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CHAPTER IV

MANNER OF CONTEMPLATION AND NOTING AND
DISCUSSION ON THE DISCOURSE

[In this chapter elucidation will be made on the
manner of contemplating and noting, on the
manner how true manifestation takes place, and
how awareness or realization occurs, as
substantiated by Pali Canons, Atthakathas and
Tikas.]

It has already been explained in the previous Chapter that just
as contemplation is made by Samathayanika on the
Jhanacittuppada in which he has absorbed in an instant, and on
the rupa upon which it depends, and also on the rupas which have
occurred on account of 'jJhanacittuppada’, i.e. the mind which has
sprung up from jhana, Vipasanayanika also should contemplate
and note on the mind that occurs at the moment of seeing, hearing,
smelling, eating, contacting, imagining and knowing, and on the
rupa upon which these mind or consciousnesses rest, and on the
rupa which appears or exists on the strength of these mind, and
also on the rupa which is the object of the said consciousness. In
this regard, seeing-consciousness or "the mind that sees" means
cakkhudvaravithi (the cognitive process connected with eye-door)
beginning from avajjana- (the adverting consciousness) and ending
with tadarammana (the registration consciousness). In the matter of




Vipassana, it is impossible to contemplate the mind that arises
(cittuppada) by determining its respective constituent parts or
mind-moments. It has been explained very convincingly in the
relevant Pali texts, Atthakathas and Tikas that contemplation can be
made only by analysing the whole process of the Mind (Vithi). In
particular, it will be made very clear in Chapter (VI) relating to the
matter concerning Bhanga-nana.

How it is to be contemplated may be explained thus: At a brief
moment of seeing every time 'seeing' takes place, it should be noted
as "Seeing". Also, at a brief moment of bearing, etc., it should be
noted as "hearing", "hearing", etc.

In case a question arises as to what kind of Dhamma has
been noted to be able to bring about awareness when noting is done
as "seeing" at a brief moment of seeing, it should be remembered
briefly that the five Dhammas also, viz: cakkhupasada,
rupayatana, cakkhuvifinana, phassa and vedana have been
noted, and that these five Dhammas are known and aware of. The
manner of awareness may be described thus: If the clear eye-rupa
is obvious, awareness takes place depending upon the visible form or
object called "cakkhupasada". If the sight-ripa that is seen
becomes obvious, it is noted to have been perceived primarily based
upon the eye-base called Rupayatana. If the mind that sees
becomes obvious, it is known fundamentally based upon the
consciousness of seeing known as Cakkhuvifiiana, the eye-
consciousness. If contact between the visual object and the act of
seeing becomes obvious, it is known by essentially based upon that
contact called Cakkhusamphassa (contact with eye).

Pleasant sight or unpleasant sight, or neither-pleasant-nor-
unpleasant sight, if becoming obvious, is known based primarily




upon that sensation of sight called Cakkhusamphassaja vedana
(feeling born of eye-contact).

If that is the case, will it not be proper to contemplate to
make the meaning fall in line with the word-that the eye is clear
when cakkhupasada (eye-sensitivity) becomes obvious, or seeing
takes place when the object of sight becomes clear, or consciousness
takes place when cakkhuvifinana becomes conspicuous, or it is
seen and found when phassa becomes obviously felt, or sensations
felt when feeling becomes obvious? If that is really so, it is indeed
proper that contemplating and noting in the said manner is in
conformity with both the meaning and the word. However, if noting
is carried on in the said manner, a number of reflection or
imaginative thoughts is likely to arise as to  which kind of
phenomena (Dhamma) becomes more obvious while seeing takes
place at that time only once, or as to how should noting be done,
etc. When reflecting as such, noting done previously and noting done
later may not become continuous, but become disjointed. Then, it
will not be able to note on the present moment (Paccuppanna) and
also on the mind or thoughts that imagines and reflects. As such,
sati (mindfulness), samadhi (concentration), and Pafnfa (wisdom)
will not be fully developed as quickly as possible, or in other words,
will not become speedily mature. Hence, it will not be appropriate to
contemplate by considering and imagining to make to meaning and
ward conform to one another. Noting should therefore be ordinarily
done as "seeing, "seeing", at every moment of seeing. Noting done
in the manner as stated is free from all faults, nay, is faultless. It can
also be known in respect of any one of the most conspicuous
Dhammas with significance at the moment of seeing. For being able
to know as such, the nomenclature of the action known as "seeing"




having a tendency to perceive only rupa and nama at the moment
of their arising, vijjamanapanfatti and tajjapannatti arise to
those yogis practising Vipassana through contemplation and
noting.

What is known as Vijjamanapafinatti is nothing but the
name of conspicuous Paramattha dhammas which exist really.
The said name itself having assumed the nature of paramatta and
caused to make it known the nature of paramattha in accordance
with the saying: "Tassa paramatthasabhavassa anurupam
jayatiti tajja, sa eva pannapetabbam paramattha sabhavam
pannapetiti tajjapaniatti,”" is called "Tajjapanfatti." Similarly,
all the Pali expressions, such as, pathavi, phassa, etc., which are
capable of revealing the nature paramattha, and all the linguistic
terms in Burmese, such as, earth, hardness, rigidity, rough, soft,
finding or detection, hearing, walking, etc., are mere Tajjapafinatti.
It has already been explained in matters concerning Paramattha
and Pannatti.

It is not the fact that the said pafinatti would have been
made an object of consciousness when contemplated and noted by
Tajjapaniatti, such as, "seeing" and so on? If it is so, it is true that
attentiveness is given before bhavana becomes mature. However, at
the initial stage of the meditation, only if noting is done part by part
separately, calmness of mind will be speedily achieved and the
genuine paramattha rupa-nama will be known. Then, a series of
past and present rupa and nama which seem to occur in continuity
uninterruptedly as a whole, i.e. (Santati ghana) could be dissected
and destroyed thereby bringing the discernment of the true nature of
the characteristics of Anicca. When bhavana, meditation, becomes
mature and strengthened, the noting mind will avoid and refrain




from giving attention to these panfatti - names. Only constant
awareness will take place of the arising and dissolution of the
genuine rupa-nama - the paramattha. Those who have not had
any experience in meditation should believe how such phenomena
take place relying on the method prescribed in Maha tika as stated
below.

Nanu ca tajjapannattivasena
sabhavadhammo gayhatiti?, saccam , gayhati
pubbabhage, bhavanaya pana vaddhmanaya
painattim samatikkamitva sabhave yeva cittam
titthati.

(Maha ti: 1-266)

The above conveys the meaning as follows: "Let's comment,
or rather, raise an argument. Should the nature of the paramattha
dhamma be borne in mind according to Tajjapafinatti? This is the
manner how opinion or exhortation is given. Yes, it is right and
proper to be borne in mind at the prior stage of meditation. Although
it was borne in mind by Pafiatti (concept), when bhavana
becomes keenly developed, the mind is freed from the panfatti, or
rather, rejects the concept and abides only in the nature of
paramattha."

It is a statement given in the exposition on Buddhanussati.
Nevertheless, this Tika deserves to be regarded as a concrete
example which can be considered believable by relying on the
method relating to Vipassana. It will be found in Chapter( V ) that
when Udayabbaya-iana, etc. arises, the manifestation of rupa
and nama becomes so accelerated beyond expression that it is
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impossible to note the their occurrences by name and instead noting
has got to be done of the nature of arising and dissolution with mere
awareness. It will be clearly perceived through personal realization
when such stages of insight knowledges are reached through
practice of meditation. Hence, it is not worthwhile considering and
imagining what kind of Dhamma should be noted. If should only be
noted as "seeing," "seeing", at every moment of seeing. The
Dhamma that is conspicuous will become manifest according to any
one of Lakkhana, or, Rasa, or, Paccupatthana, or, Padatthana
to a person who contemplates and notes at the initial stage of
meditation. This dhamma as manifested will accurately be known.
Referring to this performance or practice of contemplating and
noting so as to become truly manifested and realized, it has been
stated in Visuddhi Magga as 'Lakkhanara sadivasena
pariggahetabba" Clarification of the meaning has been rendered
under the heading "Exemplary Techniques" in Chapter ( III ).

HOW CHARACTERISTICS, ETC. COULD BE KNOWN
WITHOUT SUTA

Could a person without learning or worldly knowledge know
the characteristics, etc.? The answer is: "Yes, he could." It is
because noting is done instantaneously with mindfulness and insight
knowledge on the phenomenal nature of riapas and namas which
arise at every moment. More explicitly stated, "Natural
Characteristics" - (Sabhavala-kkhana) means the natural state of
condition which deserves to be called the material substance of
rapas and namas. Rasa means the functional faculty of rupas and
namas. Paccupatthana means the clear manifestations of these
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rapas and namas in the knowledgeable mind of a person who is
contemplating and noting. Padatthana is a proximate cause of
these rupas and namas. Hence, if the genuine rupas and namas
become manifested in the mind-consciousness of a person who is
contemplating on their true nature, it is so manifested according to
any one of those characteristics, etc. Also, if those genuine rupas
and namas are correctly known, it much be deemed to have been
known only according to the wish of any one of these characteristics,
etc. It will never become manifest by any other condition or
phenomenon. Nor could it be known correctly. If at all, it is
manifested or known by any condition other than the characteristics
(lakkhana), etc... the phenomenon that is manifested or known
cannot possibly be the genuine rupa and namas It is nothing but
any one of Pafifattis (concepts), namely, name-pannatti,
behaviour-pafnatti, numerical-concept, form-concept and so
on.

It is not that a person, who is presently contemplating and
noting the arising phenomena of rupas and namas at every
moment of their occurrence, is aware of the phenomena through
mere guess without the presence of rupa and nama which should,
of course, be known. Nor is he aware of what has been remembered
by him once through recollection and imagination as: "the nature of
such a thing is 'Rupa’, and the nature of such a thing is nama." In
point of fact, he realizes the phenomenon which arises at any
moment, as what they really are. Hence, if the natural characteristics
are obvious, the said characteristics (lakkhna) are known, if its
function (rasa) becomes obvious, this function is known. In the
same way, manifestation (paccupatthana) and proximate cause
(padatthana), if conspicuous, are also known. For instance, a
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person who sees and observes the lightning in the firmament at the
moment it flashes, (the characteristic of lightning), i.e. the
momentary gleam that brightens up, it is truly known. The power of
lightning which dispels the darkness (the function of lighting), is also
truly known. The forked lighting in zigzag flashes or in straight or in
circular forms or shapes, etc., (the paccupatthana of lighting) are
also truly known. The cloud from where the electricity discharge in
flashes (the padatthana of lighting) is also truly known. If no
observation is made at the moment lightning takes place, the nature,
cause and characteristics of the lightning which have actually
happened will not be truly known, nay, cannot be known by mere
reflection and sheer imagination. Likewise, if contemplated and
noted at every moment of arising, the true characteristics of the
arising phenomena of rupas and namas will be known in true
perspective although there is no suta (knowledge of learning).
Without actually practising meditation by way of contemplating and
noting at every moment of the arising of rupa and nama, but by
relying upon suta with mere imagination, even those who are
knowledgeable and are learned will fail to personally grasp the true
characteristics of rupas and namas, as they really occur. Just try it
in a practical way. Please seriously concentrate your mind on one of
the painful feelings - dukkha-vedana, such as, stiffness, pain,
ache, etc., occurring in your body, and then note as: "feeling stiff".
"Feeling stiff", and so on, for a certain length of time. Then, it will
become obvious that either the disagreeable feeling or sensation -
the characteristics of pain; the faculty which causes the mind to
become dejected and feeble; or the unpleasantness or pain felt in
the physical body its manifestation; or the contact between
unpleasurable sense-object and the mind the proximate cause,
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can be truly known every with Paccakkha-iana, despite absolute
lack of Suta knowledge.

However, padatthana (proximate cause) is the dhamma
quite independent of others rupas and namas which should
however be directly contemplated. Hence, at the initial stage of
meditation in the matter of Namarupa-pariccheda, it is not
essentially required to know this padatthana. For not being
essential, in the exposition given in the tika kyaw of
Abhidhammatthasangaha Treatise, it has been mentioned as:
"Lakkhana rasa paccupatthana padatthana vasena namarupa
pariggaho ditthivisuddhi nama," and that means:, the Nana or
knowledge which does not up in respect of padatthana, but
embraces according three kinds, viz: Lakkhana, Rasa and
Paccupatthana, is stated as - "Ditthivisuddhi"”, This explanation
or elucidation being in conformity with what is contained in Maha tika
(1-449) as: "Padatthanam panettha aniiadhammataya na
uddhatam," is most appropriate.

The Meaning of Maha tika: Ahiladhammataya - As it is a
dhamma standing aloof on its own apart from the element which
should be contemplated, padatthanam - padatthana, ettha - in
contemplating these four Elements, na uddhatam - need not be
disclosed or revealed.

Explanation

A person who practises dhatu vavatthana (defining the
four elements) meditation, if desirous of contemplating the earth
elements (pathavidhatu) need contemplate only that pathavi-
dhatu. The other three dhatus (elements) which are its Padatthana
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(proximate cause) need not be contemplated. The same principle is
to be adopted if desirous contemplating on Apo dhatu, etc. Such
being the case, a person who wishes to contemplate on
pathavidhatu, etc., respectively, if their padatthana dhatus are
borne in mind, it would amount to contemplating any other dhatu
than be wishes to contemplate. Hence, in the matter of dhatuva-
vatthana, no mention is made in the Atthakatha as to how one
should bear in mind with regard to padatthana.

IN HARMONY WITH THE TIKA KYAW.
(ABHIDHAMMATTHAVIBHANI TIKA)

Therefore, as in the case of dhatuvavatthana, it is
necessary to know discriminatingly the arising phenomena of rapas
and namas arising at the present moment also with regard also to
Namarupapariccheda. Padatthana dhammas, the cause of
these phenomena, are however not as yet required to be known. It
is because, although the said padatthana is merely nama-rupa, it
is the dhamma which is other than Nama-Rupa which ought to be
directly noted and known. If, however, contemplation is carried on in
respect of padatthana, at the moment while pathavi-rupa is
conspicuous, it will have to be ignored at that moment as an object
of contemplation, and instead, the remaining three dhatus
(elements) will have to be first contemplated. In this way, the
primary elements (bhita) on which reliance are made must be first
contemplated before cakkhupasada (eye-sensitivity) is contemplated
at the moment when cakkhupasada becomes obvious. At the
moment when Vedana (feeling) becomes obvious, phassa
(contact) should first be contemplated. At the time when phassa
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becomes conspicuous, the sense-object that arises should first be
contemplated. In the manner as stated, before contemplating the
phenomenon which should have been given priority in the matter of
contemplation because of its conspicuousness, the obscure and
extraneous phenomena should first be repeatedly reflected upon and
then contemplated. Only thereafter, the conspicuous phenomenon
should be contemplated again.

When contemplation is carried on, the Cause and Effect being
known, only paccayapariggaha-inana - the knowledge that
distinguishes between Cause and Effect may occur. It is not
Namarupapariccheda-iana - the knowledge that discriminates or
distinguishes nama-rupa, mind and matter. Hence, in the matter
relating to namarupapariccheda, the (tika-kyaw) which has not
described the manner of contemplation in respect of Padatthana
being exactly in conformity with the Maha tika which has already
made a mention is really proper. The reason for insertion of
'padatthana’ in Abhidhammattha Sangaha is probably because with
the final achievement of ditthivisuddhi that is approaching towards
Paccayapariggaha to which it is about to reach, manifestation and
contemplation in receipt of Pedatthana, being exactly in conformity
with the Maha tika which has already made a mention, is really
proper. Could possibly have taken place.

Among Lakkhana (characteristic), etc., only one of
them could be known. In noting any one of rlipas-namas once at
a time, only one of either Lakkhana, or Rasa, or Paccupatthana,
or Padatthana would become manifest. Only one of these can be
noted and realized. Two, three or four of these will not be
manifested simultaneously. These cannot be known at the same
time. It is not that the task would have been completely done only if
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all of these could be noted and realized simultaneously. In noting
once at a time, if any one of these dhammas is known, it would
serve the purpose. Hence, elucidation has been made as follows with
reference to Maha tika (1-433).

Kasma panettha ubhayaggahanam?
Puggalajjha-sayato, ekaccassa hi dhatuyo
manasi karontassa ta sabhavato gahetabbatam
gacchanti, ekaccassa sakiccakaranato, yo rasoti
vuccati.

TRANSLATION

Let us comment. In reflecting on these four kinds of dhatus,
why both lakkhana and rasa are taken up and reckoned? It is
because of the variety or wants and different disposition or bent of
mind which people have, that both lakkhana and rasa are to be
reckoned. In amplification - With regard to some of the persons who
bear in mind the four dhatus (elements), these dhatus will be
grasped and borne in mind in their own natural characteristics.
Certain persons might of course bear the elements in the man of
mind in carrying out their own task. Carrying out the task is said to
be "Rasa" - function.

EXPLAINATION

A person who contemplates on the four dhatus can achieve
his objective; or rather accomplish his task by contemplating
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according to the characteristics. If contemplating is done according
to Rasa, it would also serve the purpose. Contemplation should not
be made simultaneously by way of both lakkhana and rasa. Neither
would it be possible to contemplate both at the same time. And yet,
why is it stated with reference to the manner of contemplation by
means of both the two kinds of Lakkhana and Rasa in the
Atthakatha? It has been indicated that the reason for having stated
as such is because of the intention to fall in line with the diversity of
likes and dislikes, or rather, dispositions of different kinds of persons.
Let's again elaborate on this point. The four dhatus will manifest
only by their own natural characteristics in the minds of some
persons if they bear in mind the Four Dhatus. Such a person will be
able to contemplate and know the said four elements only in their
natural characteristics. To some, these have become manifest in the
manner of carrying out their own task. Such a person is able to
contemplate and know only their function, i.e., how these elements
carry out their task. The expression “carries out their "means nothing
but the power or faculty called "Rasa" (function).

The gist of the meaning

Some, of course, could only know and dwell their mind on the
said lakkhana (characteristics) because of its conspicuousness. On
the other hand, some are able to know and bear in mind the Rasa
(function) because of the conspicuousness of that Rasa. Hence,
both the lakkhana and rasa are mentioned in Atthakatha so as to
make different kinds of person s know fully well the manner of
realization and manifestation. It does not however mean to convey
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the sense that contemplation should be made completely through
both lakkhana and rasa by one individual.

