
edge of a slope is reasonable.

The word, niruddhd'nantara meva, must be analyzed niruddha +
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anantara meva . Which is it next to? It is understood that it is next to the
dhamma which has been ceased due to being heard of nothing else.

Then, the appana, if it arises, arises since the fourth or the fifth
position, not since the sixth or the seventh position. It is true, it, even though
it has much experience, never arises at all if it has no chance at the fourth or
fifth position. And, if it has a chance, it arises for the whole day without
stopping. Therefore, it is regarded that the word, catutthamm va ,
paiicamam va , is said in order to define only the starting point. It is why the
words are spoken thus: appana vithi motarati and then tato param appand
vasdne bhavangapdato hot.

Then, if javana goes down since the fifth position why does the
appand javana appears at the time of going down? This must be answered.
The time of going down for the stone in hand is when it just escaped from
the hand. However, that stone thrown by hand still goes even farther.

Herein, the speed of the stone originates in the motion of the hand;
and the speed of the hand originates in the strength of the body.

Thera compares appana javana 1o the stone; the lime after the
fourth position to the time of going down of the stone; the motion of
gotrabh@i to the motion of the hand; the power of the earlier javanas,
parikamma, eic., to the strength of the body.

In the case of thought-process in a beginner, the power of kima
Javana is compared to the strength of a baby who only can sleep on his back.
In thought-process belonging to attainment, the power of kima javana is
compared to the strength of a man who is full-grown. Just as the stone
thrown by a baby falls immediately when it escapes from his hand, so the
appand javana comes up once and falls in the thought-process in a beginner.
As just as the stone thrown by a man who is full-grown goes far or farther

without going down even at the time of falling, so the appana javana in the
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thought-process belonging to attainment runs for a long or longer time.

However, in Malatika it is said: "the appana javana, although it
appears at the time of falling, does not fall through reaching the other stage
or through seizing the other object."34

Herein, a question may be posed: Why is it said that javana falls
starting from the fifth position? The seventh javana volition, due to being so
powerful by not falling, results in, in the next life or becomes anantariya
kamma. And the five-volition between the first and the last, due to not
having power, results in after long in the third life and never becomes the
anantariya kamma as well. Is it not true?

That should not be noted as you said. Because, if powerful by taking
effect swiftly, then the first javana volition may be the most powerful of all.
It is true that results are manifested only in this life.

It is a decision at this point: the maturity of the first volition is
compared to the maturity of plants which have one-year life span; the
maturity of the seventh volition to the maturity of plants which have two-
year life span; the maturity of middle volition to the maturity of big trees.

Of these, the plants which have one-year life span have no essence.
And due to being without essence they are weak and do not exist for a long
time. So they become mature quickly. They, indeed, grow swiftly and reach
a state of full development. They bear flowers and fruits and fall down and
disappear soon.. They are unable to go beyond a summer season. They
never exist beyond a second year. And herein, the time of death is compared
to the summer season.

Then, the plants which have two-year life span are with a little
essence. Due to this they are a little stronger and last longer. Only due to
being with essence do they bccome mature after a little time. It is true they,

in the first year, grow and develop, but they are unable to bear flowers and
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fruits. Only in the second year do they bear flowers and fruits and fall into
disappearance. And they cannot go beyond the second summer season.
They never exist beyond the third year.

Then, the big trees are full of essence and strong and last long. So
they become mature slowly. It is true, they are one span or one cubit in
height after one or two years. They have not yet obtained full development,
and are unable to bear flowers and fruits as yet. But they exist very long
and fall down after five or six hundred years.

Similarly, the first javana volition, due to not having Asevana
condition, has no essence and power. It cannot produce one life and cannot
go beyond the time of death. Only in this life it comes to exhaustion after or
before maturity.

The seventh javana volition, however, is with a little essence because
of having Asevana condition. It is able to produce one life. Due to being
with essence it comes to maturity slowly. It cannot mature in this life. It
becomes mature in the next life. But it cannot go beyond the second time of
death because it is the last one among the declined javanas and due to that
it has no strength. And it comes 1o cessation after or before maturity.

The state of slow maturity concerning the other five middlejavana
volitions which have Asevana condition in abundance is known by following
the way mentioned before.

And this meaning is explained not only through the simile of plants,
but it should also be explained through the simile of beings.

Beings who lay in the womb and have a short life-span live in the
womb briefly and are born quickly. Their organs also become strong quickly.
On the day they are given birth, they rise up and go about (here and there).
They take their food and each becomes clever quickly in his own affairs.

They quickly age and die. But the beings whose life-span are long all
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stages, such as laying in the womb, etc., is long, and only comes into being
slowly.

Furthermore, therein mahaggata kusala javanas are known to be in
the place of the seventh javana. It is true the parimakka javanas are
compared to the well-ripe sdli rice due 1o its long existence. And mahagatta
Jjavanas to the well-cooked sali rice. So they do not last long and cease in
the second life after or before maturity. They do not effectuate completely
even in this life if they are blocked by opposite dhammas, sensual desire,
etc. Therefore, they have no strength in that aspect.

Then, the state of certainty of effectuating of Anantariya kammas
does not come into being without a definite time. And the definite time is
also exactly only for the seventh javana not for the middle javanas, because
there is no exact limitation that they result in only such a life. Therefore, we
must come (o a conclusion at this point that the seventh javana volition is
called Anantariya kamma only because of its two-fold certainty, not because
of being stronger.

However, in Milla{tka, raising a question and giving an answer 1o it:
"the seventh javana volition, due to being powerful, is in a state of upapajja
vedaniya and Anantariya, is it not? That seventh javana volition becomes
upapajja venndaniya and Anantariya as well. This is because the last javana
volition works well as an Anantara condition for the vipdka process which is
the Anantara condition of patisandhi. Not because it is powerful like the
Javana volition which does not fall down,"?3

That does not seem to be reasonable. Because, if so, must be asked
thus: "for which dhamma does the first javana volition work as Anantara
condition and so it becomes 'ditthadhamma vedaniya 7'

And it is said in Mahatika: “the last javana volition, although weak,
has a special ability in producing an effect because of being with the special
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function of certainty. So it becomes Upapajja vedaniya and Anantariya as
well."36

Yathdavaham: fit for such and such individual. Yathibhinihdra vasena

fit for leading to such and such parikamma bhavana mind to the
objects, kasina form etc., and the characteristic of impermanence etc,.
Appanavithim: Appava continuity. And this word is spoken in order to
grasp the Appana javanas which arise many times. Therefore, Thera said:
tato param appana vasane bhavanga pato va hol.

Herein tato means after the of the fifth (appana javana). If it is the
meaning it implies that the thought process falls into being bhavanga
definitely at fifth or the sixth moment. So the word, appani'vasdne , is
spoken again. It means that there is only falling in the bhavanga, not

tadarammanpa.
However, it is said in Vibhavani: "By the word, eva

(bhavainga pato +eva ), it rejects the statement of other sect who say

the appearance of kima javana even after the Appani javana in order

to make seven javanas full in some of the appana section (p.149)"

Tatha: in that appand javana section. And there is no differentiation
of feeling dealing with javana which consecutively arises. Therefore it is
said: Somanassa javand' nantaram , elc,.