To a person who is noting as "seeing", one of the five
Dhammas which become obvious at the moment of seeing will
manifest in respect of any one of the characteristics etc. A person
who is also acting will know correctly the Dhamma that has become
manifest in its true perspective. How it is known and perceived as
such will be shown in sequence.

HOW CAKKHUPASADA IS KNOWN

To know to the extent that what is visible becomes obvious
because of the eye-sensitivity or good eye-sight amounts to
awareness of the truth according to Lakkhana (characteristic). It
means that "the natural characteristic of the eye-sensitivity is
known." What happens later is in the same manner as before.
Awareness of the fact that tramission is made to the visible-object or
that it is caused to be seen is the correct perception or knowledge
according to Rasa. The words "Rupesu aviichana, i.e. to induce
towards the object of sight, or to pull and transmit, or, to cause to
see" are all similar in meaning. Hence, to make it easily
understandable, it has been stated as: "to transmit towards the
object of sight, or cause it to be seen." Every time such an
expression across without being strictly worded in the grammatical
sense, it may be construed as conveying the same principle. Knowing
that it is where the act of seeing abides, or the base from where it is
seen, shall be construed as knowing correctly in respect of
paccupatthana. Knowing that there is the eye called" the coarse
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matter produced by Kamma - (kammajabhuta-ripa)," and the
eye-sight clear is the correct awareness in respect of Padatthana.

Rupayatana

If the visible-object is correctly known either because it
appears of reflects in the eye itself (lakkhana), or because it is seen
(rasa), or because it is the place where the act of seeing is resorted
to, i.e. to where the vision is always proceeding (Paccupatthana),
or because it is abiding in the gross matters called "bhuta-rtupa"
(padatthana), it is indeed apprehended.

Discerning the eye-base and visible-object in respect of any
one of the characteristic, etc. as stated in the foregoing, is in
agreement with what is stated in Satipatthana Pali as: "Cakkhuiica
pajanati, rupe ca pajanati" and also in the relevant Atthakatha
as: "Cakkhupasadam . rupainca yathava sa-
rasalakkhanavasena pajanati.”

The meaning of atthakatha

Cakkhupasadam .- the eye-sensitivity (clear eye-sight) and
rupainca - also the visible-object, yathava sa-
rasalakkhannvasena - in respect of their function and
characteristics, pajanati - are known.

Some people adopting the method of cunnamanasikara as
cited in the case of dhatuvavatthana samatha, contemplate by
bearing in mind whereby matters are made to appear continuously
as particles of dust in so far as Vipassana is concerned. This kind of
reflective imagination being incapable of knowing correctly and being
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absurd in respective of the characteristic (lakkhana), etc., is indeed
improper and inappropriate.

Cakkhuvinnana

If it is correctly known that the act of seeing is taking place,
or that it is seen through the eye, i.e. the visual object is seen
(lakkhana), and only the visible object is attended to and observed
or it is just noticed at a glance (rasa), or it faces towards the visible
object (paccupatthana), or that seeing takes place for having
borne in mind, or that it is perceived because of the presence of the
eye and the sight-object which can be seen, or that it is seen
because of good luck, or bad luck (pada), awareness takes place.
(Ruparammanaya kiriyamano dhatuya apagama
padatthanam,{khandhaniddesa}.Sankharapadatthanam
vattharammana-padatthanam va,{ paticcasamuppada : an
exposition}.)

Cakkhusamphassa

If the seeing is correctly known awareness takes place as the
visible object has come into contact (lakkhana), or as the sense-
object of sight is impinged or hit (rasa),or as the eye, the visual
object, and the act of seeing come into contact with one another at
the same time (paccu patthana). Or as it is seen because the form
or object is reflected (padatthana).
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Sukha

If correctly known through perception that it is pleasurable
and also nice to see (lakkhana), or that good sensation is felt
(rasa), or that it is delightful to the mind (paccupatthana), or that
it is fine because the mind becomes tranquil, or that it is good for
getting into contact with a pleasurable sight, or that it becomes nice
to have found what is expected or desired to be seen
(padatthana), awareness occurs.

Dukkha

If correctly known that it is bad or disagreeable to see, or
unpleasant to see, or that it is an ugly sight or an eyesore
(lakkhana), or that bad sensation is felt (rasa), or that there is a
feeling of distress and discomfort (paccutthana), or that because
of the presence of the visible object it becomes bad, or because of
contact with a bad sight, it becomes unpleasurable, and that for
coming into contact with what is undesirable, one feels bad
(padatthana), awareness occurs.

Upekkha

If neither good nor bad sensation called
(adukkhamasukkhavedana) is correctly known, whether what is
seen is considered to be neither bad or good (lakkhana), or
whether it causes to bring about neither delight nor dejection to the
act of seeing (rasa), or whether it causes to bring about calmness
and gentleness (paccupatthana), or whether the vision, nay,
sensation is evenly balanced between good and bad for lack of
happiness and gratification, and by coming into contact with the
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ordinary object of sight which is neither good nor bad, sensation
becomes equally balanced between good and bad (padatthana),
awareness occurs. (Nippitika cittapadatthana upekkha phassa
padatthana vedana).

Although sukha, dukkha and vedana are not associated
with, cakkhuvinfiana (eye-consciousness), in Suttanta Pali connected
with Vipassana all three kinds of vedana are explained in respect
of all six dvaras. As such, in the matter of noting as "seeing", all
three kinds of vedana are fully exposed along with the vedanas
which are associated with santirana, javana and tadarammana.
It will be found obvious in Abhifineyya Sutta and Parinfieyya Sutta.

To be noted or remembered in particular

In this regard, a noteworthy point will be cited for the sake of
general knowledge. It can stated that upekkha which occurs in
association with the mind that sees the bad or disagreeable sight or
form in accordance with what is contained in Mala tika (2-121) and
Maha tika (2-326) as: "Upekkha pana akusala vipakabhuta
anitthatta dukkhe avarodhetabba, itara itthatta sukhe", is
merely 'Dukkha’, or that upekkha WHICH ASSOCIATES WITH THE
Mind that sees the good or pleasurable sight or form, is merely
'Sukha'. Moreover, considering the condition of anitthatta and
itthatta, undesirability and desirability, Upekkha - feeling of
indifference which occurs simultaneously with the Mind that discerns
an ordinary object of sight which is neither good nor bad, should
only be regarded as Upekkha. In matters relating to
Cakkhaviiinana, etc. which associate only with upekkha, it
becomes conspicuous when extremely pleasurable and good sight,
sound, smell, and taste are contacted and felt. When sensation is felt
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in coming into contact with very bad or disagreeable sight, sound,
smell and taste, it becomes conspicuous. It is mere obvious in the
case of smell and taste. It becomes conspicuous when fragrant smell
of perfume of scent is felt and when palatable taste of good food,
rice, curry and sweet drinks are felt. When foul or putrid or offensive
odour is smelt, or when drugs or medicine with bitter and
unpalatable taste are taken, unpleasantness becomes obvious.
Furthermore, in the case of Kayaviifiana (body-consciousness),
although it is associated with only sukha and dukkha every time
contact is made, it is not that only tolerable or intolerable condition
will become evident, but that medium or mediocre feeling or
sensation may also occur when contact is made with anything tactile
which is neither good nor bad. However, such feeling of medium
sensation should be noted and regarded as an inferior type of
sukha-vedana (pleasant feeling) caused by itthamajjhatta
photthabba. This is deserving of particular attention and is shown
for the sake of gaining knowledge with the support of the Tikas.

At every moment of seeing the conditions comprising the eye,
visible object, seeing (consciousness), contact and feeling or
sensation which in combination fulfil the complete functioning of the
act of seeing, by noting as "seeing", "seeing", these should be
comprehended according to one's disposition (ajjhasaya) in respect
of lakkhana, rasa and paccupatthana mentioned in the
foregoing. With a view to bringing about appropriate discernment
according to the wish of padatthana when achievement of
ditthivisuddhi is complete. Preaching has been made as in
Sallayatana Samyutta and Patisambhidamagga in the following
words.
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Cakkhum bhikkhave abinfieyyam, rupa
abhiifeyya, cakkhuviiinanam abhifineyyam,
cakkhusamphasso abhiinfeyyo, yamidam
cakkhu-samphassapaccaya uppajjati vedayitam
sukham va dukkhamva adukkhamasukham va,
tampi abhifineyam.

(Sam 2-228, Patisam 6)

The above Pali conveys the meaning that "O, Monks! The eye
should be known, nay, it should be understand with the Special
knowledge that cognizes with awareness. The Visual objects should
be known, nay, these should be known with extraordinary knowledge
which cognizes with awareness. The Mind that sees due to eye-
contact should be known. Seeing and contacting should be known.
Because of the act of seeing through eve-contact, the sensation of
pleasure, or pain and misery, or neither pleasure nor pain arises.
These three kinds of sensation should also be known, nay, should be
known with the Special knowledge which cognizes with awareness.

SUTAMAYA AND CINTAMAYANANA ARE NOT
VIPASSANA

Knowing by repeatedly noting the natural characteristics, etc.
of rupas-namas at every moment of their occurrence, amounts to
becoming aware of Neyya dhammas which ought to be known. A
distinctive kind of understanding much more penetrating than the
knowledge gained through hearsay (sutamaya) and knowledge
gained through one's own imagination (cintamaya) and knowledge
gained through tranquillity meditation (samathabhavana-maya),
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takes place. Hence, both the two meanings of "Abhiifieyyam", i.e.
"it should be known with preference, and should be known and
realized with Special knowledge" are, in this regard, similar in
meaning to the expression "should be known or aware of by giving
cognizance." Hence, the meaning should also be rendered as:
"Abhifineyam", i.e. it should be known by giving cognizance. "The
statements mentioned in Maha tika on which reliance is made, will be
disclosed.

Sabhavadhammanam lakkhana-sallakkhanato
fneyyaabhimukha panfa abhifia pafnna.
(Maha ti : 2-387)

Api ca sutamayaya, cintamayaya, ekacca
bhavanamayaya ca abhivisitthaya paniaya nata
(Maha ti: 2-507)

By noting the natural characteristics of the rupa-nama
dhammas (it is merely the essential method, and also includes noting
of rasa, etc.) the knowledge which is essentially bent towards rapa-
nama that should be realized, is called Abhififna-pafifa known as
"Nataparififia." (According to the essence of the dhamma, these
are the two kinds of knowledge, namely, Namarupapariccheda
and paccayapariggaha Nana).

Putting it in another way, the rapa-nama dhammas which
should be known by the special knowledge of Namartpapariccheda
and Paccayapariggaha as distinct from Sutamayafana and
Cintamaya-inana, and some bhavanamaya-nana (it refers to
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Jhanasampayutta, Abhifina-pafinas) are known as Abhifnata
Dhamma (phenomena that should be known).

The two expositions of this tika, the former one is the
exposition of the word Abhififia which enunciates Nataparififia. It
is indicated by the said exposition that knowing primarily by noting
the natural characteristics, etc, of the rupas and namas is known as
Abhififiapaiifia called Nataparififia. The latter exposition however,
it an explanation of the word Abhiffiata which enunciates the
riipas and namas that ought to be known by Nataparinna. As
stated in the foregoing, it is shown that the act of knowing by noting
the characteristics, etc., being more distinctive than Sutamaya,
Cintamaya, and some of the Bhavanamaya, is known as
Abhiifnapafina. Ruapas and Namas which should be known by
that knowledge are called Abhinfata." Hence, Sutamaya and
Cintamaya knowledges have not yet even come up to the level of
Namarupapariccheda. It should therefore be determined that
there is no need to say anything about these knowledges as having
fallen far behind the nobler Vipassana-nana.

Such being the case, the preaching that has been done each
in its own place in normal order in this Abhififieyya Sutta as: The eye
should be noted and essentially known, and also the visual object
should likewise be noted and known, etc., is in accord with the
discourse (desana). It should not be misconstrued as being essential
to contemplate and not five times each, when seeing once at a time.
The reason being, if contemplating and noting is carried on five
times each, the act of seeing, etc., will occur repeatedly many a time
even during the process of contemplating and noting. In that case, it
would be impossible to catch up with the contemplating and noting
five times each at every moment of their occurrence. Even if it is
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caught up, it will not be proper or expedient in the light of what is
stated in Patisambhida Magga, etc., that Bhanga-iana occurs only
when the dissolution of the object of consciousness is known without
a break in the cognitive process (Vithi) of the vanishing phenomenon
of the mind that knows. Hence, when seeing once at a time,
contemplation and noting should be made only once each according
to the method already explained. When as such, be gaining
awareness or knowing based primarily on one of the most
outstanding dhammas, the function of noting and awareness of all
five kinds of dhamma would have been completely accomplished.
The manner of accomplishment as stated in Abhififeyya Sutta may
be mentioned. After gaining awareness through noting, every time it
is noted as "Seeing" when Namarupa-pariccheda-fana and
Paccayapariggaha-fiana called "Nata-pariifida" has become
purified, the arising or becoming of these five dhammas is known or
understood as: "These acts of seeing are currently occurring without
being in existence in the past." The dissolution or vanishing is also
known as, "becoming extinct and vanished altogether after arising."
When the insight knowledge becomes greatly strengthened, "it is
also known and realized as 'these have ceased or gone by,
continuously and suddenly disappearing or vanishing.' Starting from
the time of realizing the process of arising and dissolution with
perception, since it is found that everything vanishes after coming
into being, the true characteristics of anicca is known as, "Oh! It is
impermanent. "Since the inevitable transient nature of arising and
dissolution is found, the genuine characteristic of dukkha is known
as," Oh! All are indeed suffering and miserable and all are really bad
and disagreeable." Moreover, since everything is found coming into
being or arising constantly against one's own desire and dissolving or
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passing away instantaneously and automatically without one's own
will, the true characteristic of anatta - Non-Self, is vividly known as
"It is not a living being or Self which could be managed or controlled
according to one's own wish, and there is no such thing as "I", or a
"Living Entity", or "Self", Such awareness is the realization of the
Truth of the five kinds of dhamma (phenomena) existing at the
moment of seeing, by distinguishing them in the nature of their
arising, dissolution, and characteristics of anicca (impermanence),
etc., It has been stated in the Sutta as contained in Samyuttanikaya
and Patisambhida Magga Laying stress on the importance of
acquiring knowledge and awareness by noting every time seeing
takes place as mentioned in the foregoing.

Cakkhum bhikkhave parifineyyam, ruapa
parinileyya, cakkhuviniianam pariifieyyam,
cakkhu-samphasso parifineyo. Yamidam cakkhu
samphassa paccaya uppajjati vedayitam sukham
va, dukkham va a-dukkhamasukham va tampi
pariifeyyam.

[- The meaning may be rendered as - "it should be known
discriminatingly by the nature of arising, dissolution and
characteristic of anicca, etc." The result is the same. It is similarly
stated in respect of these Abhififieyya and Parififieyya Suttas in the
matter of six sense-doors (dvaras). Those who are knowledgeable
can know in amplification of the statement 'Sotam abhiffieyam,
sadda abhiinieya, etc.' Hence, no further reference will be made of
these Suttas.]

In this Parinfieyya Sutta also, if the transient nature of he
phenomenal arising, dissolution, and characteristic of anicca in
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respect of any one of the dhammas by noting once at a time at every
moment of seeing is primarily known and perceived by the senses,
the knowledge which distinguishingly knows all those five dhammas
existing at a certain moment of seeing, is accomplished. It means to
say that awareness is complete to the extent of deterring the arising
of kilesa by which attachment has taken place as being nicca,
sukha and atta in respect of these dhammas. If stated more
convincingly, the arising of kilesa connected with the act of seeing is
likely to take place in relation to one of the dhammas which has
become conspicuous at the time of seeing. It is not likely to occur
initially relating to the dhamma which has not been known clearly or
conspicuously. For instance - Feeling of love for hatred towards a
person is likely to arise for having seen or come across that
particular person at least. If a person has never been heard of in the
past, or has not been known as living in this human world, no love or
hate towards this person can possibly take place. Why is this so
happened? Isn't it because this particular person or his existence has
never been known or has never been imprinted in his mind.
Analogous to this example, an object of sight has never been seen in
the past. Nor is it presently seen. Nor has any thought ever occurred
that "such a visual object can be seen or found." That kind of sight
or form resembles the complexion of females or males who are living
in a country, town or village, in the world of devas and in any other
Universe where one has never been before, or which has never been
heard of or known. It is entirely absurd that feeling of greed (lobha),
anger or hatred (dosa), etc., could ever arise in connection with such
an object of sight. Why is it so? It is because that Particular object of
sight has never been conspicuous or imprinted in one's own mind.
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QUESTION AND ANSWER WHICH DEMONSTRATS
VIPASSANA

It is for this reason that Lord Buddha prior to giving
instructions on the practice of meditation (Kammatthana) to
Malukyaputta bhikkhu in response to the solicitation made to show
him the method of practising kammatthana meditation, had made it
obviously clear the nature of Kilesa and the nature of Vipassana by
raising the following questions.

Question put by the buddha
Tam kim mafnasi malukyaputta, ye te
cakkhu-vifineyya rupa adittha aditthapubba, na
ca passati, na ca te hoti passeyyanti, atthi te
tattha chando va rago va pemam va.

Oh, Malukyaputta! What do you think of this matter? You
have not yet seen the visible object which could be perceived by the
eye. You haven't seen them before. Nor these are being seen. No
thought has yet arisen in you that these could be seen. Would you
have the desire with feeling of attachment and affection for such
objects of sight?

Bhikkhu malukyaputta's answer

No hetam bhante = No, my Lord! It is not so. With this first
question it directly conveys the sense that kilesas are automatically
extinct, or rather, remain at peace in relation to visual objects which
cannot be considered and imagined. As such, these visual objects
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need not be rejected by means of Vipassana. It means to say that
these remain calm and tranquil inasmuch as Kilesas, defilements,
cannot arise of their own accord, nay, on their own course. The fact
that kilesas could spring up by considering and imagining only in
respect of the objects of sight, which being discerned, are
conspicuous to the mind, has been shown by employing the method
of Byatireka, i.e. so as to know by the method of reversal. If it
could be deterred by Vipassana-insight from becoming lovable and
hateful just as in the case of inconspicuous objects of sight, no
kilesas could have occurred also in respect of the said conspicuous
objects. Hence, the meaning of the method which reveals that only
the conspicuous objects of sight should be contemplated and noted
by means of Vipassana just as in the case of inconspicuous sight-
objects so as to reject kilesas, has been cited according to what is
stated in the Method of Neyyattha = The Method to be inferred and
understood; the Method of Avuttasiddhi = The method that can be
achieved successfully without directly mentioning or speaking; "The
Method of Atthapanna"= The Method by which the required
meaning is embraced and can be known without saying directly.
What is the kind of dhamma that becomes obvious in causing
love and hatred at the time of the occurrence of the spirit feeling of
hatred after a person has been seen? It has so become merely
because of the conspicuousness of the complexion of the visible-
object or form. When reflection is made beginning from the
appearance of that object of sight, the entire body including all flesh
and bones will look lovable or loathsome, and it will so become
manifest in the mine's eye. Hence, feeling of love or hatred spreads
over the whole body. If no outer form of complexion or appearance
is seen, what is composed of the inner substance of the entire
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physical body cannot reflect in one's mind. No love or hatred can
arise in the absence of the appearance or complexion which seems
lovable or loathsome. As such, no kilesas can arise, i.e. kilesa will
automatically remains dormant and still in the dhammas which
cannot be attached to the mind for being inconspicuous since the
time seeing has taken place. It is therefore not necessary to reject
these inconspicuous dhammas by reflection and contemplation.
However, in the case of those dhammas to which attachment has
occurred from the time of seeing them with a clear vision, kilesa can
arise every time retrospection is made; kilesa can arise. Kilesa
cannot be extinguished or subdued on its own without outside
influence. Such being the case, the meaning which indicates that
these conspicuous dhammas just like inconspicuous dhammas should
necessarily be contemplated and noted in order to prevent the
arising of the feeling of love or hatred relating to these conditioned
things- dhammas, is evidently clear.

QUESTION - Oh, Malukyaputta! You haven't heard of the
sound that can be heard by the ear. Neither
have you heard of it before. Nor it is being
heard. You have not even entertained any
idea that you could hear it. As such, would
you have any desire, attachment of liking for
such sounds, and would these desirable
attachment and affection occur to you?

ANSWER - Venerable Sir, it does not so happen.

QUESTION - Oh, Malukyaputta ! You haven't smelt the
odour that can be smelt with your nose. You
havent sensed that smell in the past. You
are not smelling it at the moment. It has not
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ANSWER -
QUESTION -

ANSWER -
QUESTION -

ANSWER -

yet occurred to you that you could have this
sense of smell. Would you then have any
desire, attachment and liking for such odour,
and would these desirable attachment and
liking occur to you?

Venerable Sir, it does not so occur.

Oh, Malukyaputta! You haven't eaten the
tasty food that can be taken, known and
tasted with the tongue. You have never
eaten or tasted it before. You are not eating
it right now. It has not yet occurred to you
that you could eat it. Would you have any
desire, attachment and longing for such tasty
food, and would these desirable attachment
and liking for the taste occur to you?
Venerable Sir, it does not so occur.

Oh, Malukyaputta! You haven't come into
contact with things which can be contacted,
found and aware of by your own self, the
physical body. You have not yet contacted
them before. You are not in contact right
now. As it has not occurred to you as yet
that these could be found and contacted,
would you have any desire, attachment and
affection for these things which are tactile,
and would these desirable feelings occur to
you?

Venerable Sir, have occurred in me as such.
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QUESTION - Oh, Malukyaputta! You haven't yet thought
and become aware of the nature of things
which you could imagine and know with your
conscious mind. You haven't yet imagined
and known them in the past. You are not
imagining or are not in the act of knowing
them presently. You have neither thought of
as being capable of imagining and knowing
them. Would you have any desire,
attachment and affection for such thoughts,
and would these desirable attachment and
affection occur in you?

ANSWER - No, Your Venerable Sir, These haven't
occurred.

From what has been known by these six Questions, it should
be understood that kilesa arises through clinging to the obvious
phenomena or conditions which appear at the six sense-doors. No
clinging desire can possibly occur in respect of anything which is
inconspicuous. Hence, it has been pointed out that Vipassana
contemplation should be made only on conspicuous dhammas so
that "no feeling of love or hatred will occur just as in the case of
inconspicuous dhammas." Hence, the following Kammatthana
(subject for meditation) has been preached to Malukyaputta bhikkhu.

METHOD OF CONTEMPLATING VIPASSANA IN BRIEF

Ettha ca te Malukyaputta dittha suta muta
vinhatesu dhammesu ditthe ditthamattam
bhavissati, sute suttamattam bhavissati, mute
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mutamattam bhavissati, viifiate vifnfiatamatta

bhavissati. Yato kho te Malukyaputta dittha suta

muta viifatesu dhammesu ditthe ditthamattam

bhavissati, sute sutamattam, mute mutamattam,

vinhate vinna-tamattam bhavissati, tato tvam

Malukyaputta na tena. Yato tvam Malukyaputta

na tena, tato tvam Malukyaputta na tattha, yato

tvam Malukyaputta na tattha, tato tvam

Malukyaputta nevidha, na huram, na
ubhayamantarena, esevanto dukkhassa.

(Sam: 2-295)

Malukyaputta - Oh, Malukyaputta! ettha ca dittha suta

muta vifiinatesu dhammesu - also in all these phenomena that

are seen, heard, reached and known, te - to you, ditthe - in respect

of the visual object, or sight that is seen, ditthamattam - just mere

seeing, bhavissati - will take place. Sute - In respect of the sound

that is heard, sutamattam - mere hearing, bhavissati - will take

place. Mute - In respect of the dour, taste and touch which are

reached or come across, matamattam- mere reaching or coming

across, bhavissati - will take place. ViAnhate- in respect of the

nature which is known, viiiatamattam - mere cognizance or

consciousness, bhavissati - will take place.*

NOTE

* The manner of contemplating Vipassana is shown with such a
brief account. However, in the Baheya Sutta of Udana Pali, regarding
this matter, it is directly indicated that "evanhi te Bahiya
sikkhitabbam - O, Bahiya! You should practise as has been already
stated. In the relevant Atthakatha also, elucidation has been made
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thus: "Sikkhitabbanti adhisilasikkhadinam tissannampi
sikkhanam vasena sikkhnam katabbam = what is meant by the
expression "should practise”, is to indulge in practising according to
the three kinds of sikkha, such as, adhisilasikkha, Moreover, it is
stated as: "evam imaya patipadaya taya Bahiya tissannam
sikkhanam anupavattanavasena sikkhitabbam = O, Bahiya !
You should practise by adhering to the conduct of the three sikkhas,
as already stated, i.e. by indulging continuously in the moral training
(of adhisilas, adhicittas and adhipaiias.)

Malukyaputta - O, Malukyaputta, yato kho - on one
occasion, or rather, at a certain time, te - in so far as you are
concerned, dittha suta muta vinnatesu dhammesu - in respect
of phenomena that have been seen, heard, reached or contacted
and cognized, ditthe ditthamattam bhavissati (pa)
vinhatamattam bhavissati - when seen, it will merely be seen;
when heard, it will be just merely audible; when reached, it will
merely be just reached, or rather, will have more contact; when
known, it will have mere cognition. Malukyaputta- O, Malukyaputta,
tato - when it so happens, tvam- in you, tena - all defilements
(kilesa) in respect of the visual object which is seen, the sound that
is heard, the smell, taste, touch and consciousness which have been
sensed or contacted, na bhavissati - will not occur or take place.

O, Malukyaputta! On such an occasion, no kilesas would
arise connected with the visible object that is seen, and so on. O,
Malukyaputta! At that time, you will not have any feeling of sensation
that will abide in you as prompted by kilesas in respect of the visible
object and other sense-objects. When it so happens, you are no
longer in this world. Nor will you be in any other world or universe.
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So, you will not be in existence, or a being, in this or any other
world. This non-existence of you in these two kinds of worlds with no
pleasurable or passionate attachment is in itself the end of all
sufferings and extinction of miserable kilesas and vatta-dukkha,
and that means the infinite Nibbana.

According to Affevada (another view) shown in Udana-
atthakatha, the significant meaning is : when kilesa does not abide
in you at its own will, there will be no place for it in internal
ayatana, such as, the eye, the ear, the nose, the tongue, the body
(viz: the faculty of touch) and the mind, Nor will there by such things
as the six external senses or properties, namely, form, sound,
odour, taste, contact and ideas or thoughts. Nor the six vififianas,
states of consciousness which arise at the contact of the internal
base and external sense-objects leaving both the two kinds of
ayatana, will afford a place for kilesa. This absence of your in
these sense-door, objects, and consciousness, nay, non-
manifestation of them, in itself is the final liberation Nibbana, the
end of all sufferings and miseries caused by kilesas attached to the
life existence.

Explanation

When a visual object or form is seen, it should be stopped
short at "seeing", i.e., at the point of contact with the eye. Kilesa
should not be allowed to arise by reflecting on the object of sight
that is seen. This form or object should be contemplated and noted
so as not to afford opportunity for kilesa to arise. By contemplating
and noting as such, visible-objects is known in its true characteristics
or nature. The manner of awareness takes place may be described
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thus: It is known and realized that the visible object is being seen,
and that the object of sight and the act of seeing arise and dissolve
in an instant, and that it vanish even while noting. Hence, one could
determine distinguishingly that what is seen is impermanent,
suffering and Not-Self. Although an object is clearly perceived it
would be just like an object or form which has escaped his notice or
attention. It will not therefore convey in idea that it is lovable,
loathsome and a substance. If it is considered in retrospection, it will
appear as was originally noted and will become evident an vanishing
away and ceased to exist and as being anicca, dukkha and
anatta, Hence, no kilesa can arise by imagining and reflection in
connection with the said object of sight holding the view that "I have
seen such and such a person or a being, and that this person is
lovely or hateful, etc." It means to say that contemplation and noting
must be done at every moment of seeing to prevent the arising of
kilesa, as stated. Furthermore, it conveys the sense that whenever
an odour is smelt, a sound is heard, a taste is felt, or a touch is
made in respect of various matters which is tactile, or when ideas
and different kinds of reflection are thought of and known,
contemplation and noting should be carried on so as not to give
opportunity for kilesas to arise and to stop short at the point of
contact when an object is seen, heard, smelt, tasted, or touched,
etc. This means that by so contemplating and noting, incessantly so
as to stop the mind at the point of "seeing", sila, samadhi and
paifa in relation to Vipassana should be developed by stages
thereby causing to bring about an achievement of Magga-sila,
Samadhi and Paiia.

The manner of contemplating vipassana is made known
according to what has been expounded in Udana atthakatha -
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solemn utterances contained in the Commentaries as
"Vipassanaya visayam ditthadihi catuhi kotthasehi vibhajitva
tatthassa natatiranpapariinam dasseti, and hetthimahi
visuddhihi saddhim sankhepeneva vipassana kathita, and by
the expression of the words ettha ca-p-" bhavissanti " as stated in
this Sutta. It has also been stated in the said Atthakatha that the
manner of arising of Magga-Phala together with pahanaparifia,
i.e. the full understanding which abandons the defilements by
realization of magga-phala -Nibbana, is shown by the usage of the
words "yato kho", etc., and that "Magga" is indicated by the usage
of the words " yatokho--p--na tena", and that "Phala" is indicated
by the word "yato tvam --p--na tattha" and that also Nibbana is
indicated by the expression yato tvam - esevanto dukkhassa. In
conformity with what has been stated, the meaning conveyed in the
words 'yato kho, etc.,' will now be explained.

By continually noting the visual object that is seen, etc., as
"seeing", "hearing," and so on, the mind or consciousness which
occurs at that moment, remains steadfast in what is just merely
seen, and what is just merely heard, etc. The object, form, and the
audible object, etc., that is seen will manifest in the shape of the
nature of sight, and that is heard as the nature of the sound, etc.
The phenomenal nature of arising and dissolution, and the nature of
anicca, dukkha and anatta will also become manifest in their true
perspective. They will not manifest themselves as being affectionate,
or loathsome, or "self", or living entity or substance. At that moment,
the sense objects which happen to be contemplated and noted, will
be "just like the objects of consciousness which cannot be seen,
heard, contacted or known for being inconspicuous." No mental
defilements (kilesa) will arise. Nor will kilesas arise clinging to
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these sensations. The causative effect of non-occurrence of kilesa
may be said that" there is non-abidance of arammananusaya, i.e.
non-resting or non-dwelling of thoughts on those sense-objects
which are latent "; and that "Vipassana rejects or removes kilesas
momentarily"; and that " it is said to be 'tadanga viveka
(detachment), viraga (absence of lust) , nirodha (cessation)
and vosagga (relinquishing)' ", according to what has been stated
in Pali Scriptures, Attkhakathas and Tikas. A person who has reached
that stage in his contemplation is said to be "Tadanganibbuta”, i.e.
= "one who is freed from the fetters of kilesa because of the one
concentration by contemplating and noting", as indicated or stated in
Khandha Vagga Samyutta. No Kkilesa connected with the sense-
object of sight that is seen will arise in such a person. He will have
no attachment to such form or an object that is seen. Neither will he
cultivate any wrong thoughts depending on this object of sight, nor
will he be under delusion that what is seen by him is always
permanent or everlasting, delightful, and a living entity, etc." The
knowledge of realization of that person having the faculty of
dispelling the nicca-safina, etc. is known as "pahanaparinia’, i.e.
full understanding which abandons the defilements. If the nature of
dissolution in respect of the visible object, etc., is known and
personally realized, it is Vipassana pahanapariifa. If the object
of sight and awareness through the process of contemplating and
noting of the complete cessation of all is known and achieved, it is
'Maggapahanaparifiia.' Passing beyond that Magga, the Phala
consciousness which is the attainment of Fruition will be gained by
Nibbana as object. A person who is either reaching in the stage of
Phala or has reached the stage of Phala, will have no passionate
desires or cravings for what is seen, heard, etc. It means to say

41



"there is no tanha, mana; ditthi in respect of all what is seen or
perceived, etc. Magga-Phala means Arahatta Magga-Phala in its
highest sense.

The explanation of the word Nevidha given by the
Commentators is that an Arahanta who has reached the stage of
Arahatta-Phala. having no attachment to all rupa-nama will not
be deemed to be abiding in this mundane world. After passing into
Parinibbana - the last demise, as no new or fresh rupa-nama will
arise, he will have no future life existence and no other world for
him, the germ of existence having been perished with his death
(cuti). There is no more rebirths. Not having two worlds, nay, the
total extinction of the occurrence of fresh rupa-nama for being able
to get rid of all human passions, is what it called
"Anupadisesanibbana." In other words, it is the complete
'extinction' of all kilesas - mental defilements and the liberation
from existence.

The explanation of the word ANevidha (another view) is:
At a brief moment of reaching the stage of Magga-Phala, there is
no manifestation of Ajjhattikayatana (internal sense-bases) -
six dvaras, namely, the eye, the ear, the nose, the tongue, the
body and the Mind. No consciousness dwells on these internal
senses. Lokiya senses of Bahirayatanas (external objects), viz:
the mundane sense-objects the form, sound, odour, taste, touch,
and ideas or thoughts, will not also be manifested. No consciousness
also dwells on these external objects. Nor will viAfianas, viz:
consciousness, of hearing, of smell, of taste, of contact, of thought,
and awareness of contemplation and noting, occur or. No
consciousness or sensation will arise in respect of these senses.
Reflection towards the cessation of these sense-bases, sense-objects
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vifilfiana will occur followed by consciousness of Magga and Phala.
It means to say that only the nature of cessation of (dvara,
arammana) and which is realized by the said Magga-Phala, shall
be deemed the total extinction of all sufferings and cessation of
miseries- the Ultimate Nibbana.

Malukyaputta Thera after having heard the brief discourse on
the method of contemplating Vipassana, fervently put up the
amplified statement of explanation as understood by him in the
following words:-

Rupam disva sati muttha, piyam nimittam
manasikaroto. Sarattacitto vedeti, taica ajjhosa
titthati. Tassa vaddhanti vedana, aneka
rupasam-bhava. Abhijjha ca vihesa ca, citta-
massu-pahafinati. Evam acinato dukkham, ara
nibbana vuccati.

The gist of the above is: A person having dwelt his mind on
the agreeable or lovable sign after seeing the object of sight (It
denotes that attentiveness with yoniso manasikara - right
consideration of the mind being absent, ayoniso manasikara
(improper consideration) comes into play), mindfulness in noting
is forgotten. (It means: In spite of the conspicuousness of mere act
of seeing at that moment, noting has not been done, and nor
perception and awareness takes place as mere anicca, dukkha and
anatta.) A person, who takes no notice of it as such, being
overwhelmed with the thoughts which crave for passion, suffers the
sensation. (Being mentally absorbed in the detestable or loathsome
sense-object, he feels the sensation with paduttha - the wicked
mind, and having accidentally borne in mind the neutral sign or
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sense-object with sammulha mind, i.e. "with bewilderment or
infatuation, the sensation is felt.-" These should be regarded or
understood as such by evidence or example (Nidassana) words
which has been made.) The mind is fixed on that sensation as if it is
gulped or swallowed. To such a person, all various kinds of vedana -
sensations which start springing up from the object of sight, whether
good or bad, and the extreme form of desire, or rather,
covetousness, and also cruelty which is bent upon ill treating,
increase or grow in abundance. The mind or mental disposition of
such a person becomes distressful and tiresome with greed (lobha)
and anger or hatred (dosa). One who accumulates the miseries of
Kilesas defilements, and sufferings of Samsara - the repeated
existences, is remote from the Bliss of Nibbana.
[This indicates that Nibbana cannot be attained
if failed to note and realize the truth of the
phenomena at the moment of seeing.]
Na so rajjti rupesu, rupam disva patissato.
Virattacitto vedeti, tafca najjhosa titthati.
Yatha-ssa passato rupam, sevato capi vedanam.
Khiyati no paciyati, evam so carati-ssato. Evam
apacinato dukkham, santike nibbana vuccati.