However, in Vibhdvani the reason is given thus: "due to
being not expressed the dhammas which have feelings in different
nature to be Asevana condition reciprocally.(p.149)"

That is not correct. Because the state of Asevana condition is not
important here. Why? Because it needs that even phala javanas which are
excluded from Asevana condition have non-different feeling (abhinna
vedanati ) with each other and with the parikamma javanas .

Patikankhitabba: it is exactly needed.
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However, in Vibhavant it gives the meaning

"admired.(p.149)"

That is not correct. Because such an interpretation is not found.

The defining "former and later" is only for the Appand javanas with
the parikamma javanas, although Arahattaphala  arises after
Arahattamagga in the Magga process. In order to explain it
kniyajavand’'nantaram arahalta phalafica is spoken.

It is the interpretation: there arise thirty-two Appana javanas after the
kdma javana of kriya with indifferent feeling; eight Apppand javanas after
the kdma javana of kriya with indifferent feeling.

Herein dvattimsa means thirty-two counted by means of these -- four
Ripa kusala except the fifth jhana, sixteen Magga jhanas except the fifth
twelve lower phalas except Arahatta phala. Dvidasa is twelve through these
-- one Rilpa kusalas, four Arilpa kusalas, four Maggas and three lower
phalas belonging to the fifth jhdna. Aftha is eight through these -- four Ripa
kriyas and four Arahatta phalas except the fifth jhdna. Cha is six through
these -- one Ripa kriyas, four Arilpa kriyas and one Arahatta phala
belonging to the fifth jhana.

It is the interpretation: the forty four Appands arise after the Kidma
kusala with three-hetu within Puthujjanas and Sekkhas. The fourteen
Appands arise after the Kama kriya javana within Arahantas who are free

from attachment.

139. Sabbatthapi : in all divisions, Atimahanta ,etc. Ettha : in those five-
door and mind-door as said before. Or the word must be thus: "Sabbatthapi
pana anifthe...,” It is why in Tikds the meaning is given: "Sabbatthapi
means in five-door and mind-door, too.

It is desired, so it is calledlftha. By whom it is desired? It is desired
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by common people in the world, and out of them by the people in the
middle position excluding the people who are so high and so low. If so, to
classify the desired or undesired is easy” it is said in Commentary.37

Only that object on which the resultant of kusala arises is to be called
"desirable” (iffha). And only that object on which the resultant of Akusala
arises is to be called "undesirable” (aniggha). It is true, the object, desired or
undesired, cannot deceive the Vipika mind.

In other way, the state of "desired” or "undesired” must be known
through the door as well. Therefore, with regard to one of the matter groups
belonging to animate and inanimate matters, colour, etc., are "desired”,
some are "undesired”. Sometimes, they are "desired" and sometimes
"undesired"”.

Herein "some are desired and some undesired” means that: just as
some flowers have desirable colour but the smell is offensive, taste
unpalatable, touching undesirable and having a gross feeling, and some
flowers have desirable colour as well as smell but taste, etc., are
undesirable, equally some of the matter groups within the body of the
Buddha, 100, have desirable colour but undesirable smell.

The bloated carcass of a black dog has a desirable colour but
undesirable smell. It is true that if that colour is the colour of a dress worn
by someone, it will be very expensive.

"Sometimes desired and sometimes undesired" means that: fire is
desirable in winter and it is beneficial. But it is undesirable in summer and
it is not beneficial. And cold water is desirable in summer but undesirable in
vﬁ‘imcr. Then, the clothes that are smooth are desirable for the normal body
but for the wounded body it is undesirable. Or it is desirable to be touched
gently and slowly by the cloth but it is undesirable to be touched roughly.

Aniftha means not desired. That word, aniftha, is used in the
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sentence anifthe. ljthe means in the object of medium desirability. This
word kusalavipakani must be connected with these paiica vidfidpa
sampaticchana santirapa tadarammanani . However, santirana and
tadirammana here must be known with only indifferent feeling. Therefore,
Thera spoke: Al ifthe pana, elc.

Ati ifthe means six objects which are much desired by many people in
the world: they are gold, silver, ruby, etc.; vermilion colour (haritila), etc.;
the colour of silk, etc.; the beauty of heavenly goddesses, etc.

Especially, to meet undesired object is the occasion of the effect of
only demerit and to meet desired object is the occasion of the effect of only
merit. Therefore, by such a definition it is known that there are only the
effect of demerit when the undesired object exist; only the effect of merit
when the desired object exists.

However, the definition of feeling is known according to only their
object. Because vipdka minds are effectuated by the power of kamma
without their own effort like reflected faces on a mirror, do not receive
various objects by making an attempt in such and such way.

And not only vipika minds associate with feeling only as their object,
but also the kriya javanas of kima belonging to Arahantas who are free
from hallucination associate with feeling only as their object. Pointing out
this meaning, Thera said: tathdpi somanassa sahagata kriya javana vasdne ,
elc.

Tatthapi: out of those vipakas.

Somanassa sahagata kriya vasdne : in the end of kriya javanas with
pleasant feeling on the object much desired, as the form of Buddha, etc.

Upekkha sahagata kriya javana vasane : in the end of kriya javana
with indifferent feeling on the objects undesired and moderately desired.

And this defining of tadarammapa after kriya javana is also said in
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Commentary. itis truly said there:

The two kriya javanas of kama with three-hetu that associated
with pleasant feeling is to be the Anantara condition for five-vipika
with pleasant feeling which is under the name of taddrammana , etc.38
Furthermore, this is said according to the kriya javanas which

commonly arise. But the kriya javanas which arise through such a created
mind (cittabhi-saiikhara) associate with indifferent feeling, even on a desired
object and with pleasant feeling even on an undesired object.

It should be quoted:

" Ananda, how does a noble person have a faculty that has been
developed? Ananda, in this teaching the pleasure or the unpleasure or
both come into existence within a monk due to seeing visible objects
with eye. If he wishes, "I will stay perceiving disgust as not disgust”,
he stays perceiving it as not disgust. If he wishes, "I will stay
perceiving non-disgust as disgust”, he stays perceiving it as disgust” .39
The whole Indriyabhavana Sutta of Majjhimanikdiya must be

quoled.

Herein, by these words "the pleasure or the unpleasure or both comes
into existence” it expresses: the kriya javanas of kima within Arahantas
normally associate with pleasant feeling on a desired object and with
indifferent feeling on an undesired object. But these words, "if he wishes 'l
will stay perceiving the disgust as not disgust, he stays perceiving il as not
disgust’, etc.”, say that if Arahantas have such a trained mind, their mind
can associate with indifferent feeling even on a desired object, and with
pleasant feeling even on an undesired object.

Then, the rejection of pleasure in six doors within Arahantas is
mentioned in Satatavihdra Sutta®® by these words: "O monks, in this

teaching a monk is neither happy nor unhappy secing a visible object with
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eye; he stays with indifferent feeling, mindfulness and contemplation, etc..”
It must be also noted: that Sutta is said according to such trained minds
within Arahantas. Or Arahantas are also happy when they see the
Buddha,etc. or the place fit for meditation. So it is reasonable that this
Sutta is mentioned indicating the desired and undesired objects, visible
object, etc., which are the conditions of craving, etc.

Then, here should be known such a mental training according to the
way presented in Patisambhida maggat):

"How does one stay perceiving disgust as not disgust? One
pervades loving-kindness; or considers as element regarding the
undesired object. In this way he stays perceiving disgust as not disgust.

How does one stay perceiving non-disgust as disgust? One
pervades his consideration of filthiness or considers as impermanence
regarding the desired object. In this way he stays perceiving non-
disgust as disgust, etc.”

However, other commentators say: "Arahantas pervade the
contemplation of filthiness or consider as impermanence when much
desirable object , the form of heavenly goddesses, elc., comes to appear.
Then the mark of filthiness and the mark of impermanence which is
undesired become the object of kriya javanas with indifferent feeling, not
the figure of heavenly goddesses, etc., which is much desired. And they
equally pervade loving-kindness or consider as element when very much
undesired object, such as the foul body of a leper, comes to appear. Then
only the mark of the absence of enemy which is desired becomes the object
of kriya javana with pleasant feeling, not the foul body of a leper which is
much undesired. Therefore, those javanas always associate with feeling
according to objects like the vipikas of kima ".

That is not reasonable. Because those marks cannot be known
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separately without the figure of heavenly goddesses, etc., but only together
with it. Therefore, here must be noted that the mental training, that is the
pervasion of filthiness, ctc., is the condition of the javanas with indifference
on the much desired object and of the javanas with pleasant feeling on the
much undesired object as says in these references:

"In Commentary*2 it expresses: o be the pleasant feeling on the
much undesired, the bloated corpses, etc., by seeing the benefits or by seeing
the distinction between the former and the latter mental culture.

And in Pa]i text® it expresses: to be the pleasant feeling on the form
of a skeleton ghost, which is an undesired object, for the Maha moggalina
Thera by seeing the Buddha as a real Buddha or by seeing the self-
accomplishment.

And in Commentary# it expresses: lo be the pleasant feeling within
Mahakassapa Thera on the undesired stale barley meal obtained from the
hand of a leper through such a mental training."

It is true, the state of being desirable or undesirable of an object must
be known through the wish of many people in the world and it is not serious
and is a ground of hallucination and mental defilement as well.

It should be quoted:

"Herein, which matter is inferior? A matter which is known as
lower and is looked down by such and such beings, etc."45

Herein, by these words "by such and such beings" it indicates that the
state of being desirable or undesirable of an object comes to be known
according to the general consensus of many people in the world.

Therefore, it must be known that both of these, which perceives much
desired object, the form of heavenly goddesses, etc., as much desired object
and which perceives much desired object, the figure of Buddha etc., as

undesired object, come to appear through only hallucination of many people
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in the world who do not yet expel their hallucination.

Then, both of these, which perceives the form of heavenly goddesses
as undesired object and which perceives the figure of the Buddha as much
desired object, come to appear through only the power of knowledge of
those wise disciples of the Buddha .

However, it is said in Vibhdvani : "the javana ofkusala and
akusala of those who do not expel their hallucination come to
perceive much desired object as moderately desired and undesired
object, and much undesired object as desired and moderately desired
object.(p.150)"

And it is also said in it: "the kriya javanas of Arahantas come
into being only according to the object, Because Arahantas have not
mental hallucination.(p.150)"

That must be examined. Because only those, who have no eyes for
dhamma, have to follow the persuasive mind and object through
hallucination; so only the javana ofkusala and akusala come into being
according to their object, but not the kriya javanas. It is true, Arahanias
never follow the desired and undesired objects assumed by many people in
the world as mind and object persuade .

It should be quoted:

"Wise excite not; Owing to pleasant objects, Form, sound,
smell, taste and touch; And owing to the things desired or
undesired t0o."46
Therefore, Tadirammanas which arise after kriya javanas with

pleasant feeling associate with pleasant and indifferent feeling. Like that
the kriya javanas with indifferent feeling does so.

However, it is said in Mulatfka+*”: it is said in Patthina%s;

kusald'kusale niruddhe vipdko tadirammanati uppajjati. So tadirammana is
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expressed only after the javana of kusala and akusala, but not after
theabyikata And it is found where taddrammana is mentioned after kriya
javanas. There is also no reason in not saying it, if it is possible. It is
reasonable that bhavarga follows only javanas which have activity as if the
current in a river follows a boat going against the stream, but it does not
follow the non-activekriya javana in Arahantas who have six kinds of
equanimity. Therefore, the statement of tadarammana after kriya javana
should be considered.”

Let me give examination: In the three abyikata pada’ vasinas in the
division of Arammapa condition of Paihavdra in the Kusalattika in
Patth@na%® only tadirammapa is main for sekkha and puthujjana persons,
not the javana of kusala and akusala. Therefore, in those two sections
having said thus: sekkha va puthujjand va kusalam aniccato
vipassanti.kusalam assidenti it is said again Kusale niruddhe akusale
niruddhe vipiko tadarammanatd uppajjati.

But for Arahanta either javana or tadirammana is main. Therefore it
mentions only thus: Arahd kusalam aniccato dukkhato anattato vipassali.
However, it does not say thus: Kriya' bydkate niruddhe vipdko
taddrammanpata uppajjati .

And if said, it may make tadarammapa main. Although it is not said
in Patthana, the taddrammana is also included by this wordvipassati .
Therefore, this statement which is expressed - "In Patthdna it is
said:Kusald'kusale niruddhe vipiko taddrammapatd uppajjati. So
(addrammana is said only after kusala and akusala, not after Abyakata. And
it is not found where taddrammana is mentioned after kriya javana. There is
also no reason in not saying it, if it is possible”. It is not reasonable.

Then, after kriya javana it is found taddrammapa together with

bhavanga under the name of vulthina in the division of Arattara condition
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thus:50 kusalam vufthdnassa; Akusalam vufthanassa; Kriyam vufthinass;
andvipdkadhamma dhamma khandhd vufthdnassa; neva vipdka
navipikadhamma dhamma khandha vufthinassa. Therefore, this statement -
there it is not found that the taddrammana is said after kriya javana - is
also not reasonable.

And the kriya javana in a state of calmness in Arahanta who has the
six kinds of equanimity is not non-activity, because it also produces the gross
physical and mental actions like kusala javana.

However, it is said in Vibhdvani making comment about the
statement of Mula{Tka: "If saystadirammapa after the abyidkata,
perhaps some may assume that taddrammapa arises even after
vofthabbana on the small object; For this reason taddrammana is not
said after kriya javana. (p.151)"

That is not correct. Because, there is not such a place in Pafthina
where a dhamma is not said with this idea: "if it is said some may assume
this". And there is not such a supposition (pasariga) of Parittirammana
section in five-door dealing with this passage which says how to arise the
insight knowledge : arahd kusalamp aniccato dukkhato anattato vipassati.