When a Vipassana yogi sees a visual object he again
remembers how he had seen and noted the object. A person who
has recollected how noting was done, will have no attachment to
objects which are seen. He has no feeling of attachment and
pleasurable sensation. He remains unaffected without grasping any
desirable sensation in respect of the object. Although the sense-
object is seen, since awareness takes place through noting, no
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feeling of sensation has arisen in him. Such a person will be free
from or devoid of the Kilesa-dukkha or vatta-dukka (suffering
of round). It is not that the sensation is nursed and accumulated by
him. He is practising through noting and awareness at every moment
of seeing. By adhering to this practice, he is capable of extinguishing
the passionate fires of kilesa sufferings and the miseries of life
existence. Such a person may be said to have attained the peaceful
bliss of Nibbana, nay, have come closer to Nibbana.
(It goes to indicate that if noting is done and
awareness is gained at the moment of seeing,
Nibbana can be within one's reach.)

The verses relating to the remoteness from and proximity to
Nibbana in respect of the arising phenomena at the moment of
hearing, etc, have revealed in much the same way. If desirable,
reference may be made to Saldyatana Samyutta, Salayatana-Vagga.
When presentation was made with these verses, the Lord Buddha
spoke of Malukyaputta Thera in approbation uttering the words
"Sadhu"- Well done! and then advised to strictly bear in mind the
fuller explanation on the method of practising Vipassana as had been
tendered by him, and then reiterated these Verses. Soon after he
had personally practised the brief method of contemplating
Vipassana, Malukyaputta Thera had attained Arahatship and
elevated to the status of a Mahasavaka (Great Disciple). This
could be evidently found in the said Pali Text.

What is essential to be noted

The aforesaid meanings have been made clear with this
Malukyaputta Sutta. In respect of the phenomena which have
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becomes inconspicuous for failing to be realized by six
consciousnesses  (viiianas), kilesas - defilements, are
automatically extinguished. Hence, it is quite convincing that these
kinds of dhammas need not be purposely sought for, and
contemplated. Only if one fails to contemplate on the obvious
phenomena which are known through the faculty of six
consciousnesses (viiifanas), kilesa could arise. As such, it is
lucidly explained in this meaning that by contemplating only on these
conspicuous phenomena, those kilesas (that would arise if they
missed contemplation) should be rejected. If the conspicuous
dhammas are contemplated, no kilesas would occur in respect of all
conspicuous and non-conspicuous dhammas. Hence, the meaning is
also obvious that by contemplating the conspicuous dhammas,
dhammas are deemed to have been completely contemplated, and
awareness of all dhammas shall be deemed to have been
accomplished. Such being the case, it has been stated that "At
every time "seeing" takes place, when noting is done, and
when awareness occurs essentially in respect of the arising,
dissolution, and the nature of anicca, etc. of any one of the
dhammas, all five conditioned things or dhammas which are
present at the moment of seeing, will have been completely
known and realized distinguishingly."

Even while noting is continually done as "seeing", "seeing", at
every moment of seeing, when vipassana knowledge is immature,
impulses of cravings (kilesas) may often creep in. On that score
there should be no disappointment. Nor should the effort to note be
reduced. The impurity of mind bent upon kilesas should only be
noted and then rejected. For instance, the example of a person
washing clothes (laundress) should be emulated. The washer-woman
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may not be able to clean the clothes by washing them only once or
twice. Only if the linen is washed repeatedly and is rubbed in many
different ways, the dirt would be cleansed. However, in the case of
laundering linen, one could know definitely whether the clothes
become clean, and whether they still need to repeatedly washed. In
the matter of Vipassana however, it is impossible to know how
much defilements (kilesas) has been diminished and how much
kilesa remains unsubdued. Only after the attainment of magga-
phala through constant noting in seriatim, it could be known as to
how much remnant of kilesa still remains. It has therefore been
stated in Khandha Vagga Samyutta describing the manner in which
comprehension can be made or not, similar to the example of the
handle of adze (vasi). The similarity being - just as it cannot be
known to what extent a place in the handle of an axe which is in use
by a carpenter every day, has been worn out through friction from
day to day. Although part of kilesas has been extinguished at every
time noting is done, a yogi practising Vipassana is unable to know
how much kilesas have ceased to abide. Just as the part of handle
of adze will become clearly noticeable where the impression is
caused by the hand through constant use only after a lapse of many
days, months and years, a vipassana yogi will come to know how
much kilesas have been exterminated or reduced only after
achieving Magga-Phala. However, when vipassana knowledge
becomes mature, the arising of kilesas will take place only at times.
And yet, the moment noting is done; those will disappear and be
extinct. These will be totally extinguished and will never recur.
Generally, only noting is taking place in continuity. When insight
knowledge becomes extremely strengthened and mature, only
wholesome impulses and determining consciousness will arise in him,
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without a tinge of kilesa even in the process of cognition while
seeing the pleasurable sight through the eye. Then when this
cognitive process connected with the eye is contemplated and noted,
the stabilized mind will have no change, and Vipassana knowledge
only will happen in continuity. To such a person in the course of his
contemplating Vipassana, detachment and liberation from kilesa
and the tranquillity will still be obvious. The manner of its
conspicuousness can also be understood from the seventh sutta of
Asivisavagga, Salayatana Samyutta Atthakatta.

HOW KILESA IS REJECTED BY NOTING

Dandho bhikkave satuppadoti satiya
uppadoyeva dandho uppannamattaya pana taya
keci kilesa niggahitava honti, na santhatum

sakkonti. @ Cakkhudvarasmim hi ragadisu
uppannesu dutiya javanavare "kilesa me
uppanna" ti natva tatiye javanavare
samvarajavanamyeva javati, aniccha-

riyancetam, yam vipassako tatiya javanavare
kilese nigganheyya. Cakkhudvare pana
ittharammane apathagate bhavangam avattetva
avajjanadisu uppannesu votthabbananantaram
sampattakilesa-javanavaram nivattetva
kusalameva uppadeti, araddhavipassakanam hi
ayamanisam so bhavana-patisankhare
patitthitabhavassa.

(Sam - tha: 3-96)
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What "dhandho bhikkhave satuppadoti" means - Only the
arising of mindfulness or awareness of mind in noting the occurrence
of kilesa is slow. The extinguishing the kilesa is not delayed or slow
As soon as the awareness or mindfulness arises, it will subdue some
of the kilesa. These defilements can no longer remain constantly
abiding, or rather, be present all the time. In amplification, it may be
stated that if raga (lust), etc. arises at the eye-door, and as it comes
to the second course of impulsive consciousness, awareness takes
place that "kilesas, defilements, have arisen in me, and then as a
result, on the third course of impulsive consciousness, only the well
restrained Vipassana consciousness occurs. Furthermore, a person
who is practising Vipassana contemplation on his third round of
impulsive consciousness will be able to suppress the Kkilesas.
Suppression of kilesas is not actually surprising yet. What is really
wonderful is that if a pleasurable visual object is perceived and
reflected through the eye, it suppresses the life-continuum causing
the eye-door, and when adverting consciousness to arise; next to the
determining consciousness the course of kilesa impulse is stopped
or subjugated, and only the wholesome consciousness will take
place. The advantage which causes to bring about merits (kusala),
instead of defilement, is that of Vipassana Yogi who has already
accomplished with Udayabbaya-inana, etc.; and who has remained
in meditation (bhavana)-mental cultivation.

These Pali and Atthakatha go to indicate that a person fully
endowed with mediocre Vipassana though at times be ridden with
the impulses of kilesa during the cognitive process at the moment
of seeing, only the keen insight knowledge and wholesome
consciousness will arise of noting in done accompanied by
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awareness. However, by the use of the expression "anacchariyam,
etc." as stated in the Atthakathg, it reveals, even during the cognitive
process at the moment of seeing by its restrictive faculty
(Niyamita), etc.,, that "no akusala citta (unwholesome
consciousness) will be made to occur, and instead, only the act of
contemplating and noting would certainly have to be made to occur
continuously" in respect of aperson accomplished with Vipassana
knowledge in whom impulsive consciousness of kilessa will fail to
arise; and that only the kusala consciousness arises, the first vithi -
(cognitive process) can be contemplated upon with the second
(vithi). The way of consciousness which remains at determining can
be understood by the exposition of Atthakatha as contained in
Mulapanna Mahahatthipadopama Sutta.

HOW IMPULSIVE CONSCIOUSNESS OR
ILLUMINATION CEASES IN PANCADNARA - THE
FIVE SENSE-DOORS

Balavavipassakassa sacepi
cakkhudvaradisu arammane apathagate ayoniso
avajjanam uppajjati, votthabbanam patva ekam
dve vare asevanam labhitva cittam
bhavangameva otarati, na ragadivasena
uppajjati, ayam kotippatto tikkhavipassako,
aparassa ragadivasena ekam varam javanam
javati, javanapariyosane pana "ragadivasena
evam me javanam javitan "ti avijjato
arammanam pariggahitameva hoti, puna varam
tatha na javati, aparassa ekavaram evam
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avajjatopi puna dutiyavaram ragadivasena
javanam javati yeva, dutiyavaravasane
pana"evam me javanam javatiyeva,
dutiyavaravasane pana evam me javanam
javitanti" avajjato arammanam pariggahitameva
hoti, tatiyavare tatha na uppajjati.

(Ma - tha: 2-129)

The gist of the above Pali passage is: In regard to a
Vipassana Yogi who has achieved strong meditation
(Balavavipassana) for having accomplished with Nibbana-fana,
etc. When visible object, etc, are felt through cakkhudvara, etc.,
even if improper thoughts arise in him at the moment of determining
consciousness, he would pursue once or twice and then the mind
only enters into life-continuum and subsides. No feeling of sensual
pleasures would occur. If it so happens, he is deemed to be a quick-
witted meditator who has reached the highest. To a mediocre
meditator of vipassana, impulsive consciousness arises once as
prompted by raga, etc. However, when such impulse disappears
eventually, since he would bear in mind that "impulsive
consciousness as prompted by raga (lust) has occurred in me", he
puts a check on the impulsive consciousness and continues to
contemplate on it. (Although contemplating is made at the end of the
impulsive consciousness javana, he has done so only after the life-
continuum). Again when the second cause of cognitive processes
takes place, no consciousness tainted with raga will occur. In
respect however of the inferior type of meditator, although he would
contemplate and note only once, when the second course of
consciousness arises, consciousness prompted by raga occurs again.
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At the end of the second course of cognitive process, he knows and
reflects that “the impulsive consciousness has gone and
disappeared", and by contemplating and noting it, he is able to keep
control of object. On the third course, the mental impulse tainted
with raga will cease to occur.

Among the three types of individuals mentioned by the said
Atthakatha, the third kind of individual is Mandavipassana, the
second is Majjhimavipassana, and the first is Tikkhavipassaka.
Putting it in another way, the third type of individual is a person who
is endowed with the inferior Balava-vipassana, whereas the
second and first types of individual are those who are endowed with
mediocre and superior kinds of balava (vigorous) vipassana,
respectively. Amongst these individuals, as regards
Mandavipassaka, despite the fact that noting is done by him in
respect of kilesa which arises during the cognitive process at the
moment of seeing impulsive consciousness associated with
defilement occurs again. Thereafter, when consciousness is again
noted, and impulsive consciousness, relating to defilements, will
cease to occur. Only wholesome consciousness of kusala (meritorious
acts), and also Vipassana will take place. What has happened to
the second type of individual in this regard has been already
described previously. As regards the first Tikkhavipassaka,
although improper reflective thoughts appear in him when coming
into contact with the sense-objects that are likely to evoke the
mental defilements, such reflective thoughts would not be strong
enough due to the effect of the previous practice of contemplation
and noting. Hence, pafca-vinhana (five kinds of
consciousnesses), sampaticchana (recipient consciousness) and
santirana (investigating consciousness) cannot take up the sense-
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object with clarity. Since these thought cannot grasp the sensations
clearly, manodvaravajjana (mind-door adverting
consciousness) called vuttho (determining consciousness)
being also unable to distinguish and decide whether they are lovable,
or hateful, etc., occur two or three times. Referring to the repeated
arising of the consciousness which occurs thereafter, depending on
the past mental thoughts and their behaviours, it is said to be
asevanam labhitva, i.e. have obtained the practice or habitude. It is
not however intended to imbibe repeated (asevana paccaya) and its
conditionally arisen states. Though it happens thus two or three
times, because of its inability to make determination, life continuum
arises instead of impulsive consciousness (javana). In the mind-door
also, the cognitive process ending with determining consciousness
may appear. When it so happens, it might become inconspicuous. It
would appear as if something is seen with the eye, or the sound is
heard, or something is imagined. When rising from the life-
continuum (bhavanga), vipassana consciousness at the mind-
door which contemplates and notes the extremely vague act of
seeing, might occur. To such a person, there is a cessation of
kusala and akusala impulsive consciousness at the five sense doors
(paincadvara). Only at the mind door, Vipassana consciousness
arises. As mental impulse ceases during the first Vithi (cognitive
process), the object of consciousness becomes very vague and
obscure; and in the second cognitive process of mind-door,
tatramajjhattupakkha, which causes equanimity, becomes
obvious and then, when Sankharupekkha-nana is strengthened
and active calm vipassana-consciousness, i.e., steady contemplating
and noting, will take place. When this stage of fana - insight
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knowledge - is reached by practising meditation, it will be found
conspicuous with one's own personal knowledge or realization.

At such a time, it should be remembered that though a
meditator may be an ordinary worldling, he is "fully accomplished
with Sal hangupekkha just like an Arahat." Hence, in the
Pancamavara - 150 of Paficanguttara Tikamdaki Vagga, Fourth Sutta,
it goes to say:-

"Sadhu bhikkhave bhikkhu kalena kalam patikulafica
appatikulaiica tadubhayam abhinivijjetva upekkhako
vihareyya sato sampajano" - This means: "O, Monks! At times, a
monk after avoiding or discarding both hateful and lovable conditions
and being mindful and becoming aware, remains contemplating with
equanimity. Abiding in that contemplation is indeed excellent." In this
very Atthakathg, it is stated as:

"Chalangupekkhavasena paincamo
chalangupekkha cesa khinasavassa upekkha
sadisa, na pana khinasavupekkha (pa) imasmim
sutte pancasu thanesu vipassanava kathita, tam
araddha vipassako katum sakkoti.”

(A - Tha: 3-52)

Paincamavara - The fifth course is preached according to
chalangupekkha. Chalangupekkha itself is (Upekkha) which is
like an indifferent attitude of an Arahat. However, it is NOT the
Upekkha, indifferent mental attribute of an Arahat. In this Sutta in
respect of the five places, only Vipassana has been preached.
Exhortation is made that a Araddha-vipassaka individual (one who
is fully endowed with the knowledge of Udayabbaya, etc., for
having already initiated the meditational practice). Has the faculty of
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inculcating the said vipassana-insight knowledge. In the commentary
of Mulapannasa Malahatthi-padopams Sutta also, it runs as:
"Upekkha kusala nissita santhatiti idha
chal hangupekkha, sa panesa kifcapi
kinasavassa itthanitthesu arammanesu a-
rajjanadivasena pavattati. Ayam pana bhikkhu
viriyabalena bhavana siddhiya attano
vipassanam khinasavassa chalangupekkha thane
thapetiti vipassanava chalangupekkha nama
jata."
(Ma-tha: 2-130)
In the matter of "upekkha kusala nissita santhati”,
'upekkha' simply means chalangupekkha. Although the said
chalangupekkha usually occurs in an Arahat as in respect of the
detached mind to both good end bad sense-objects, this vipassana
yogi, a monk, regards his contemplation and noting as
chalangupekkha of an Arahat when he is fully accomplished with
bhavana by his exertion and diligence. Hence, noting done
according to Vipassana in itself is explained as "chalangupekkha".
Referring to the need for contemplating and noting at the five
sense-doors (paficadvara) until such time impulsive consciousness
ceases, as stated in the foregoing, guidelines on the practice of
kammatthana (meditation subject) had once been given to
Venerable Pothila by a young novice - a samanera citing an example
relating to the method of catching an iguana, a kind of lizard.
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STORY OF VENERABLE POTTHILA

During the life-time of Lord Buddha, there lived a Maha Thera
by the name of Venerable Potthila. This great Thera was an
intellectual well-versed in the Three Baskets of Scriptures (tipitaka)
and had taught the Dhamma in his capacity of a high priest during
the life time of the previous Buddhas, six in number, namely, vipassi,
etc. Also during the time of Gotama Buddha, he was giving lessons
on religious scriptures only. He had never put in his afford to practise
bhavana (meditation). Hence, every time the Lord Buddha came
across this great Thera, the latter was addressed by the Exalted One
as Tuccha Potthila. Which means Potthila, the Vain, Potthila, and the
Worthless, with benevolent intention to remind him to take up the
practice of meditation. Being often dubbed a worthless person,
repentance came upon him soon. It had occurred to him thus: "I'm
continuously imparting religious instructions relating to Tipitaka
together with lessons on the Atthakatha to five-hundred Bhikkhus,
and yet the Lord Buddha had chided me for my failure to gain
accomplishment of Jhana-vipassana, and the Special Dhamma -
Magga-phala." Feeling repented, he wended his way to a remote
place 120 Yujanas away from where he lived. Later, when he
reached a forest monastery where thirty monks who had attained
Arahatship were residing, ho approached the eldest Thera in that
forest retreat, and solicited for instructions of Kammatthana.
Foreseeing Potthila would remain adamant with his self-pride and
conceit for his profound intellectual attainment in the field of
Pariyatti, the great Thera delegated the task of giving him guidance
on Kammatthana meditation to the second Thera in charge of the
monastery. The second Thera also send him to the third Thera. At
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last, the responsibility to teach him was transferred to seven-year
-old samanera who was also and Arahanta.

Worthy of great reverence

At that time, he had no pride concerning the profound
knowledge of Tipitaka, Venerable potthila requested the
kammatthana (subject of meditation) from the samanera
humbly by lifting the folded hands as a taken of reverence. It
is really worthy of praise in that although Venerable Potthila was a
great religious teacher well conversant with Tipitaka, he had paid his
respect and reverence to the Dhamma, instead of saying
dogmatically as "I would try to meditate as far as my knowledge
goes and I would not humiliate myself at the feet of others.”"How
well-accomplished he was with great honesty and the attribute of
Nivata nimana (humbleness and absence of conceit) - human
without pride! O, How worthy of reverence!