And in the end of domanssa javana both tadirammana and bhavarga
must be with indifferent feeling, not with the pleasant feeling. Why?
Because, the pleasant and unpleasant feelings are paradoxical in nature. For
this reason those feelings are not spoken to be Anantara condition for each
other in Patthana.

Herein, by defining taddrammana only after kriya and domanassa
Javana, Thera implicitly expounds that there is not such a definition after
kusala and some of akusala javanas Therefore, after these eighteen javanas
by adding eight Kusala, eight Lobhamila and two Mohamila, the all
tadarammana and bhavangas arise as fit for objects. Generally speaking,
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the tadarammana which arise after Akusala javana must be only without
hetu ; after kusala javana with two hetus must be with two hetus ; after
kusala javana with three hetus must be with three hetus . This is the general
definition.

Especially,when akusala javanas arise sometimes within one who has
kusala javanas with two or three hetus experienced much, then even after
akusala javana thetadirammanas with two hetus or three hetus arise. Then
one has akusala javanas experienced much. Within him, if arise sometimes
kusala javanas with two hetus or three hetus,there arise the tadirammanas
without hetu even immediately after kusalas.

It is true, it is said in Pafthdna:5! "One contemplates khandha
without hetu as impermanence ... unpleasant feeling arises. When the
Jjavana of Kusala or Akusala have ceased, Vipaka with hetu arises as
Tadarammana and Vipaka without hetu arises as Tadarammana."
Actually, what we call Tadarammanas, though they are produced by

one of Kamma effectuated Patisandhi, vary in different Vithis. Needless to
say, the Tadarammanas produced by various kammas effectuated the
continuity and are various.

Tasma : there is no pleasant feeling after unpleasant feeling; because
of that...

Somanassa Patisandhikassa : for a being who has one Pafisandhi mind
among the four Mahavipakas with pleasant feeling.

Tadarammana sanbhavo : a condition which makes Tadirammapa
appear; or the appearance of Tadirammana.

Yam kifici : one of the objects, form, etc., which is desired or
undesired.

Paricitapubbam : experienced through receiving many times just

before the present moment only in this life. "Regularly experienced” is the
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meaning.

Parittirammanam : an object which belongs to kdma.

Arabbha : having depended.

Upekkha sahagata santirapam : one of the two santfrapas with
indifferent feeling - if the object is desired, the santfrapa with indifferent
feeling must be the vipaka of kusala and if undesired, the vipika of Akusala.

In addition, there cannot be said the other four Vipikas of kama with
indifferent feeling do not become the bhavanga which is to be called a
"visitor"(dgantuka bhavanga) within those who have these vipakas usually
experienced much.

But, in Commentary5? the only two Santirapas of Ahetuka with
indifferent feeling are mentioned after Akusala javana because of being in
the stream “general definition” in the opinion of Madadhamma rakkhita
Thera.

It is true, because of that reason it is said in Commentary33, after
having explained that Thera 's statement "only the Taddrammapa without
hetu arises after Akusala javana " to be not perfect meaning in the place of
examining the Thera 's statements, "When Akusala javana arises intervening
Kusala javanas, it is possible for Taddrammapa to arise in the end of
Akusala javana as well as usually in the end of Kusala javana "
IfTaddrammana is possible, that bhavarnga also must be possible. Therefore,
it must be known that there are six Vipakas with indifferent feeling to be
the bhavanga named a "visitor".

Herein, there is no Taddrammana when the unpleasant feeling arises
on the much desired object, the form of Buddha, etc., which is Atimahanta
and Ativibhuta within one whose Patisandhi is with indifferent feeling: so
mind comes to be as bhavanga after the javana with unpleasant feeling.

And there is neither Taddrammana nor original bhavanga, when the
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unpleasant feeling arises on all six objects desired and undesired which is
Mahanta and Avibhita within one whose Patisandhi is with pleasant
feeling. So, one of six Vipakas with indifferent feeling, as it fits, arises to
be the bhavapga named a "visitor", after the javana with unpleasant
feeling.

The same way is known when the unpleasant feeling arises on the six
objects much desired, the form of the Buddha, which is Atimahanta and
other objects of Mahaggata and Paifiatti within such a person.

Furthermore, regarding this point it is said in Dhatuvibhanga’® of
Abhidhama: "there is the first attention to all dhammas."

And in the Maha hatthipado'pama Sutta 55, it is said:

"Friends, the eye which is internal is not destroyed; the visible
objects which are external come into manifestation; but there is no
attention proper for it; the proper consciousness does not yet come
into existence,

Friends, the eye which is internal is not destroyed; the visible
objects which are external come into manifestation; there is a proper
attention to it; at that time the proper consciousness comes into
existence.

Friends, the ear ... the nose ... the tongue ... the body ... the
mind which is intemnal is not destroyed; the dhammas which are
external come into manifestation; there is not a proper attention to it;
the proper consciousness does not come into existence.

And friends, the mind which is internal is not destroyed; the
dhammas which are external come into manifestation; there is a
proper attention to it; so the proper consciousness comes into
existence."

Therefore, the Active Minds(vithi cittas) never appear
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withoutAvajjana. If the Avajjana attends to an object defining something
according to dhamma and time, only that object is perceived by the Active
Minds . And if Avajjana attends to an object without defining, those objects,
too, which are attended to are perceived by the Active Minds. Actually, it
must be known that in the case of a process with a single Avajjana, the
Active Minds do not have different objects and dhammas and time from that
of Avajjana and of each other.

Herein, a question may be posed. "If that bhavariga named a "visitor”
arises on some of kdma object cxperienced before without perceiving the
object attended by Avajjana at the beginning in thought-process, may it be
without Avajjana and may it also have different object as dhamma and time
from that of Avajjana, etc..?"

It is true: Just as the Gotrabhu and Voddna in Magga vithi, the
Minds of Fruition in the Phalasamapatti vithi, the Mind of Fruition within
one who rouses from Nirodha samdpatti is without Avajjana and has
different objects, so it is also nothing wrong with the bhavanga named a
visitor to be without 'Avajjana ' and to have different objects.

And the statement which is presented here and there - "in one life
bhavanga must not be different as either dhamma or object from that of
Patisardhi " - is said indicating the normal bhavanga. But this is a bhavarga
named a visitor. So there is nothing wrong with it.

Tamanantaritvd : having made the Agantukabhavanga to be its
Anantara condition,

Vadanti dcariyd : It means that there is no such programme in either
Pali text or in the Maha Afthakatha.

They need Taddrammana only in the end of javana of kdma, not in
the end of javanas belonging to Mahaggata and Lokuttara. If asked "Why?',

it is the answer: because, the only javanas of kAma have wavering; and the
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other javanas have nol wavering.

However, in Vibhiavanft the reason is given thus: "because of
being the product of kamma originated in the desire for kdma.
(p.153)."

That is not a proper reason.