* It should be noted that it is proper for an elderly superior
monk to pay homage to a monk younger than him worshipping with
five-fold manner of touch (pafica patitthita vandana,) at the time
preaching is given, or receiving due admonition, on making request
for dhamma to be bestowed, or asking for pardon, one should
perform the anjakikamma-the act of salutation by lifting the folded
hands as a token of reverence.

On the occasion of this solicitation when the young Samanera
rejected the request stating," O, Venerable Sir! I'm too young and
am lacking in knowledge. It is I who would take instructions from
you, Sir," Venerable Potthila condescended himself to the extent of
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making a further request. Thereupon, the young Samanera said" If
you'll comply strictly with what I'm going to instruct, I would offer
you the method of practising meditation (Kammatthana). "The great
there then promised "Yes, Your Venerable, I'll strictly comply with
your instructions. If you say I should jump down into a heap of fire, I
would definitely do so." The young Samanera wishing to test the
veracity of the statement, then said, "If so, you better go down the
pond that lies yonder," pointing towards the pond nearby. The great
Thera immediately and promptly descended to the pond without
uttering a single word with his fine costly robes on. Later, on being
asked by the young Samanera to retrace his steps when the fringe of
the robes got wet, he turned round obeying the command without
hesitation. Only then, the young Samanera gave him the following
Kammatthana.

"Venerable Sir! There are six holes in a mound. If the iguana
which habitually goes in and out of this mound is to be caught, the
five holes will have to be blocked or clocked or closed. The
remaining hole should be kept under close vigilance to catch the
iguana. In the same manner, if the six sense-objects appear at the
six sense-doors, five doors or dvaras small be closed and then the
remaining mind-door (manodvara) should be kept open where the
work is to be performed. The instruction relating to the method of
performing kammatthana was given in the said manner. Under
these instructions on kammatthana, what is meant by closing the
five doors conveys the sense that in all these dvaras or doors
"impulsive consciousness (javana) should be caused to cease
altogether." This does not however mean to say that the sense-doors
should be closed to prevent from seeing and hearing. To close in the
like manner will also be absurd. Please note that jivha, the tongue,
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and kaya, the body cannot possibly be closed. Even if these can be
closed, since such closure will be of no benefit, Buddha has deterred
and rejected this point in the manner stated in Uparipannasa (348)
of Indriyabhavana Sutta. It goes to say as follows:

MERE NON-DISCERNMENT BY SIGHT WILL NOT
BRING FORTH BHAVANA

Evam sante kho uttara andho
bhavitindriyo bhavissati badhiro bhavitindriyo
bhavissati, yatha parasiviyassa brahmanassa
vacanam, andho hi uttara cakkhuna rupam na
passati, badhiro sotena saddam na sunati.

"O, Uttara! If according to what is stated by your Brahmin
teacher Parasiviya that not seeing and discerning an object of sight
or form, etc. amounts to Indriyabhavana, then, a blind man would
be able to develop Indriya - the controlling principle or faculty.
Likewise, a deaf would have been able to develop Indriya. O,
Uttara! The fact of the matter, a blind man cannot possibly see or
discern an object of sight with the eye; and a deaf will not definitely
hear a sound with his ear. (Pali and Burmese translation)

Furthermore, it has been explained in this Indriyabhavana
Sutta and in other Suttas concerning Vipassana by the use of the
expression-"Cakkhuna rupam disva, sotena saddham sutva,
etc.," as to how things have been restrained by contemplating and
noting only after the six objects of sense (arammanas) have been
apprehended. Hence, it should undoubtedly be noted that holding in
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constraint or suppressing the impulsive consciousness not to arise at
the five sense-doors, is the same as closing the sense-doors in
accordance with what is stated in all the Texts of Dhamma. The
expression - "The work is to be performed only at the mind-door,"
means: "only at that mind-door to let contemplating and noting.
Vipassana-consciousness, to take place. In short, it means to say
that practice of meditation should be carried out so as to reach the
stage of Salan-gupekkha.

Venerable Potthila being a very learned person endowed with
the wealth of knowledge of the Tri-Pitaka Scriptures and
Atthakathas, was able to make a quick grasp, and become clearly
convinced and enlightened relating to the method of practising
Kammatthana meditation as if darkness is dispelled by the
radiance of the bright light. When Venerable Potthila was practicing
meditation in accordance with the method given him, the Exalted
One irradiated the Divine effulgence - rays of light and made Himself
visible to Venerable Potthila from a far distant place - 120 Yujanas
away, and gave encouragement preaching the following gatha
(verse);

Yoga ve jayate bhuri, a-yoga bhurisankhayo
Etam dvedhapatham iatva, bhavaya vibhavaya
ca Tatha-ttanam niveseyya, yatha
bhuriipavaddati.

(Dhammapada - 282)

The above Verse conveys the meaning that knowledge is
definitely gained through the practice of bhavana, and knowledge is
destroyed for not practising bhavana (meditation) - knowing the
two paths fully well that by developing meditation benefit can be
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derived, and by failing to develop meditation, no benefit can be
gained, personal effort should be made to establish oneself to
achieve or increase Vipassana-pafina and Magga-painna.

Dhammapada atthakatha has said that Ashin Potthila attained
Arahatship at the end of this verse. The above statement has made it
clear that a person who contemplates and notes as, "seeing",
"seeing", at the moment of seeing a sense-object will get rid or
kilesa after reaching Salangupekkha even while contemplating
Vipassana at the time when his knowledge becomes greatly
strengthened and mature. In case where the sound is heard, by
noting as, "hearing, hearing" at the moment of hearing, etc., the
manner in which awareness takes until the occurrence of
Salangupekkha, should be similarly understood in a broader aspect
as in the case of the arising consciousness at the moment seeing
takes place.

DIRECT FACTUAL ILLUSTRATIONS

When the mind arises once at a time, or rather, every time
the mind arises, by knowing essentially any one of the phenomena
(Dhamma) although it can be understood that the task of full
awareness is complete as stated in Pali Canons, Atthakatha and
Tikas, a few of the Atthakatha and Tikas which directly reveals the
said meaning will again be cited to make the Dhammavavatthana-
fana (the knowledge that can determine the Dhamma) firm and
steadfast.

"Evam  suvisuddha rupapariggahassa
pana-ssa a-rupadhamma tihi akarehi
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upatthahanti phassavasena va, vedanavasena
va, vilanavasena va."
(Visuddhimagga 2-226)

For a Yogi (meditator) who has properly been able to take up
the rapa with purification according to the method already stated,
the arising of the arupadhamma (mental phenomena) the nama-
dhamma- in all three aspects namely phassa, (contact,) vedana -
(sensation,) and vifilana - (consciousness) are understood or
discerned.

Explanation

All mental phenomena derived by noting automatically
become manifest in the mind of a person whose act of taking up the
rupa (maternal phenomenon) through contemplation and noting
has become purified at every moment of his noting the rupa. All
mental phenomena arising from the body consciousness, eye-
consciousness, etc, which occur at the five sense doors since the
time of his awareness of rupa that ought to be noted, automatically
appear also. However, these do not become apparent ad manifested
in his mind all in one lot or in combination. Phassa (contact)
because of its conspicuousness will be apparently known. Vedana
and VinAhana also become manifest in his mind of their own
accord, respectively. The manner of manifestation is as follows: - At
the moment of contact with the rigidity and roughness, or softness of
pathavi, (element of earth), if contemplation and noting is made on
that pathavi "as being contacted and felt, or as rigid and rough, or as
soft", phassa - contact - which feels the nature of that rigidity,
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roughness of softness becomes obvious as if it has been encountered
and brushed past. To some persons, feeling or sensation is obvious
in respect of that hardness, roughness or softness. However, in the
case of some persons, only consciousness (vififiana) in respect of
the hardness, roughness or softness becomes conspicuous. Among
these three cases, a person in whom phassa is conspicuous, can
contemplate and note only that phassa with paccakkha-fana, in
its true nature. However, it is not that only Phassa alone occurs.
Along with phassa, vedena, sanfia,sankhara such as catana,
and vinnana. Also occur in association. Phassa alone cannot be
picked up and separated. Hence, if awareness takes place because of
the conspicuousness of phassa, vedana, safia, sankhara and
viiifana which occur together in one lot, also manifest themselves
and become apparent in the mind. These are also said to be
comprehensible. These cannot be said to be non-apparent,
unmanifested and unknown. For example: Let's say, of the five ropes
or strings which are firmly intertwined and tied up, four are
submerged in water while one remains afloat. If the tip of the rope
that remains afloat were pulled up, not only this rope will be taken
up but also all the five ropes will trail along above the surface of the
water. In this example, the rope that is afloat resembles Phassa
which manifests. The ropes (strings) which are sunk in the water are
similar to Vedana, etc. The said example resembles the inclusion of
the unmanifested vedana, etc. when noting with awareness the
phassa that is manifested and apparently felt. Please note and draw
an analogy in the case of persons to whom awareness in respect of
vedana and Vifnnana become obvious. Hence, Maha tika has stated
as follows:
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Tenassa phusanakarena supakatabhavena
upatthanam dasseti, phasse pana upatthite
yasmim arammane SO phasso, tassa
anubhavanalakkhana vedana,
sanjananalakkhana safiia, ayuhanala-kkhana
cetana, vijananalakkhanam vinfananti imepi
pakata honti. (Maha tika: 2-356)

Indicating the manifestation of phassa with a statement, the
Commentator has revealed that the manner of contact caused by the
said phassa is apparent until it can be clearly known by
paccakkha-inana. However, if phassa becomes manifest, this
phassa- contact, arises in respect of an object of consciousness.
Vedana which has the characteristic of the feeling the sensation,
Sainia which has the characteristic of perceiving, cetana which has
the characteristic of striving, viiRiiana which has the characteristic of
recognizing, are all the phenomena that are obvious and are taking
place.

Explanation

The statement of Atthakatha which shows the manifestation
of phassa makes a good revelation of the conspicuousness of
phassa to be able to contemplate the characteristic. Nevertheless, if
phassa is manifested, its concomitants which are the dhammas
conjointly appearing, such as, vedana (feeling or sensation), the
sanina (perception), the cetana (volition), and viARana
(consciousness) which is the conscious mind, also become
apparent. It is also known as 'being manifested'. This means, the

64



matter of manifestation is completed. It has accordingly been stated
in Dighanikaya Sakkapafihya Sutta, Majjhima Nikaya -
Satipatthana Sutta, Abhidhamma-Satipatthana Vibanga's
commentaries, as quoted below : -

Yassa phasso pakato hoti, so pi "na
kevalam phassova uppajjati, tena saddhim
tadevarammanam anubhavamana vedanapi
uppajjati, safijananamana sainfapi, cetayamana
cetanapi, vijananamanam viifianampi uppajjati"
ti phassapaicamakeyeva pariggnhati.

The above passage conveys the meaning that phassa
becomes obvious to a certain person. What has arisen in him is not
merely phassa alone. Vedana which feels the some object as
phassa together with the said Phassa. Also safifla which perceives
occurs. Cetana - volition which motivates also occurs. Vifinana
which just merely knows or cognizes also occurs. Hence, all five
phenomena are said to have taken up, or rather, contemplated.

Meaning or explanation which should be accepted

"Phassa is conspicuous in a person. That person
contemplates phassa only in its natural characteristics, etc. Be it as
it may, it is deemed to be contemplating upon the
phassapaiicamaka dhamma (phenomena that have contact
as five). The reason being, it is not only the contact (phassa) that
occurs. Vedana, safnia, cetana, and viifana also occur with
phassa in association or combination. "This is the meaning which is
only acceptable in respect of the foregoing Atthakatha.
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Meaning which ought not ot be accepted

The meaning should not be taken as: " thinking that, for a
person in whom phassa has become obvious, phassa only does not
arise, but vedana etc., also arise, contemplation is made on
Phassapaiicamaka dhamma by mere imagination and surmise
through the medium of sutamaya-fana in respect of Dhammas .If
it is because no mention whatsoever is made about the manner of
contemplation by mere guess through Sutamaya knowledge in the
Pali, Atthakathas and Tikas previously stated, and because mention
is made only about the manner of contemplation with
Bhavanamaya Paccakkha-Nana. Moreover, it is stated as:
"cando vannavasena manussanam pakato", i.e. "The moon by
its appearance or sight is clearly obvious to the people in general”, it
means that the form of the moon is obvious. People can know and
discern its sight-object or form only. The rest gandha (smell), rasa
(taste), potthabba (touch), etc., are however inconspicuous and
obscure. However, just as it may be said to have seen and known
the entire moon by seeing and knowing its material form, similarly
as contained in the previous statement "phassa vasena" which
conveys the sense that it is manifested by virtue of phassa, and that
"phassa only is obvious." The rest of the dhammas are not
conspicuous. However, in noting and becoming aware of the
manifested phassa, since all the rest are included, they can be said
to be conspicuousness. If at all it is meant to refer to manifestation
for having contemplated through conjecture according to Sutta, it is
not necessary to mention about the manifestation of the Phassa. It
is because, If contemplation can be made with Sutamaya although
phassa is not manifested; and in contemplating as such all should
become manifested equally. Please refer back to and peruse the
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Anupada Sutta. Is it not true it has been found that contemplation is
made only on the sixteen dhammas in the First Jhana, and that no
contemplation is made in respect of the remaining dhammas, and
also that contemplation is not made on any one of the dhammas in
the state of inconspicuous Nevasafina Jhana by means of
Anupada? Is it not true that it has also been found in Visuddhi Magga
wherein Nevasainfia Jhana has been omitted? Such being the case,
it should be noted that the above Atthakathas merely indicate that
the rest of the dhammas are included as a matter of course in
contemplating the manifested phassa.
Idha pana cakkhuvifinanasampayutta tayo
khandha, te hi cakkhu vanhanena saha
viinatabbatta cakkhuviifiana viniatabbati vutta

This Sutta expounds the three kinds of Khandha which are
associated with cakkhuvififana. It is indeed true and correct. It
has therefore been preached as: Cakkhuvifinana vinihatabba
dhammas because it is essential to know the said Cetasika
khandhas together with Cakkhuviifiiana. (Salayatana Samyutta
Atthakatha - 6).Phassahare ftiti parinnahi parinnate tisso vedana
parinnatava honti, tammulakatta tamsampayuttatta ca.=

If phassahara (nutriment of contact) is discriminatingly known
with three Prinna (full understanding), namely natapatinna (parinna
by knowing), tiranaparinna (parinna by judgement), and
pahanaprinna (parinna by abandoning), three kinds of vedana
(feeling) are also known discriminatingly. The reason being the said
phassa is the basic factor, and they arise together with phassa.
(Nidanasamyutta Atthakatha-103)
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(Namarupa-pariccheda, paccayapariggaha = these two
insight knowledges are called Nataparifiia. Sammasana,
Udayabbaya = These two insight knowledges are known as
Tiranaparifina. The remaining Vipassana knowledges and
Magga-inana are called Pahanaparifina.) VinRanasmim hi
parinfiate tam pariifatameva hoti tammulakatta,
sahuppannatta ca - If Viifiana were distinguishingly known, it
knowing nama-rupa distinguishingly. The reason being - the said
Viifana is not only the basic factor, but also they (nama-ripa) arise
together with that ViRfiana. (Nidana Samyutta Atthakatha - 105).

Since it has been stated in this Samyutta Atthakatha that "the
associated Cetasika nama - the mental concomitants will be known
together with cakkhuvififiana altogether in one lot, or rather, in
combination”, that "if Phassa is known vedana caused by phassa
and vedana which arises together would have already been known:
and that" if viRfiana is known, nama-rupa which happens because
of the vinnana, and the namas-rupas which simultaneously occur
along with viiifiana would have already been known, the matter of
awareness of only Phassapaficamaka is regarded as not yet
complete. It should be remembered that if awareness takes place by
noting any one of the obvious dhammas, awareness of all citta
(consciousness or mind) and cetasika (mental factors) which are
embraced in one process of cognition, will also be complete.
Moreover, depending upon the use of the word "Sahuppannatta”,
it should also be noted that "if awareness takes place by noting any
one of the obvious rupa-nama, then the matter of awareness of all
phenomena of rapa-nama which occur simultaneously is also
complete. This meaning, or rather, explanation, should be firmly
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noted and borne in mind along with what is stated in the following
Uparipannasa-bahudhatuka Sutta, Pali and Atthakatha.

Cha yima Ananda dhatuyo. Pathavidhatu
apodhatu tajodhatu vayodhatu akasadhatu
viiifianadhatu. Ima kho Ananda cha dhatuyo
yato janati passati, ettavatapi kho Ananda
dhatukusalo bhikkhuti alam vacanaya =

O, Ananda! There are those six dhatus,
elements, namely: Pathavidhatu, apodhatu,
tejodhatu, vayodhatu, akasadhatu,
vinnanadhatu (the elements of earth, water, fire, air,
space and consciousness). O, Ananda! These six dhatus
are realized or known with Vipassana Magga. These
are perceived with the mine's eye. O, Ananda! When
becoming aware of or perceiving to such an extent, a
monk may be said to be knowledgeable and to have
realized the truth. (Pali and Burmese translation Ma: 3-
107)

Janati passatiti Saha vipassanaya maggo
vutto, pathavi dhatu adayo savifinanakakayam
sufinato nissattato dassetum vutta, tapi
purimahi attharasahi dhatuhi puretabbha,
purentena vinhanadhatuto niharitva
puretabba,viniianadhatu hesa
cakkhuvininanadivasena sabbidha hoti, tattha
cakkhuvininanadhatuya pariggahitaya tassa
vutthu cakkhudhatu, arammanam rupadhatuti
dve dhatuyo pariggahitava honti, esa nayo
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sabbattha, manovifinanadhatuya pana
pariggahitaya tassa purimapacchimavasena
manodhatu, arammana-vasena dhammadhatuti
dve dhatuyo pariggahitava honti. (pa). Idhampi
ekassa bhikkhuno niggamanam matthakam
papetva kathitam hoti. (Ma-Tha: 4-72)

Translation

To preach Vipassana and Magga, the expressions janati
gassati, i.e. "known or comprehend" and "seen", is used. (It does not
mean to make reference to the knowledge gained through Sutta -
hearsay, and through Cinta - thought or imagination. The usages of
these words have reference only to bhavanamaya vipassana
knowledge and realization, as well as Magga knowledge and
realization). Preaching is made on pathavi, etc. to make it clearly
convinced that the material body which is made up of life faculty and
consciousness (vinnana) is not a living entity but devoid of "Self".
These six elements (dhatus) have been fully described and covered
with the description of eighteen dhatus about which it has been
already stated previously. If it were to be fully comprehensive, what
is relevant will be brought out from viiifiana-dhatu (element of
consciousness) to have a full coverage. It will be stated in this
manner. (eye-consciousness element) vinianadhatu comprises six
kinds in respect of Cakkhuvifinanadhatu , etc., Among these six
(6), if Cakkhuviniana-dhatu were put under control,
cakkhudhatu (the eye element) and the visible object rupa-dhatu
on whichvviinilanadhatu (element of consciousness) depends would
have been put under control. The same principle is applicable to all
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vinnanadhatus. In particular, if manovinfinanadhatu (mind-
consciousness element) is taken up, manodhatu (mind-element)
according to the wish of the past recipient consciousness
(sampaticchana) and the Ilater five-door adverting
consciousness (paincadvaravajjana) produced from
vinnanadhatu, the manodhatu (the Mind element) and the
dhammadhatu (mind object element) in respect of sense-object
will have been taken up or imbibed. The words conveyed in the
preaching of these six dhatus comprise the words delivered to make
a certain monk achieve final emancipation in his practice of
meditation.

Clarification

Mention is made in Pali Texts that if a monk knows or realizes
the six kinds of dhatus through Vipassana insight knowledge and
Magga- knowledge, it can be said that he has become an Arahat
who wisely knows and realizes in respect of the dhatus. In
mentioning as such, a person who knows the Six kinds of dhatus
may probably be fully aware of only the phothabbadhatu (body or
touch element) and vinhanadhatu (element of consciousness).
Relating to dhammadhatu, only Apo (water element) and
Akasa (space element), the two kinds are likely to be known. The
remaining dhammadhatu dhammas and cakkhu, sota, ghana,
jivha, kaya, rupa, saddha, gandha, and rasa dhatus cannot
possibly be known. If that is so, there is room for doubt as to what is
the kind of a person who knows the Eighteen (18) dhatus. In order
to dispel this doubt which is likely to take place, it has been stated in
Atthakatha as "Tapi purimahi, and so on."
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Explanation that is rendered

Vinfanadhatu cakkhuvinianadhatu, sota, ghana, jivha,
kaya, manoviifianadhatu - also six different kinds. Of these, if
cakkhu-viiinanadhatu (eye-consciousness element) - seeing
with the eye, is known, its seat the eye-sensitivity cakkhudhartu and
object of sight - rupadhatu (form) that is seen, is deemed to have
been grasped. It means the act of seeing is completely done and
accomplished. If the act of hearing - sotavinfiianadhatu (ear-
consciousness element) is known, its seat ear-sensitivity -
sotadhatu and the sound that is heard - saddadhatu also have
been known. If smelling - ghanaviifiana (nose-consciousness
element) is known, its seat- the nose- sensitivity - ghanadhatu,
and the odour that is smelt - gandhadhatu are deemed to have
been cognized of. If the Taste- jivha-vinfiianadhatu (tongue-
consciousness element) is known, the seat of it - the tongue-
sensitivity and the flavour - rasadhatu also have been
comprehended. If - kayaviiianadhatu (body-consciousness
element) is known, the seat of it, the sensitivity of body or touch -
kayadhatu, and the touch that is felt - photthabbadhatu (body
or touch element), also have been perceived and known. In regard
to this photthabbadhatu, it has been directly mentioned in the Pali
Text. Hence, the feeling of roughness, softness, warmth or hotness,
stiffness and pliability are conceivable by contemplating and noting
at the moment of touch by means of paccakkha-nana. If mind-
consciousness element - manoviiinanadhatu are known, its past
recipient consciousness - sampaticchana and later occurrence of
five-door adverting consciousness pafcadvaravajjana which is
manodhatu (mind element) and the mind-object element
dhammadhatu, i.e. thoughts and ideas have been already known. *
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Footnote*  [Since Sampaticchana has occurred prior to
santirana vuttho, jo tadarammana and bhavanga
which  represent manovinianadhatu, and since
paicadvarajjana occurs later, it is stated in this regard
the sampaticchana is said to have taken place "prior to
manovininanadhatu", and that pafcadvaravajjana is
said to have taken place "after manovinhanadhatu."

In  accordance with what is contained in
Sammohavinodani Atthakatha, and in the exposition of
Dhatuvibhanga as:

"vilanadhatuggahanena tassa purecarika
paccha-carikatta manodhatu gahitava hoti, "if it were
stated in this Atthakatha also as: "pafcaviiianadhatuya
pana pariggahitaya tassa purimapacchima vasena
manodhatu, manovininanadhatuyaca pariggahitaya
tassa arammana-vasena dhammadhatuti dve
dhatuyo pariggahitava honti, the meaning and
explanation would have been more straight- forward and
obvious.]

What is means to say is that since awareness is complete is
respect of the remaining dhatus as stated, although six dhatus are
primarily known, it can be said that he is a person who knows all the
(18) dhatus.

According to what is stated in these Pali and Atthakathas "if
one of the vinnanadhatus is known, those rupa-nama, viz: the
rupa on which it depends, its object rupa and nama, its past
mental consciousness, and later mental consciousness and nama,
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shall be deemed to have been known - In other words, knowing is
complete. This has been vividly shown as such. Hence, relying on the
condition known as sahuppannatta (the state of arising
together), the meaning that has been given as "if awareness occurs
by noting any one of the conspicuous rupas-namas, the matter of
awareness of all phenomena of rupa-nama which occur
simultaneously is complete," should be firmly noted.

THE MANNER OF NOTING AT THE MOMENT OF
HEARING, ETC.

Presently, the manner of noting at a brief moment of noting,
and as to how it becomes manifested and known will be mentioned
in @ concise way. To a person who is noting as "hearing", "hearing",
at every time hearing takes place, one of the five phenomena
(dhammas) such as the characteristics, etc., of one of the
conditioned things will become manifest in respect of that
phenomenon. This phenomenon will be known as it is manifested.
the correct manifestation and correct knowledge. However, in regard
to the matter of Tirana and pahana pariifa, i.e. (full under
standing by judgement and abandoning), it is but the correct
manifestation and knowledge also according to the nature of arising,

dissolution and characteristic of anicca (impermanence), etc.

Sotapasada

If the ear-materiality, is correctly known, awareness takes
place that either the ear is perfectly normal and sensitive to hear the
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voice (lakkhana), or it has transmitted to where the voice or sound
comes, and caused to hear (rasa), or that it is the seat from where
it is heard or where hearing resides (paccupatthana), or that
kammajabhuta-rupa, i.e. the rupa that is caused by kamma -
otherwise known as ear, because of which the sense of hearing is
clear (patthana). It is known in accordance with the statement of
the Satipatthana Pali as “Sotafica pajanati."

Saddayatana

If the sound-materiality, is correctly known, it is known that
either is strikes or appears in the ear (lakkhana), or that it is heard
(rasa), or that it is the field for hearing, or that the act of hearing is
all the time reaching there (paccupatthana), or that it depends
upon the essential matters called bhuta-rupa (patthana). It is in
conformity with 'saddhe ca pajanati.'.

Sotavififana

If the act of hearing is correctly known, it is known that either
hearing occurs in the ear, i.e. the sound is heard (lakkhana), or
that attentiveness is given only to the sound, or that it is just merely
heard (rasa), or that it is directed towards the place from where the
sound comes (paccupatthana), or that it is heard by being borne
in mind, and that it is heard because of the presence of the sound
and the ear, or that it is heard for being fortunate, or that it is heard
because of bad luck (padatthana).

At every time smelling takes place, a person who notes as

"smelling", "smelling", at any time it is smelt, any one of the obvious
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five dhammas becomes manifested such as the characteristics, etc.,
according to (phenomena) that phenomenon. Awareness takes place
in respect of that dhamma or conditiono as manifested. This is the
correct manifestation and knowledge in the matter or Nataparififia.
In the matter of the higher parifinas, however, also according to
the nature of 'arising’, dissolution, and the characteristic of anicca, it
is correctly manifested and known.

Ghanapasada

If the nose-materiality, is correctly known, it is known that
either the nose is sensitive enough without defect to cause to smell
the odour obviously, or, the nose is good enough to sense or detect
the smell (lakkhana), or that it transmits the sense of smell to the
odour, i.e. causes to small (rasa), or that it is the meat of smell,
nay, odour smelt that place (paccupatthana), or that because of the
presence of nose that is caused by kamma called
kammajabhuta-rupa, the nose is clear and sensitive
(padatthana). This is in conformity with what is stated as
ghanaica pajanati.

Gandhayatana

If the smell materiality is correctly known, it is known that
either the odour becomes obvious in the nose (lakkhana), or that
odour is whiffed up or smelt (rasa), or that it is the field for smell,
nay, the act of smelling reaches always to the place of smell
(paccupatthana), or that it resides and depends upon the essential
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matters called bhutarupa (padatthana). This is in line with the
gandhe ca pajanati.

Ghanavinnana

If the act of smelling is correctly known, it is known that
either the smell is breathed and felt in the nose, i.e. the odour or
scent is smelt (lakkhana), or that attentiveness is dwelt on the
smell, i.e. it is just a scent of a thing (rasa), or that it is directed
towards the smell (paccupatthana), or that is smelt by being borne
in mind, or the odour is perceived by the sense because there is
something to be smelt with the nose, or there is good smell because
of good luck, smell is sensed because of bad luck (padatthana).

The momentary consciousness of the flavour, such as, sweet
taste, sour taste, pungent or hot to the taste, astringent taste, salty
taste, bitter taste, etc., are known as "the brief moment of eating."
To a person who is noting either as "eating", "eating", at every
moment of eating, or as sweet or "sour", etc. at the time of arising
consciousness while eating, any one kind of the five obvious
dhammas such as characteristic, etc., is manifested according to any
one of the conditions. Awareness takes place as manifested in
respect of the phenomenon (dhamma). This is the correct
manifestation and awareness in the matter of Nataparififia.
However, in the matter relating to the higher parinnas, in respect of
the nature of arising, dissolution, and of the characteristic of anicca
(impermanence), etc. which take place on their own accord, is
correctly manifested and known.

77



Jinvhapasada

If the tongue-materiality is correctly known, it is known
that either the tongue is good and sensitive enough to make the
flavour become obvious, or, is good enough to feel the taste
(lakkhana), or that it transmits towards the flavour, or, to cause
the sensation of taste or flavour (rasa), or that it is the seat of the
flavour, or, it is from where flavour appears (paccupatthana), or
that the tongue is clearly sensitive because of the presence of
tongue-caused by kamma called kammajabhuta
(padatthana). This is in accord with Jinvhiica pajanati.

Rasayatana

If the taste-materiality (taste-rupa) is correctly known, it is
known that either the taste occurs or becomes prominent in the
tongue (lakkhana), or that it knows eating is taking place and it
knows sweetness and sourness (rasa), or that it is the field for the
awareness of eating, nay, that awareness of the act of eating is
always reaching there (paccupatthana), or that it depends on the
essential matter called bhutarupa (padatthana). This coincides
with what is stated as "Rase ca pajanati."

Jinvhavinhana

If the act of eating is correctly known, it is comprehended that
either the sense of feeling takes place on the tongue, and the taste
is known, or that the taste is felt, sweet or sour, etc. (lakkhana), or
that attentiveness or is bent upon and inclined towards only the
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taste, nay, there is just mere awareness of the taste or flavour
(rasa), or that it is directed towards the taste (paccupatthana), or
that the taste is felt by being borne in mind, or the sense of taste
occurs because of the presence of the tongue and flavour, or the
taste appears for being fortunate, or the taste occurs because of bad
luck (padatthana).

When taking meals, the act of seeing the cooked rice and
other dishes is relevant to the moment when seeing takes place.
Awareness of odour emitting from the rice, etc. relates to the
moment at the time of smelling. Awareness of touching the rice, etc.
is concerned with the contact made with the hand, lips, tongue and
throat. Act of seeing, act of movement of the hand, of opening the
mouth, of chewing and of swallowing, are relevant to the moment of
thoughtful awareness and of touch. Hence, this physical and mental
behaviour can be known in their true nature by contemplating and
noting as has been already stated. Moreover, the manner of
awareness at the moment of hearing, smelling when contact and
sensation appears in respect of characteristics, etc. is obvious, as has
been stated in the matter relating to" the moment of seeing". As
such, in this regard, no mention is called for to be treated separately.

HOW NOTING IS DONE AT THE MOMENT OF TOUCH

Sensation of touch pervades the entire physical body both
internally and externally. Leg to leg, hand and foot, hand, foot, hairs
and body, tongue and teeth, the palate, phlegm, sputum, food,
water and throat (oesophagus) or pharynx, fresh food, stale food,
wind (flatulence), intestines, blood, wind, flesh, veins and bones - all
of these are intermingling and touching with one another in the
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internal (ajjhatta) physical body in a variety of ways. Robes, shirts
jackets, garments , clothes, bed, pillow, blanket, scarf, mat, floor,
earth, pillar or posts, wall, slipper or shoes, umbrella, staff (walking
stick), peg, stumbling block, heat or sun-rays, air, water, pots, etc. --
all these external (bahiddha) matters of various kind sere coming
into contact (with the body). Mosquitoes, gnats and other kinds of
insets have also come into contact with the body. If these acts of
touch are not particularly obvious, every time contact is made, it
would be sufficient to note as "touching”, "touching".

If special objects of consciousness either sukhna or dukkha
vedanas (pleasant or unpleasant feeling) are particularly
conspicuous, different objects of consciousness and sensations or
feelings (vedanas) should be noted according to circumstances. The
manner of noting them in particular is: If it is hot, noting should be
carried on as "hot", "hot". If it is chilly, note as "chill", "chill". If it is
warm, note as "warn", "warn". If it is cold, rote as "cold", "cold". If
there is hotness because of heat, note as "hotness", "hotness". If
tired, note as "getting tired", "getting tired". If pain is felt, note as
"paining”, "paining" or "hurting", "hurting". If one gets numbed, note
as "numb", "numb". If tingled, note as "tingling", "tingling". If
aching, note as "aching", "aching". If pressing, note as "pressing",
"pressing". If itching, note as "itching", "itching". If there is stiffness,
note as "getting stiff", "getting stiff". If giddy, note as "giddy",
"giddy". If feeling pleasant because of touch, note as "pleasant",
"Pleasant". Therefore go on noting part by part separately and
distinctly in respect of the nature of consciousness and of sensation
that is felt at the moment of their respective arising in the manner
usually spoken in ordinary parlance using the expression of Tajja
paifnatti (names and concepts), as stated in the foregoing.
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If this method is adopted, one of the dhammas or phenomena
among the five dhammas such as characteristic, etc., which is
obviously present at a certain moment of contact, in respect of any
one of them will be known as is manifested. This manifestation and
awareness is, of course, the correct manifestation and awareness in
the matter of natapariifa. In the matter of Tirana and
pahanapariifa, however, it is correctly manifested and known in
respect of arising, dissolution and characteristic of anicca, etc.

Kayapasada

If the body-sensitivity is correctly known, it is known that the
body is sensitive enough to make the touch obvious, nay, the flesh
and blood of the body becomes good enough to become sensitive to
touch (lakkhana), or that it has transmitted to the place of contact,
nay, it has caused to come into contact (rasa), or that it is the seat
of the act of touch, nay, it is from where touch is taking place
(paccupatthana), or that the body becomes susceptibly clear
because of the presence of the core of the essential matter called
'bhuta-rupa’. It agrees with the statement which ripas as:
"Kayanca pajanati.”

Samanna Photthabbayatana

If the common tangible object of mass or material is
correctly known, it is known that either it becomes apparent in the
body (lakkhana), or that it comes into contact, i.e. contact is felt
(rasa), or that it is the field for the act of contact, nay, the act of
contact has always reached there (paccupatthana).
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VISESA PHOTTHABBAYATANA

If the particularly conspicuous pathavidhatu is correctly
known, it is known that it is either rough, rigid, coarse, or soft and
smooth (lakkhana), or that it is the seat of the aggregate or
assemblage of rupa, nay, they are abiding there (rasa), or that
reception or acceptance is made of the rupas which combines
together in one lot; it performs and carries out (paccupatthana),
or that 'because of the presence of the rupa which constitutes the
three remaining dhatus, it becomes rough or soft,; namely-
because of cohesion, it becomes rigid and rough because of
coldness, it becomes rigid and rough; because of its distending force
of stiffness, it is rigid, coarse and rough'; because of its wetness or
dampness. It is soft; and because of its hotness or hear, it is soft;
and because of its pliancy, it is soft (padatthana). In the manner of
this awareness according to padatthana, the first is common
awareness, the second three points explain the manner of awareness
of the harsh nature of pathavi with the remaining three (3) dhatus
respectively; the third, three points denote the manner of awareness
or knowing the softness of pathavi in respect of other three
elements.

Furthermore, knowing whether it is heavy of light is simply
awareness of pathavidhatu. Knowing whether it is a good and
pleasant touch, or a bad and unpleasant touch concerns all three
kinds of dhatus, viz: pathavi, tejo and vayo. Hence, Atthasalini
Atthakatha (368) goes to say:

Ettha ca kakkhalam mudukam sanham
pharusam garukam lahukanti padehi
pathavidhatu eva bhajita, Sukhasamphassam
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dukkhasamphassanti padadvayena pana tini
mahabhutani bhajitani..

In the analytical comment made relating to
"photthabbayatana", by the use of the six words or expressions -
rough, soft and pliant, smooth, coarse, heavy, and light, it is stated
that the Buddha has commented upon the pathavi-dhatu only.
However, analysis has been made by the use of the two expressions,
namely, pleasant touch, and unpleasant touch or contact.

If the particularly Tejodhatu is correctly known, awareness
takes place that either it is hot, warm, or cold (lakkhana), or that it
has caused to ripen and mature, i.e. become old and decayed
(rasa), or that it has caused to become soft (paccupatthana), or
that because of the presence of the essential viz: the remaining
three dhatus, these have caused to become hot, warm and cold ;
and because of roughness, it has caused to become hot, warm and
cold ; namely- because of cohesion, it has caused to become hot,
warn and cold; and because of the presence of distending force, it
has caused to become hot, warm and cold (padatthana).