In other way, the javanas of Mahaggata and Lokullara except Abhiffa
Javana have not the object of kima. But Tadarammana has the object of
kama. Therefore, there is no doubt of the appearance of Taddrammapa in
the end of those javanas. And although some of Abhiffii javanas have the
object of kdma, they are much calmer. So in the end of those also, no
Tadarammanpa appears.

By this word, it rejects this statement said in Vibhdvani:
"Because, they are not the kamma that produces and they are not the
kamma that is similar to what produces (p.153).

They needTaddrammapa only within the beings of kima, not within
the beings of Riipa and Arilpa. Because there is no Tadirammana in the end
of kdma javana within those beings of Rilpa and Ariipa though they have
the object of kdma. Because there is no kima bhavanga which is an
Upanissaya condition of Tadarammana; and thebhavanga of Mahaggala,
due to being quieter, does not perform the function tadirammana .

However, eye-consciousness and ear-consciousness arise within the
beings of Rilpa; because the power of eye and ear faculties appeared in
those beings. And Sampaticchana and Santirapa arise because of the order
of mind (citta niydma) in the process according to door.

They need tadarammana only on the objects belonging to kama, not
belonging to Mahaggata, Lokuttara and concept. Because tadirammapa has
exactly an object of kima. And the reason regarding to that they have only
the object of kama is said before.
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However, in Vibhdvani the reason is given thus: "because of
having no practice"(p.154).

That is not a proper reason. Because, mind, when it has a power of
training or the special function of mental culture which reaches the stage of
Appani , can arise on the object which is not experienced like Nibbdna.

And in that Vibhdavani the reason is also given: "because of
being effected by kamma pertaining to the craving of kama .(p.154)"

That reason is also rejected before. It is true, therefore, all reasons
presented in Vibhavant are rejected in Commentary by saying thus: "It is
useless Lo think of this reason."s6

Kime javana sattd 'lambapanam niyame sati: 1If there are three
definitions through javana, being and object which belong to the kama
plane.

Vibhiite ‘timahante ca, taddrammana miritam : by this word, it
expresses only this definition: Taddrammana, if it arises, comes into
existence on the object of Vibhiita or aimahanta . But it does not express
such a definition that only this object, on which taddrammanpa arises, is o be
called Vibhita or Atimahanta. Therefore, Vithi Minds, which arise within
Rilpa Brahmas who have so clear bases produced by excellent kamma have
generally the object of only Vibhiita and Atimahanta.

However, some say without noticing this point in the planes of Ripa
and Ariipa these Vithis on the object of Vibhita and Atimahanta are not
known."

|the definition of taddrammanpa)

140. The word,ca , in the javanesu ca is the sense of the word,pana ,

(meaning "after that"),

Chakkhattu meva va javanti : Here it is the meaning: they, even at

244

PARAMATTHADIPANI

that normal time, come to arise for six times if the object is weak.

It is true, even in Commentary’ it said that the javanas of kima
arise for six times at the normal time when the object is weak. But some
assume that the word chakkhattum is said according to the time of
unconsciousness (muccha kila).

Mandapavattiyam : at the time when javanas sluggishly act due to
weakness of their base which have many thought-moments passed over at
the time of near death or due to weakness of their base being much softness,
suppressed and overwhelmed by some condition at other times.

Maranpa kiladisu : at the time of near death, at the time of faintness,
at the time of unconsciousness and at the time of very much tendemess. Of
these "the time of faintness" is the time of being in a state of extreme
physical tiredness belonging to those who suffered from pains which are
impossible to bear.

“The time of unconsciousness” is the time when one loses normal
consciousness through the impulse of joy or through domination of drowsiness
or through scizing by an ogre or through intoxication.

“The time of tenderess,” is the time when the internal things within a
baby in the womb or just bom are in a state of tendemess.

At such times, the Vithis in six-door, though they frequently arise,
have generally not full javana tumns. Actually, they have two or
three Vofthabbana tums or only four or fivejavana tums. Especially, the two
or three Voithabbana tums are said in Commentarys® and the four or
fivejavana tums in Milatika.s®.

And this word,paficavara meva , is said through the time near death;
not the time of faintness, etc. And that is also said according to only the
ordinary beings. It should noted: those who die or come to complete

cessation (parinibbdyanti) just after jhana or re-contemplation (pecca

245

www.drnandamalabhivamsa.com.mm



ASHIN NANDAMALABHIVAMSA

vekkhana) or Abhiiiid, .Their jhdnas,etc. become as javana of near death
which arise more or less than five times. This meaning will be clear in the
chapter of Maranuppatti later.

Bhagvato pana yamaka patihariya kiladisu: Here it should be noted
that such a time of quickening within the others, Mahimoggallana .etc., is
grasped by the word, adi.,. It is true. It is said in Visuddhimaggas: "this
highest power is known at the time of super normal power,yamaka
patihariya ,within the Blessed One, or within the others at such a time."

And by the whole sentence, it expresses: “the contemplating minds
arise for six or seven times even within the Blessed One at normal time
setting aside the time of quickening like the creation of yamaka pafihdriya .
Needless to say, the minds arise for six or seven times within others."”

Cattiri paiica vd paccavekkhapa cittani bhavanti : Herein, such a
definition is reasonable that even within the Blessed One the contemplating
minds come into being for five times when they are in a quick state, or for
four times when they are in a quicker state.

However, in VibhdvanT it is said: "It seems to be reasonable '
for four times within the Blessed One and for five times within the
others' (p.155)."

Therein, when the Blessed One creates the super normal power of
yamaka patihdriya in order to display the couplepdfihdniya , letting
fireworks and water fountain simultaneously, he was absorbed firstly in the
primary jhdna on the object of tejo kasipa ; then he contemplated the two
Jhana factors and made a vow "may fire jet out from the upper body!"; after
that he attained the stage of Abhififid on the object of that kasina ; and
through the power of Abhifia fire jets out from the upper body. Then he
was absorbed in the primary jhdna on the object of dpo kasipa ; he

contemplated the twojhdna factors and made a vow "may water stream out
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from the lower body!"; then the attained the stage of Abhifiid only on the
object of that kasina; and through the power of Abhifiida water streams out
from the lower body. Only this way is known regarding the couple of fire
and water from other positions.

Especially, in the two tums of the contemplating thought-processes
there arc only four or five javanas ; because il needs quick action. And
between the two tumns of javanas there are only two bhavaiigas. The couple
papihdriyas seem to be at the same moment to those who see it.

And nowadays some commentators say: on contemplating the jhdna of
beginners, there arise four or five javanas

Adikammikassa : of one who first makes an attempt to accomplish in
meditation.

Pathamakappana is so-called because it is an appana which arises
first. That word is used in the sentence as pathamakappanayam meaning "in
the appana vithi of the beginner." It is true, at that time all of these
Mahaggata javanas arise only once, because again they are weak lacking
the Asevana condition. And the Abhifiid javanas, which make an attempt to
complete the function of creation of miracle, arise only once in either the
beginner or the experienced. Because they have nothing more to do after
creation. In order to explain it, Thera spoke: Abhifiia javanani ca sabbadapi

And just as Abhifiiia javanas arise once, so does Magga javanas because
they have nothing more to do after having eradicated the mental
defilements. In order to explain it Thera spoke: Caltiro pana magguppada
eka cittakkhanika. In another way, the volition in magga has an immediate
effect; afiter themagga has arisen once, the tum of phala comes in; so there
is no chance for magga to arise again. To explain it Thera spoke: caltdro
pana magguppadi eka cittakkhanika.