If the particularly conspicuous Vayodhatu is correctly known,
it is known that either it supports, becomes stiff, soft and pliant,
undistended, softened for lack of pressure (lakkhana), or that it
moves or vibrates (rasa), or that it causes to occur movements and
pushes forward (paccupatthana), or that because of the presence
of the essential rapas, viz: the remaining three kings of dhatus, it
supports and causes stiffness; namely-because of roughness it
supports and become stiff, because of its nature of cohesiveness, it
supports and becomes stiff; and because of hotness, warmth and
coldness, it supports and becomes stiff (padahana) It is in
accordance with Satipatthana Pali which says : "photthabbe ca
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pajanati". This statement embraces awareness of the rising and
falling movements of the abdomen.

Kayavinhana

If 'contact' - touch, is correctly known, it is comprehended
that either there is awareness of contact, and awareness of touch
(lakkhana), or that attentiveness is made only on the touch, nay, it
is just a mere touch (rasa), or that it inclines towards the touch
(paccupatthana), or that awareness of touch takes place because of
the presence of body and touch, and it is fortunate or unfortunate to
become aware of the touch (padatthana). The manner of
awareness of kayasamphassa (contact with the body) may be
understood according to what the method has been shown with
reference to the occurrences at the moment of seeing.

Kayikadukkha

If the physical suffering and pain is correctly known, it is
known that sensation arises or is felt in respect of the unpleasant or
disagreeable touch (anittha photthabbanubhavana
lakkhanam . dukkham. ), or that the mental factors called
Cetasika which occur in conjunction are caused to become faded or
withered, or, weak (sampayuttanam. milapanarasam. ), or that
there is pain in the body, and unbearable
(kayikabadhapaccupatthanam . ), or that because of the
presence of the body-sensitivity, there is pain; because of normal
condition of the bodily flesh and blood, it senses the pain as it comes
into contact with a bad touch kayindriyapadatthanam . And
phassapadatthana vedana).
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Kayikasukha

If the sensation (vedana) of physical comfort and pleasant
touch is correctly known, it is known that either sensation is felt of
the good touch is felt (lakkhana), or that mental factors are caused
to be developed, i.e. it causes to bring delight (rasa), or that
pleasurable condition happens in the physical body - or that it is
tolerable and good (paccupatthana), or that because of the body-
sensitivity. It is good, or because of the good condition of the
physical structure, flesh and blood, it is thought nice, or because of
the fine touch that is contacted, it is good to feel (padatthana).

HOW ANAPANA IS NOTED

"Satova assasati, satova passasati" = Inhaling is done
only with mindfulness; exhaling is done only with mindfulness. By
noting as: "inhaling, exhaling" every time inhaling and exhaling of
breath is done through the nose in accordance Pali scriptures as
stated, awareness of vayophotthabba of the touch through contact
and awareness of kayavinfRana - consciousness of touch, are
relevant to the time involved in a brief moment of the touch. By
noting the inhaling and exhaling of breath, i.e. breathing in and out
can bring about Vipassana knowledge. This has been already
explained in Chapter (3). While noting as "inhaling and exhaling" or
"breathing in and breathing out ", what is conscious of the contact or
touch as if it is pushing and brushing through the membranes inside
the nose and the tip of the nostrils, is indeed correct awareness of
the characteristic of Vitthambhana (expansion) of the
Vayophotthabba-rupa (materiality of the touch of air).
Awareness that there it a gradual movement, and an act of moving,
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going in and out, is the correct perception of what is called
Samudiranarasa (function of movement). To know that it is
moving forward and pushing forth is the correct awareness of
Abhinihara paccupatthana (manifestation as taking out).

It is moving, breathing in and out again and again 9
respiration) because of the present of the body, of the nose, of the
mind that wishes to breathe in and out. Knowing the gradual
movement of breathing that is taking place is the correct awareness
in accordance with what is stated as: "Samudayadhammanupassi
va kayasmim. viharati." Knowing that there is the intervening
space between one movement and another when moving whereby
the flow is interrupted and disintegrated into parts and falling into
places, i.e., dissolving and that if there is no material body, no nose
and no mind to breathe in and out, the process of inhaling and
exhaling of breath cannot possibly take place, is indeed the correct
awareness in conformity with "Vayadhammanupassi va
kayasmim. viharati." Every time noting as " inhaling or exhaling",
without thinking that there is" an individual, a living being, a female,
amale, ' I'or ' my own Self' , or belongings", and by only imagining
and becoming aware that there is only an aggregate of all
movements which are subjected to contact, and touch, is; "Atthi
kayoti va panassa sati paccupatthita hoti = The meaning is:
Mindfulness is evident to a person who carries on noting that there
exists only an aggregate of materiality." This fails in line with what
has been stated.

The rising and falling movement of the abdomen, etc. of the
body arises due to pushing through and receding of the inhaling and
exhaling breath. At every moment of such occurrences, by noting a
"rising" and "failing", or as "distending" and "contracting", one
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becomes aware of the distension, contraction, movement and
propulsion. When it so happens, knowing that it is distended and
contracted, is the correct awareness of Vitthambhana-lakkhana
(characteristic of expansion), the characteristic of Vayo-
photthabba-rupa. Knowing the movement, and propelling force
that are taking place, is the correct awareness of Samudiranarasa,
abhinihara paccupatthana. In the interim stage between the acts
of rising and falling of the abdomen, knowing or apprehension of the
arising and vanishing (Samudaya and vaya) of in the body of air
(Vayokaya) which is, in fact, the correct awareness of the
phenomenal nature of coming into being (arising) and vanishing
(dissolution). Such acts of awareness or realization is "Yatha yatha
va panassa kayo panihito hoti, tattha tatha nam . pajanati,
i.e. The body, an aggregate of rupa, is made up of several kinds of
behaviour, and this body is known or understood by this or that act
of physical bodily behaviour." This statement is also embraced in the
said Pali passage. *

* Remarks : * Stiffness (distension) and movement that is called the
rising and falling movement of the abdomen being merely
vayodhatu in essence of the dhamma, it is embraced in
Rupakkhandha, Photthabbayatana, Photthabbadhatu,
dukkhasacca. As such, awareness that takes place by noting it,
falls in line with Khandhadesana, ayatana-dhatu sacca-
desanas. Hence, it is quite obvious that it is the dhamma by which
Vipassana should be contemplated and the real dhamma by which
Vipassana ought to be contemplated according to the wish of the
Buddha. It is also obvious that all bodily behaviours can be taken up
without exception as indicated by the repetition of words yatha
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yatha, tatha, tatha, as stated above in the Iriyapathadesana
commencing with the words "yatha yatha va pana." By so doing, it
is not only free from any blame or fault, but also greatly beneficial in
such as, avijja, etc., an also to attain Arahatta-Phala-Nibbaaa,
the end of all sufferings and miseries, through contemplation of the
dhamma which ought to be contemplated according to the wish of
the buddha. Therefore, it is indeed proper to include the said
preaching in the statement of Pali mentioned in the foregoing. The
reason for mentioning it conjointly with the manner of noting
Anapana is because it is pertinent to the consequential effect of
inhaling and exhaling which, in fact, causes the rising and falling
movements of the abdomen. Mention is made not with the intention
of letting it know that "it is embraced in the manner of noting
Anapana." As a matter of fact, as the desana beginning with the
words "yatha yatha va pana" being the desana in the portion
relating to Iriyapatha, and the act of rising and falling of the
abdomen being embraced in rupakkhandha, etc., it is also included
in, or rather, falls within the concept or ambit of
Iriyapathakayanupassana, dhatumanasikara
kayanupassana,
khandhadhammanupassana,ayatanadhammanu-

passana, ariyasaccadhammanupassana. The relevant examples
in Pali may be perused in this Text of Dhamma, Volume II (Sixth
Impression), pages - (3,4 and 5) (Footnote).
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THE MANNER OF NOTING THE FOUR ELEMENTS

Knowing or awareness by noting as "touching" and so on at
every time of contact while sitting or standing, or sleeping, and at
every time of contact with the hairs of the head, hairs on the body,
toe nails, finger-nails, teeth, skin, flesh, veins, bones, etc. which
comprise what is known as 42 Kotthasa, * the constituent parts of
the body, that there is rigidity, roughness, softness and smoothness,
is the correct awareness or understanding of the Pathavidhatu
according to Kakkhalatta Ilakkhana (characteristic of
harshness). Knowing a thing as hot, warm or cold is the correct
awareness of Tejodhatu according to the wish of Unhatta
lakkhana (characteristic of heat or temperature). Knowing
that it is stiff, calm still or unmoved is the correct awareness of
Vayodhatu according to Vitthambhana lakkhana
(characteristic of expansion). Knowing that it is moving,
trembling, removing and propelling is the correct awareness of that
Vayodhatu according to the wish of Samudiranarasa (function
of movement), and Abhinihara Paccupatthana (manifestation
as taking out). Knowing that it is oozing, melting, etc., is the
correct awareness of Apodhatu according to the wish of
paggharana lakkhana (characteristic of trickling). When
sweat, fluid from the nose, and tears are oozing or trickling, or when
sputum, phlegm are spitted out or swallowed, or when urinating,
etc., such awareness usually and generally takes place. Knowing that
it causes to increase or multiply, ti swell, or that it causes porosity or
dampness, or wetness, indicates the correct awareness of the
Apodhatu according to Bruhanarasa (function of increment).
This kind of awareness usually happens at the time of bathing, or
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drinking water. Knowing that it coheres, or solidifies, or binds, is the
correct awareness of the Apodhatu according to the wish of
Sangaha Paccupatthana (manifestation of collection).
Sometimes, this paccupatthana is even expressed as Abandhana-
lakkhana (characteristic of binding) by Atthakathas. Also
knowing by noting that there is wetness or dampness at the time of
feeling with the hand on the face, etc. which is wet with the sweat, it
is the awareness of Paggharana lakkhana (characteristic of
trickling), the fluidity of Apodhatu. This Apodhatu is not the kind
of Photthabbarupa which can be felt by touch or contact. However,
because of the faculty of the said Element (Dhatu), this apodhatu in
its true nature can only be known with Manovinfana, after coming
into contact with the pathavi, tejo and vayo dhatus which arise
due to this element. Hence, it is stated that by noting the act of
touch, Apo is known.

Remarks: -* 20 kinds of Pathavi, 12 of Apo, 4 of Tejo and 6 of
Vayo. These forty two kinds are called 42 - Kotthasa (constituent
parts).

A person who personally perceives and realizes merely the
Four Dhatus with his insight knowledge at every moment of noting
the " touch " based upon the method as mentioned above, is
perfectly able to determine distinguishingly that "there is only a
conglomeration of rigidity and roughness, softness and smoothness;
of hotness, warmth and coldness; of stiffness, pliancy, stillness,
movement and propulsion, and of oozing, liquidity, dampness,
porosity, cohesiveness and solidity ; and that there is no such thing
as an individual, a being, female, male, ' I ', or 'my own possession’,
Self, or entity." This kind of awareness is the knowledge in
accordance with the Pali which runs as:
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Imameva kayam. yathathitam
yathapanihitam dhatuso paccavekkhati "atthi
imasmim kaye pathavidhatu apodhatu
tejodhatu vayodhatu" ti -

This Pali embraces the awareness of the rising and falling
movements of the abdomen.

Noting as "walking", "bending", etc., also concerns with this
brief moment of touch. However, noting as "wishing to walk."
"Wishing to bend". etc., is only concerned with the brief moment of
awareness. Hence, illustration will be given of the manner of noting
for the section of Iriyapatha, and on sampajafiia in relation to
the brief moment of awareness.

MANNER OF NOTING AT THE MOMENT OF
THINKING & KNOWING

It has been stated previously as "The mind that thinks and
knows" referring to the whole group of Manodvara Vithi Mind
called in various terms as : "imagining", "thinking", "considering",
"reflecting”, "contemplating" and "noting with attentiveness", etc. To
a person who notes as "imagining", "thinking", "considering",
"reflecting", "bearing in mind", "contemplating"”, "noting", "knowing",
etc. at every time such ideas and thoughts occur, it becomes
manifest according to any one of the Dhammas such as the
characteristics, etc. from among one of the obvious Dhammas arising
at a certain moment of imagining and knowing, such as,
Manodvara, dhammarammana, manoviifiana, phassa,

vedana, etc. The Dhamma that becomes manifest is aware of as
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has been manifested. This manifestation and awareness, is the
correct manifestation and correct awareness in respect of
Nataparififia. In respect, however, of Tirana and pahana
also with regard to arising, act of dissolution, and characteristic
nature of anicca and so on.
Avajjanam bhavangato amocetva manoti saha-
vajjanena bhavangam, dhammati arammanam,
manoviifnananti javanaviiinanam.
(Samyutta Atthakatha 3-5 etc.)
kammajam ayatanadvaravasena pakatam hoti.
(Pa)
Manodvare hadayavatthu kaya bhava dasaka
vasena ceva utusamutthanadivasena ca
catuppanna-sameva.
(Visuddhimagga 2-259)

Manodvaram nama savajjanam bhavangam,
tassa nissayabhavato hadayavatthum sandhaya
nissitavoharena manodvareti vuttam, yattha
manodvaruppatti. (Maha tika 2-410)

Manodvaravajjana-mind (mind door adverting
consciousness) together with the previous bhavanga-citta (life-
contiuum) which reflects beginning from the object of
consciousness in conformity with this Atthakatha and tika are known
as "Manodvara (mind-door)." The heart called Hadayavatthu
also being the matter depended upon by these avajjana and
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bhavanga according to thanyupacara, (metaphoric usage) is
known as "Manodvara."

Five kinds of Pasada-rupa, (sensitive matters)
"Apodhatu, Itthibhava = six sammasanupaga sukhumo riipa such
as (femininity); Pumbhava = (masculinity), hadaya-rupa,
jivitarupa (material phenomenon of life), and ahara or Oja-
rupa - (nutriment), lokiya-citta and lokiya-cetasika - all these
materiality, consciousness and mental factors are known as
Dhammarammana - cognizable objects which should be
contemplated as Vipassana.

Wholesome consciousness of sense-sphere (Kamakusala),
unwholesome impulsive consciousness (akusala javana) and
registration  consciousness (Tadarammana) are known as
Manoviiiana. Phassa and Vedana are only which occur in
conjunction with the said impulsive consciousness and registration
consciousness.

How to know

When the knowledge of Vipassana is particularly vigorous and
purified, previous awareness or consciousness that has arisen
beforehand and subsequent awareness or consciousness seem apart
from one another. For example - when bending the hand once, effort
will have to be made several times to note with awareness as
"bending"”, "bending" every time it moves. When such awareness is
taking place, it becomes manifest that the previous noting or
awareness and the will to bend once more, and the actual act of
bending appear to have been occurring at intervals one after the
other. Hence, the assumption may arise that "the number of sense-
objects to be noted has lessoned", or that momentum or the faculty
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of noting the objects of consciousness has weakened". In actual fact
however, the sense-object to be noted are quite many. The
momentum gained in the process of noting is neither reduced. It is
merely the conspicuousness of a series of bhavanga state of mind
(sub-consciousness) which have occurred in between the past and
later process of cognition (vithi) because of the great acceleration in
the act of noting and awareness. Hence, at the time when it so
happens, awareness of the nature of the disconnected occurrence of
the previous cognitive process (vithi) as separated from the
subsequent cognitive process is said to be the knowing or awareness
of Bhavanga-Manodvara. If Avajjana manodvara (mind-door
adverting consciousness) is correctly known, it is aware that
either attentiveness made initially (lakkhana), or that adverting or
initial reflection is made by bearing in mind (rasa), or that reflection
is being done by initially bearing in mind (paccupatthana),
(avajjanarasa, tathabhava paccupatthana), or that mindfulness
is beginning to take place because of the cessation of the
disconnecting bhavanga (padatthana).

Upaca Manodvara

If the heart-(hadayavatthu) is correctly known, it is known
that either it is the seat of thought and imagination as well as
contemplation and noting, i.e., from there it is thought of, imagined,
contemplated and noted (lakkhana), or that it is likely to cause
hold the mind, imagination, contemplation and noting , i.e., to
support (rasa), or that it is holding or supporting (paccupatthana),
or that it is possible to occur due to the presence of the essential
matters. This is in accordance with Manaifica pajanati.
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Manner of awareness of dhammarammana mental objects

How awareness takes place in respect of the eye, ear, nose,
tongue, and body - the five pasada-rupa (sensitive matters),
and apo us well as hadaya-rupas has been already mentioned. It
is aware that if bhava-rupa is correctly known by contemplating
and noting, when thinking and imagining, smiling etc., happen to
take place with the disposition as being a female and a male, it is
merely the nature of a woman or a man, and that because of its
presence, it has become a female or a male (lakkhana), or that it
has made known as a female or a male (rasa), or that it is acting in
or has caused to bring about the form, appearance, behaviour,
mannerisms and mental disposition of either a female or a male
(paccupatthana), or that it has so become because of the
presence of essential matters (padatthan).

To a person who is carrying on noting and becoming aware of
the incessant arising of the act of seeing (sight) etc., the material
phenomenon of life called Jivita rupa which causes the continuous
becoming of the eye, ear, nose, tongue, body, heart and bhava-
rupa (the sexual material phenomenon), is likely to become
obvious. This life-phenomenon arises and dissolves together
with the eye-sensitivity etc. However, at a brief moment of its
coming in being before dissolving, it is capable of maintaining and
protecting the rupas, such as, the eye-sensitivity. For giving its
maintenance protection, although the old eye-rupa, etc. that have
come into being have ceased or dissolved, new eye-rupa, etc. come
into being to take the place of the old. It means to say that until the
time of death, these have been going on. Or rather, coming into
being afresh in continuity and can therefore maintain themselves
constantly and endure. As such, it is aware that the life-
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phenomenon called 'Jivita rupa', if correctly known, either
maintains or protects the eye-sensitivity, etc., which occur in
association (lakkhana), or that it causes to bring about the
continuum of that clear vision the eye sensitivity (rasa), or that it
causes the said clear vision of the eye, etc., to be in continuity
(paccupatthana), or that this has been coming into being or
existence because of the presence of the essential matters on which
it depends (padatthana).