Then, the appearance ofjavana is usually for seven limes as a
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maximum; so alter the magga which arises at the fifth position, phala
arises twice within those who are slow-witted and for three times within
those who are intelligent. To explain it Thera spoke: Tato param ...
upajjanti.

Then, at the time of Nirodha samapatti (the attainment of the state of
mental cessation) there is no appearance of mind after the Fourth Aridpa
mind arises twice, because such an attempt has been made only at an early
time. To explain itThera said:Nirodha ... javati. Herein, the
word,dvikkhattum (twice),” is said according to the maximum. Actually, it
means mind ceases after having arisen once or twice.®!

Caluttha'ruppa javanam : the javana of Nevasaiiiid na safifidyatana
which belongs to kusala within Andgami and to kriya within Arahanta.

Thera said: Vufthina kdle ca ... In order to explain it the javana
arises only once as a mere consequence of Nirodha at the time of
withdrawal.

Andgami phale vd Arahatta phale va : this word is actually used in
sentence, Anagami phalam va Arahatta phalam va . 1t is true, the ending
am - is paccatta vacana in the sense of bhdvena bhavalakkhapa ( being
marked a verb through the other). So Thera said the word, Niruddha.

Sabbatthaapi samapalti vithiyam : in all thought process of samapatti
listed as jhdana samapatti and phala samapatti . And these words,bhavaiga
soto viya vithi niyamo natthi, are said referring to the time of mastery(cinna
vasibhuta kalam).

Then it should be noted: for those who have experience thejhina
javanas gradually increas - two, three,or four - from the starting point in
Jhiana samapatti .. But for those great men who have experience they are in
full power starting from attainment. And the Javanas of Phala are in the

same way for those who are in the stage of Phala .
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The word, pi, in bahiinipi is in the sense of addition(sampipdanaitho).
By the word,pi , it adds the other javanas that they arise once at the time of

the beginning, and so on.  |Javana niyamo |

141. Thus, after having cxpounded the mode of arising of vithi cittas as
defining ‘former and latter’, now Thera spoke the word,duhetukina , elc., in
order to explain the appearance of vithi cittas through the division of
persons (puggala bheda) and the division of planes (bhdmi bheda).

Duhetuka is those who have two hetus that arise together with
patisandhi .1 is a term for those who have mahdvipdkas without knowledge
as their patisandhi .

Then those who have the twovipdkas without hetu as their patisandhi
are called Ahetuka because they have not any hetu which associate with
patisandhi . Within these two persons (dvihetuka and ahetuka ),the javanas
of Mahaggata do not arise. Because they have the obstacle of vipaka (vipakd
varapa ). Needless to say, the javanas of lokutlara do not arise within them.
And the javanas of kriya are particular for only Arahantas . Therefore,
Thera said: Kriya javandni ceva appand javanani ca na labbanti.

Herein, "the obstacle of vipdka (vipakavarana )" is to have the
patisandhi either without hetu or with two hetus.

Tatha fidpa sampayulta vipakani ca sugatiyam : in the same way the
Maha vipdkas that associate with knowledge cannot arise within those two
persons if they were bom in sugati. In addition, by the word,sugatiyam , it
rejects the ahctukka persons who were bomn in duggati. It is true, they
cannot have even the Mahivipdkas that dissociate from knowledge which
are allowed for the other persons (duhetuka) in this sentence. So it is said:
Duggatiyam pana ...

In this passage, the complete interpretation should be known thus: "the
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ahetuka persons who were born in duggati cannot have the mahivipakas
either with knowledge or without knowledge.

In this point, there may arise a question: "Why do you say here thus:
"the ahetuka persons who were born in sugati cannot have the four
mahdvidakas with knowledge and who were bom in duggati cannot have
the eight mahdvipikas 7" In Patthana®? is not it said ?: "the bhavariga with
hetu conditions the bhavanga without hetu through Anantara condition,”

Let me explain: for a sentient being during his life somectimes the
bhavanga with hetu arises and sometimes the bhavariga without hetu arises ;
thus, there is no difference in the original bhavanga (mala bhavanga); for
this reason it is clearly known that in Patthdna this word,sahetukam
bhavangam, alludes to the dgantuka bhavanga  which is called
Tadarammana . Furthermore, being this word,sahetukam, is general
(sdmaiifia vacana) it should be known that tadirammana must be with either
two or three hetus. But, in the word, ahetukassa bhavargassa , it needs only
original bhavanga which arises just after taddrammana. And here, too, the
word, Aheluka , is general , so any of the two bhavarngas without hetu can
be known. Therefore, these twoAhetuka persons may have the eight
taddrammanas withhetu. Needless to say, the Duhetuka persons have the
eighttaddrammanas with hetu.

It must be answered. In all Commentariess3, it rejects first
taddrammana with hetu to be within Ahetuka persons who were bom in
duggati . So it is reasonable that this word,ahetukassa bhavangassa , alludes
to the bhavanga without hetu which is to the result of merit. True. It is the
way of pafthdna to grasp what is possible.” Otherwise, it may contradict all
Commentaries.

Then, kusala can be obtained through effort; so they associate with

knowledge through effort during the life-time as well. Vipakasa are not like
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that. They cannot be acquired by effort; so they do not associate with
knowledge if they have no resource of knowledge that is the knowledge of
bhavanga during one's life-time. Therefore, it is reasonable to grasp only
the tadarammana with hetu which does not associate with knowledge in this
word, sahetukam bhavagam ,. It is why Thera makes his rejection
thetaddrammana to be associated with knowledge within either duhetuka or
ahetuka persons.

However,Buddhadatta Thera said: the two ahetuka persons have
thirty-seven minds apart from the eight mahavipakas with this idea - "within
the two Ahetuka persons there arises laddrammapa which is either equal
tovipdka which acts as patisandhi or lower, but not higher than it.” 64

That contradicts the word of Patthina which was quoted before.

The other Commentators say: just as faddrammapa with two hetus
arises within those Ahetuka pcrsons who were bomn in sugali , so the
tadarammana with threehetus arises within duhetuka persons,

That seems to be reasonable, Because, in Commentary®s the eight
mahd vipdkas are said in some places to be within those two persons without
distinction.

Tihetuka is so called because they have three hetus which arise
together with pagisandhi . And they are divided into three according to their
plane,Kama, Rilpa and Arilpa . Or they are nine-fold according to the list of
Phuthujjana and eight Ariya persons.

Of these persons, Arahantas do not have the javanas of Kusala and
Akusala. Because all Kusalas and Akusalas have ceased altogether by
completely expelling the later mental defilement(anusaya). It is true they
come to exist dealing with the laten mental defilement.

The word,tatha , is in the sense of "next point” (pakkhantarattho).

The seven Ariya persons who are trainee are called Sekkha , because
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they still undertake to follow the practice. And here needs the three persons
who are at the stage of lower phalas. It is true within those persons the five
Javanas which are associated with wrong view and doubt are not found
because they have already been eradicated at the beginning by only sotipatti
magga . And the javanas of dosamilla are also not found within Anagamr
persons. Because they are removed by anagami magga .

Then, within each of the four persons who are at the stage of magga
(Maggaftha) only the javana of magga , that is each one's own, is found
because magga comes to appear for only one thought-moment. And within
each of the four persons who are at the stage of phala (Phalajtha) only the
Javanas of phala ,hat is each one's own,is found because each of the
persons who has lower position cannot possess the higher phalas , and the
lower Phalas cannot arise within those different persons each of whom has
higher position. In order to explain it Thera said:Lokultara javanani ...
labbaanti

Especially it should be known here: when higher magga was attained
the power of lower magga completely ceases. So the persons who have
higher position becomes different individual.

Now, Thera spoke a verse in order to present vithi cittas which are
found as remaining within such and such persons.

Asekkha is those who have nothing to be practiced because they have
completed their sikkhd practice.lt is a term for those whose dsavas have
been eradicated(khindsava).

It is the interpretation: "Within arahantas , the forty-four vithi cittas
are possibly enumerated by adding these types of mind - twenty-three
Vipakas of Kama , twenty Kriyas and one Arahatta phala . And within the
seven persons of Sekkha ,the fifty-six vithi cittas are possibly enumerated by
adding these:- seven Akusalas except those which are associated with wrong
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view and doubt, twenty-one Kusalas, twenty-three Vipakas of Kama , three
lower Phalas and two Avajjanas . Within the other four Phuthujjanas, fifty-
four vithi cittas are possibly enumerated by adding these:- twenty-three
Vipikas of Kima, seventeen Kusalas of Lokiya , twelve Akusalas and the
two Avajjanas.

Puggala bheda is a division ofvithi citta through the division of

persons.

142. All vithi cittas are found in Kdma plane, because there are all sorts
of persons and doors in that plane. Yathdraham means as fit for this and that
plane and person that are available.

The word,Patigha javana tadarammannpa Vvajjitani, is said because
the six types of mind out of the sixteen vithi cittas which must be excluded in
Ripa plane will be said in the later sentence,

It is interpretation: In Ardpa plane, the vithi cittas apart from the
first Magga , fifteen Rapavacara, Hasana ,each of the lower Arilpas and
apart from the Patigha javanas and tadirammana are found. Here,too, the
sixteen types of mind out of thirty-eight vithi cittas which are to be excluded
will be mentioned later.

Sabbatthapi : in the all planes of Ripa and Arlpa .

Tam tam pasddarahitdnam tam tam dvdrika vithi cittani nal abbanteva

Firstly, in Ripa plane there does not exist the triple sensitive organs at
which beginning is 'nose'. So the six vithi cittas which arise depending on
nose, tongue and body are not found within the Brahma of Ripa plane who
have not these three sensory matters of nose, tongue and body. Referring to
this, 1 spoke before thus:"because the six minds will be said in a later
sentence.”

Then, in Argpa plane there do not exist the all types of five sensory
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matlters. So the sixteen vithi cittas as the ten Vififidpaas, the three
Manodhatus and the three Santiranas which arise in five doors are not
found. Referring to it, I spoke: "the sixteen minds will be mentioned later."

But in Kama plane, "the state of being those who are devoid of this
and that sensitive material quality” must be explained through the persons
who are blind by birth, etc.

Itis interpretation: on the plane ofKama, eighty minds are found as
they are availble. On the plane ofRilpa, sixty-four minds are found as they
are availble. And, on the plane of Ariipa, forty-two minds are found as they
are available.

Especially, there are not undesired objects in Brahma world and in the
six deva worlds. So to say that the four Akusala vipakas are found in Ripa
plane must be known according to those, who look from Brahma world or
who come 1o this world and see undesired sights and hear sounds which exist
here.

However, some say: "the Brahmas ,who come here, meet the
undesired objects; so the four Akusala vipakas cannot be found in the Rupa
plane; and there are only sixty types of mind."

That is not reasonable. Begause the mind which arises within those,
who come here, must be said to be in Brahma world; because it arises within
Brahma, And it is impossible to say that they do not receive undesired
objects here from that world, because Brahmds are able 1o receive objects
even far.

Then,VibhdvanT said in order to reject that statement: "it is
impossible to say that the undesired object never come into
manifestation within Brahmas who look at here from there.(p.160)"
By this statement, it consents: those four types of mind which arise

within those (Brahmas), who look at here from there, are kncwn there. And
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those (minds) which arise within those (Brahmdas), who come here, are
known here. That is not reasonable. Because it is clearly known "what
arises within sentient beings who are in this and that plane arises in this and
that plane.”

The word, iccevam ,etc. is the big conclusion. Yathdsambhavam : fits
for those which appear in this and that plane, person, door and object.

Bhavangantariti means with bhavanga interval. Yavatayukam : upto
such time as long as the lifespan slarting from the thought-process of life-
attachment (bhava nikanti). It implise that the thought-process continues
without cessation if there is not the interruption of "the mental cessation
(nirodha samapalti)".

So far as [ have explained 'the exposition of correct meaning' of

Vithisarigaha in the Paramatthadipanii,the fourth Commentary on
Abhidhammattha sangahy comes to end.

! D.N. Book 2-13; M.N. Book 3. 165.

2 5.N.A. Book 2-295

3 See Vibhanga MalaiTka, 22.

4 Yamaka, Book 2-306.

5 Kathavatthu, 156; 157.

6 AN. Book 1-150

7 8.N. Book 2-31

8 Dhammasangani, 162

? Vibhanga, 84; 200

10 5.N.A. Book 2-246

11 See Kathavatthu, 156,157

12 See Dhatukatha, 13

13 The way of teaching is threefold: Yathd paradha, yathanuloma and yathidhamma. OF these yathparadha
is a teaching in which the offenders arc taught according to their offences; yathinuloma is a teaching in which

the beings with various tendencies are taught according to their intention; yathidhamma is a teaching in
which the beings confusing dhamma and 1", are taught according to the law. ( see D.N.A. Book 1-20)
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14 See S.M.V. 150 Vibhanga Malayika, 22.

15 Ananda Thera, who is the compiler of Sub commentaries on the commentaries on Abhidhamma treatises.
16 See §.M.V. 150 and Visuddhimagga, Book 2-181

17 Vibhanga 26

I8 Ayhasaling, 144; 319,

19 Agthasalinl, 129

20 Aythasalint, 114

21 See Ayphasaling, 319; 320.

22 Agjhasalini, 323. 1t is only a word of AtjhasalinI, so it must be "Afthakathayam”, not “Maha
althakath@yam".

23 paramatha vinicchaya (v.116)

24 Aghasaling, 310

25 pajthana, Book 1-411

26 |1 is mentioned in Althasalini,( p.310). not the commentary on finavibhanga.

27 Ayphasalint, 116

2B Ayhasalini, 446

29 See Molajika, Book 1-195

30 pajthana, Book 1-413

31 n Ayhasalinf it says: Bul to one of great undersianding there are two adaptattions, thirdly, adoption,
fourthly, Path-consciousness, [then] three fruitionatconsciousnesses, after which comes the lapse in the ( sub
conscious ) life continuum. To one of medium understanding there are three adtpulm‘. [then) {4)5.&:!&11.
(5)Path-consciousness, [then) two fruitional [movement of] consciousness, after which is the lapse into the
life-continuum. To one of inferior undersianding there are four adaptations, then (5) adoption, then (6) Path-
consciousness, then (7) fruitional conscioueness, afier which is the lapse into the life-continuum. (Aihasalinf,
275; The Expositor, 311 )

32 See §.M.P. Book 2-31. There it says: The Appand arises as only the fourth or the fifth, not the sixth or the
seventh due o being near Lo bhavanga which [alls down.

33 See Maolajika. Book 1-117. _

There it says: Gotrabhu is a new javana that arises on a different object. Magga is the same due 1o being at
the different stage.

34 Mulafika, Book 1-117

35 Mahauka, Book 2-377

36 5ee S.M.V. 10; S.N.A. Book 1-138
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37 pagthaina, A.441
38 M.N. Book 3-351

39 See A.N. Book 2-247 But it is by the name of Ahuneyya sutta : Commentary explains: in this sutta it
say how to live Arahants for ever. See A.N.A. Book 3-87.

40 pajisambhidd magga, 390

41 visuddhimagga. Book 1- 188

42 See S.N. Book 1-446

43 Anudipant, Subcommentary on the very text, Paramatthadipani, by Ledy Sayadaw himself says that The
commeniary is the commentary on Dhammapada (p.136). But that story is not found in it. Actually it is in
Theragatha of Mahakassapa. verses-1057, 1058, 1059,

44 yibhanga, 2

45 See Vinaya, MahY vagga, 272, but a litile different.

46 Malajrka, Book 1-134

47 pajthéina, Book 1-133

48 pajhana, Book 1-134-5

49 pajthana, Book 1-138-9

50 pagjhana, Book 3-40

51 Atthasalinf, 317-8

52 Agjhasalint, 326-7

53 vibhanga, 91

54 M.N. Book 1-248

35 See S.M.V. 147

56 Agthasalint, 310. It is said: " But now, if a vivid object is presented, visual or other cognitions arise when
adverting by the five doors agitates the life-continuum, and a unit of the first kind of moral consciousness of
sensual realm becomes apperception at the stage of apperception, and coming into play six or seven times,
gives the tum to registration. { The Expositor, 358 ).

57 Aghasalint, 310

S8 Molajika, Book 1-130

59 Visuddhimagga, Book 1-149,150

60 Visuddhimagga, Book 2-350

61 papthana, Book 3-42

62 Anhasalinf, 316; S.M.V. 157; Abhidhammavatava (v.215)
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63 Abhidhammavativa (v.215)
64 Aphasalinr, 307

65 5,M.V. 158. It is said : * The volition of demerit conditions the four resultant vififidnas, in Raopa plane, in
life-continuity, but not in rebirth. It is also as seeing or hearing undesired object in kAima plane, Indeed, there
is no undesired objects, form, ele. in the Brahma world. The same are in the deity world belonging to kiima. *

258

www.drnandamalabhivamsa.com.mm

PARAMATTHADIPANI



	sayadaw (1)
	sayadaw (2)
	sayadaw (3)
	sayadaw (4)
	sayadaw (5)
	sayadaw (6)
	sayadaw (7)
	sayadaw (8)
	sayadaw (9)
	sayadaw (10)
	sayadaw (11)
	sayadaw (12)
	sayadaw (13)
	sayadaw (14)
	sayadaw (15)
	sayadaw (16)
	sayadaw (17)
	sayadaw (18)
	sayadaw (19)
	sayadaw (20)
	sayadaw (21)
	sayadaw (22)
	sayadaw (23)
	sayadaw (24)
	sayadaw (25)
	sayadaw (26)
	sayadaw (27)
	sayadaw (28)
	sayadaw (29)
	sayadaw (30)
	sayadaw (31)
	sayadaw (32)
	sayadaw (33)
	sayadaw (34)
	sayadaw (35)
	sayadaw (36)
	sayadaw (37)
	sayadaw (38)
	sayadaw (39)
	sayadaw (40)
	sayadaw (41)
	sayadaw (42)
	sayadaw (43)
	sayadaw (44)
	sayadaw (45)
	sayadaw (46)
	sayadaw (47)
	sayadaw (48)
	sayadaw (49)
	sayadaw (50)
	sayadaw (51)
	sayadaw (52)
	sayadaw (53)
	sayadaw (54)
	sayadaw (55)
	sayadaw (56)
	sayadaw (57)
	sayadaw (58)
	sayadaw (59)
	sayadaw (60)
	sayadaw (61)
	sayadaw (62)
	sayadaw (63)
	sayadaw (64)
	sayadaw (65)
	sayadaw (66)
	sayadaw (67)
	sayadaw (68)
	sayadaw (69)
	sayadaw (70)
	sayadaw (71)
	sayadaw (72)
	sayadaw (73)
	sayadaw (74)
	sayadaw (75)
	sayadaw (76)
	sayadaw (77)
	sayadaw (78)
	sayadaw (79)
	sayadaw (80)
	sayadaw (81)
	sayadaw (82)
	sayadaw (83)
	sayadaw (84)
	sayadaw (85)
	sayadaw (86)
	sayadaw (87)
	sayadaw (88)
	sayadaw (89)
	sayadaw (90)
	sayadaw (91)
	sayadaw (92)
	sayadaw (93)
	sayadaw (94)
	sayadaw (95)
	sayadaw (96)
	sayadaw (97)
	sayadaw (98)
	sayadaw (99)
	sayadaw (100)
	sayadaw (101)
	sayadaw (102)
	sayadaw (103)
	sayadaw (104)
	sayadaw (105)
	sayadaw (106)
	sayadaw (107)
	sayadaw (108)
	sayadaw (109)
	sayadaw (110)
	sayadaw (111)
	sayadaw (112)
	sayadaw (113)
	sayadaw (114)
	sayadaw (115)
	sayadaw (116)
	sayadaw (117)
	sayadaw (118)
	sayadaw (119)
	sayadaw (120)
	sayadaw (121)
	sayadaw (122)
	sayadaw (123)
	sayadaw (124)
	sayadaw (125)
	sayadaw (126)
	sayadaw (127)
	sayadaw (128)
	sayadaw (129)
	sayadaw (130)
	sayadaw (131)
	sayadaw (132)
	sayadaw (133)
	sayadaw (134)
	sayadaw (135)
	sayadaw (136)
	sayadaw (137)
	sayadaw (138)