To a person who is contemplating and noting on the
nourishing condition, and satisfaction of the mind after having
consumed the food, Ahara-riipa (nutrient matter) is likely to
become obvious. If the Ahara-ruapa is correctly known, it is known
that it is either nutriment (lakkhana), and the materiality there of
are likely to occur and develop, (i.e.), cause to become strengthened
and energetic (rasa), or that it lends to support and sustain the
strength not to become weak (paccupatthana), or that only the
substances, such as, rice, curry, eatables, etc., are those on which
reliance can be made (padatthana).

Consciousness and mental concomitants which are the mental
objects are extremely numerous. The manner of awareness in
respect of some of the Citta (consciousness) and Cetasika
(mental concomitants) has also been previously shown. Still more
will have to be mentioned and explained. Hence, as to how
awareness takes place in respect of citta and cetasika as
dhammarammana will not be mentioned separately (Dhamme ca
pajanati).
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Manovifnnana

If the mind that thinks and knows is correctly apprehended
and perceived, it is known that either planning, thinking, imagining,
knowing, reaching, walking (lakkhana), or that consciousness
merely knows or it is only just attentiveness or just merely knowing
and reaching (rasa), or that it is bent or directed towards the sense-
object (paccu-patthana), or that it plans, knows and reaches
because it has just started bearing in mind, and it plans and knows
because of the presence of heart-base and something to imagine
and thing (padatthana).

Manosamphassa

If the act of planning and contact is correctly known, it is
known that either the mental object and mind have come into
contact with one another (lakkhana), or that mental object of
consciousness have collided (rasa), or that, mind-door, mental
object and mind-consciousness have come into contact
(paccupatthana), or that because of the presence of the object
which becomes manifest, it is contacted = it is contacted because
the object has manifested (padatthana).

Somanassavedana

If joy and delight = sukha (pleasant feeling) is correctly
known, it is known that either there is enjoyment of good and
pleasant sensation, or it is nice to think and imagine, or delightful or
happy (lakkhana), or that it is consumed or enjoyed as being good
or relishing (rasa), or that it brings delight to the mind, or it is
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affording pleasure (paccupatthana), or that it is happy because of
calmness of the mind, or rapturous feeling occurs because of peace
of mind, or it is happy and glad because of contact with good or
pleasant sensation to one's own liking (padatthana).

Domanassa vedana

If sorrow and mental distress - dukkha is correctly known, it
is known that either unpleasant sensation is felt, or it feels bad to
think and imagine, or it is disappointing, dejected, or there is mental
fatigue, or anxiety, melancholy, yearning, grief, worry (lakkhana),
or that it is consumed or suffered as being bad, or with disgust, or
without relish (rasa), or that pain is felt, or hard to bear or
unbearable, or miserable, or feeling somewhat bad
(paccupatthana), or that it has so occurred because of the
presence of heart-base on which it depends, or that there is
dejection because of contact with a bad or unpleasant sensation
contrary to his wish (padatthana).

Upekkhavedana

If the mediocre feeling of sensation is correctly known, it is
know that neither good nor bad, or mediocre sensation is felt, or
neither good nor bad thoughts or arising, or it is devoid of misery
and happiness, or there is an equanimity without being happy or
dejected (lakkhana), or that it causes a balanced state of mind
without happiness and dejection (rasa), or that it is gentle and calm
(paccupatthana), or that it has so occurred because of the mind
which is lacking in solace and comfort or satisfaction, or it is thus
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happening because of contact with the sensation which is just casual
- neither good nor bad (padatthana).

Sannakkhandha

Act of perceiving the sense object of consciousness that is
contacted every time without forgetfulness, is known as Safia
(Perception). This itself is called Sanfakkhandha. This act of
recognizing or perceiving when coming into contact with the new
and peculiar sensation. Or when listening to the words of instruction,
etc., is really significant and very obvious. If the said Saffa is
correctly known, awareness takes place that either it is distinctly and
firmly perceived not to slip out of memory (lakkhana), or that a
thing to remember is kept in the heart "so that it can again be
recalled to memory on the ground that it has been once encountered
in the past" (rasa), or that it is firmly noted, clung or craved for with
the mental image of what has so far been known or realized, or it is
firmly clung to as was thought of (paccupatthana), or that
perception takes place, or rather, it is kept in the mind because of
the arising sense-object (padatthana).

Sankharakkhandha

All fifty Cetasikas (mental factors) excluding Vedana and
Saifina are known as Sankharakkhandha. This means to say that
it is an assemblage of Dhammas which have the faculty of causing to
function, bring about, and achieve accomplishment of actions such
as, seeing, hearing, etc., and walking, standing, sitting, sleeping,
bending, etc. Among those fifty (50) Sarnkharakkhandhas, mention
will only be made in this regard the volition (cetana) which is the
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predominant condition. The nature which is capable of impelling the
associated mind and mental factors - thoughts occurring in
conjunction by joining with sense-object, just as the leader of the
Labour Force is giving impetus to and urging his subordinate co-
workers by reconciling or bringing them in harmony with the work-
function while he himself actually works hard and strives, or just like
a farmer who urges and encourages him daily wage-earners by
reconciling them with the task of reaping paddy while he himself is
putting heart and soul into the work of harvesting the crop, is known
as "Cetana". This Cetana is likely to occur obviously as if it is
urging and asking to render service in matters concerning a work or
a business which calls for urgency and speedy accomplishment.
Hence, if the said Cetana is correctly known, it is known that either
is joins about conciliation, urges, impels and prompts
(cetayitalakkhana), or that it is capable of striving endeavouring,
performing, accomplishing and managing (ayuhanarasa-
sattirupa), or that it is making a judgment, managing and
performing "just as giving an order to die in the case of Kkilling
another (panatipata), or as in the matter of dana (charity), order
is give to take, to receive, or to gain wealth and happiness"
(samvidahana paccupatthana byatti-rupa), or that exhortations
given in the matter of virtuous acts because of proper attention, or
instigates in the matter of evil because of improper attention, or
urges in matters relating to both acts of virtue and vice for not yet
realizing the real happiness and misery, or urge is made because of
the presence of matter on which reliance is made, and of the
presence of sense object or the motivation has occurred because of
the presence of the Mind. (Manasikara, padatthana, avijja
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padatthana, vattha-rammana padatthana, viifana
padatthana).

MANNER OF NOTING IRIYAPATHA , (THE
POSTURES) THE WAY OF DEPORTMENT (PG
344)

Noting should be done at every time of taking a step when

walking, as; "walking", "walking", or as "stepping, stepping”, or as

"stepping with the right foot ", "stepping with the left foot ," or as
"lifting", "stepping moving", or " dropping", as the case may be.
When the mindfulness and of samadhi becomes strengthened, at
every moment of walking and stepping out, the mind that inclines or
wishes to walk and take a step, will be able to note and comprehend.
At that particular moment, in accordance with what is mentioned in
satipatthana pali as Gacchanto va gacchamiti pajanati, " and as
stated in Atthakathas as:

Esa evam pajati “gacchamiti cittam uppajjati, tam vayam
janeti, vayo vififattim janeti, cittakiriyavayo dhatu vippharena
sakalakayassa purato abhiniharo gamananti vuccati
(Di- tha 2-357)

Vuccati=the mind wishing to walk arises first and foremost.
Because of this mental faculty, particular kind of behaviour which
propels and props has evolved movements. These movements, or
rather, the motive force pervading all elements of ripa called the
body which having been motivated to move simultaneously followed
by the process of arising and dissolution, are to be termed as:
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"walking". Happenings such as these will also be personally and
thoroughly known.

The meaning rendered by atthakatha

Esa - a particular Yogi who is noting and aware of as:
"walking" when waking, Pajanati=distinguishingly knows. gacchamiti
cittam= the mind with the intention to walk. Uppajjati=arises. Tam =
this mind, Vayam janeti=causes support and movement take place.
Vayo= the act of support and movement, viffattim janeti= cause
vinfatiti, the movement of the body due to one's intention to move
or walk. Cittakiriyavayodhatu vippharena - for being pervaded
because of the nature of the propelling force of movement caused by
the mind, sakalakayassa - of the whole body, or, all rupas called
the 'body', purato abhiniharo - the gradual movement towards the
desired direction, gamananti - is said to be "walking". Vuccati - It
has been so called, or, it should be called as such. (It is to be
understood likewise)

IT IS NOT DOG'S KNOWLEDGE OR COMMON
WORLDLING'S KNOWLEDGE

As there is likelihood of a doubt among people who have not
yet achieved special knowledge of Dhamma (insight knowledge) for
having had no experience in contemplating and noting according to
the statement "Gacchanto va gacchamiti pajanati" = when
walking, it should be known as 'walking' - as contained in the Pali
scriptural texts, clarification and sifting have been done in the
Atthakatha. Hence, based on the said Atthakatha, further,
clarification will also be made in this Text of Dhamma. If it not true
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that even dogs and foxes know that they are walking when they
walk? If such a question arises, the answer is in the affirmative.
However, it may be stated that Buddha had not preached or uttered
the foregoing statement of words referring to the kind of knowledge
or awareness which these animals have. The reason being - these
creatures including dogs, foxes and common worldlings do not know
the mind that wishes to walk and their physical movements every
time their mental and physical formations and occurrences take
place. They are not also aware of the distinguishing features
between Citta (the Mind) and Rupa (the matter). Nor do they
know that movement has taken place because of the desire to walk.
They do not also know that there is only an evolutionary process of
the willing mind to walk and of the process of evolution in the
movement. They do not also know that all such occurrences have
become separated, disjointed and out into bits and then come to a
cessation.

Note *the arising of the peculiar faculty of the behaviour
which propels to the desired direction, accompanied by an act of
propping up the movement is distinctly stated as:" The act of
support and movement causes vinfatiti, “to enable one to
understand clearly. Viffatti is merely cittaja-rupa, i.e. the rupa
as produced by the Mind or consciousness. There is no such thing as
"Vayoja-rupa (materiality produced by the air-element)."

As a matter of fact, these common worldlings, such as, dogs,
foxes, etc. only know sometimes when they start walking and taking
a step, or in the interim period of walking, or when they halt at the
end of the walk. A good majority of them are walking and moving
about with their minds diverted elsewhere away from the
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consciousness of the act of walking. Though they sometimes know
they are walking, they only assume themselves as "Self", or "living
being". They are only aware of themselves as being permanent or
always everlasting. They consider themselves as being the same
living entity without being subjected by any change by nature while
moving. While going about they think of themselves as being the
same as they were, before they started moving or walking. They are
of the opinion that the living substance was the same as before even
after moving on and on covering a distance of about one hundred
miles or so, and that the same living substance has presently
reached a certain place or destination. They assume that their
material bodies remain unchanged constant as these had been in the
past. Hence, this kind of knowledge or awareness cannot possibly
discard or reject the belief which is in fact firmly rooted in the view
of an identity as a "being". What is thought of with great attachment
as "Self", or "I " cannot be abandoned. Also by dwelling the mind or
attentiveness on such kind of awareness or knowledge, no
Vipassana can occur in the mental complex of one's own
personality. This sort of awareness cannot be regarded or called as:
"Kammatthana" - a meditation subject, because of the fact that it
is neither the object relating to bhavana takes place, nor a
condition of future Vipassana. And also inasmuch as it is not
connected with the knowledge of Vipassana Mindfulness in the not of
noting, it surely does not amount to Satipatthana bhavana. such
being the case, it should be known and understood that Buddha has
not preached or uttered the above statement referring to that kind of
awareness of understanding which common worldlings, such as,
dogs and foxes have borne is mind.
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In the case of a meditator (Yogi) who is contemplating and
noting at every moment of walking as: "wishing to walk" and
"walking", the mind that intends to walk occurs distinctly and is
conspicuous. The body (rupa) which is walking is obvious by the
manner of behaviour that propels and moves. This is the reason why
the said Yogi knows distinguishingly between the mind wishing to
take a walk and the materiality rupa which is quite different from
the mind. It is also aware that acts of movement are evolved
because of the will to walk. The meditator knows that only the
evolution of the volitional mind and the process in the evolution of
moving actions to have occurred. It is also aware that volitional acts
do not reach to the state of actual movement, and that as these
preliminary actions to move have not reached the stage of moving
gradually, they all terminate and cease while falling into pieces in
their natural process of dissolution. It is known that at every step
taken, these are either separated into six parts (as shown in the
commentaries) or more, falling into out-pieces followed by
dissolution. Hence, it can be determined by personal realization of
insight knowledge that "the statement 'T walk' or 'he walks' is a mere
denomination. It is thus clear that there is no living substance, such
as, ' I'or'he' who knows how to walk. There is only the mind that
wishes to walk and an aggregate of rupas, materiality, which
prescribe or regulate the movements or the act of moving. There is
not a single element or thing which is lasting even for a very brief
period of time involved in the twinkling of an eye. Only the nature of
impermanence is present. Being incessantly arising and dissolving, it
is merely an aggregate of sufferings, all these are mere disagreeable
conditions." Among the (4) kinds of Sampajania
(comprehension), the knowledge of awareness or consciousness
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which can make such a determination as stated, is known as
Asammohasampajaifina (comprehension of absence of
confusion). Awareness by noting as: "wishing to walk", and
"walking", etc., is called "Gocarasampajafina" (comprehension of
object or field). Of the two, Gocarasampajaifiia is the Cause. A-
sammohasampajaiina is the Effect. Hence, only
Gocarasampajaiia should be repeatedly developed. When the
said Sampajanina becomes mature and fully accomplished, A-
sammohasampajaifina will automatically arise and be completely
accomplished.

The knowledge and awareness of the Yogi who notes
constantly without a miss at every time the mind that wishes to walk
and the materiality that walks occur, as stated earlier, is capable of
rejecting the belief which gives an impression of an "individual" or "a
being". Attachment holding a view that it is “I” or “Self " can also be
extirpated. As it is not merely just object of Pativipassana and but
also capable of causing to occur keen Vipassana knowledge, it is
also known as "Kammatthana"- subject for meditation. As it is the
genuine knowledge of insight which is developed and engendered in
conjunction with the act of noting with Vipassana mindfulness, it is
also known as "Satipatthana-bhavana". It should therefore the
firmly borne in mind without the slightest doubt that the Lord
Buddha has preached as "Gacchanto va gacchamiti pajanati”,
i.e. while walking, know thyself as "walking", with reference to the
act of noting with awareness, as has been mentioned before.
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ATTAINMENT OF KAMMATTHANA & SATIPATTHANA
MEDITATION ARE IDENTICAL

Imassa pana bhikkhave jananam
sattupaladdhim pajahati, attasaiinam ugghateti,
kammatthananceva satipatthanabhavana ca
hoti.

"Knowing (knowledge) of this Yogi monk is capable of
expelling and rejecting the belief which gives a notion in the mind as
a "sentient being". It is likely to eradicate the assumption of what is
called “I ", or "Self" - as a living entity. It is meditation subject
(kammatthana), It also brings about meditation of foundation of
Mindfulness (Satipatthanabhavana).”, Since atthakatha had said
as such, in respect of the essence of the Dhamma in this regard, It
points out only one kind of knowledge which goes on noting and is
aware of the mind that wishes to walk, and the rupa that walks. It
is not that the result of the practice of Kammatthana meditation,
or rather, the sense conveyed by Kammatthana is quite different
from that of Satipatthana Meditation.

Nevertheless, the reason for their denominations particularly
different. For instance, since it is likely to happen as if awareness of
mindfulness is rushing into the object, such as, the mind that wishes
to walk, and the materiality that walks, etc., it is known as
Satipatthana. As it should be cultivated or developed, it is also
know as "bhavana". In view of these two reasons, it is called
"Satipatthana-bhavana." It means-awareness or mindfulness
which falls within the domain of meditation object which should be
developed.
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If the knowledge arises, recollection and mindfulness
conjointly take place. There is no knowledge that is devoid of
mindfulness. Hence, in this regard only the insight knowledge with
mindfulness as an essential factor shall be deemed Satipatthana-
bhavana. Since this insight knowledge itself being the object which
is the cause bringing about future meditation practice (bhavana)
called Pativipassana, and being capable of causing the occurrence
of Vipassana knowledge with vigour, it is also known as
"Kammatthana." The object of meditation practice and how it
occurs may be explained in this way - It will result in
Pativipassana-bhavana, by noting once again as 'noting' the
awareness of noting as wishing to walk, or, as 'knowing'. Then, by
gaining awareness through noting the act of noting and knowing as
'walking' once again, Pativipassana-bhavana occurs. By adopting
this technique, the object of the future act of bhavana will take
place. Because of the previous acts of noting and awareness, future
actions of noting and awareness also become mere and more keen
and vigorous. Hence, awareness which prescribes mindfulness and
knowledge of the mind that wishes to walk, and the materiality
that walks etc.,, has been stated in Atthakatha as being
'Kammatthana' as well as 'Satipatthana-bhavana.'

Abhikkante patikkante sampajanakari hoti - In the
exposition of this Pali passage wherein the manner of occurrence of
Asammo- hasampajainia is shown based on the words stated in
Atthakatha as: Atthisanghato abhikkamati, dhatunamyeva
gamanam, dhatunam thanam, dhatunam nisajja, dhatunam
sayanam, some say indication has been given that it is Samatha
dhatu-kammatthana using the expression Kammatthananceva.
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Relating to this matter to be able to weigh and make comparison, full
exposition of Atthakatha will be cited as following-

Abhikkamadisu pana asammuyhanam a-
sammohasampajafinam, tam evam veditabbam,
idha bhikkhu abhikkamanto va patikkamanto va
"yatha andhaputthujjana abhikkamadisu ‘'atta
abhikkamati, attana abhikkamo nibbattito' ti va,
‘aham abhikkamami, maya abhikkamo

nibbattito' ti va sammuyhanti, " tatha
asammuyhanto abhikkamamiti citto
uppajjamane teneva cittena saddhim
cittasamutthana vayodhatu viihattim

janayamana uppajjati, iti cittakiriyavayodhatu
vippharavasena ayam kayasammato atthi
sanghato (rupasanghato - this is more appropriate)
abhikkamati, tasseva abhikkamato akeka
paduddharane pathavidhatu apodhatuti dve
dhatuyo omatta honti manda, itara dve
adhimatta honti balavatiyo, tatha atiharana
vitiharanesu. Vosajjane tejo vayo dhatuyo
omatta honti manda, itara dve adhimatta honti

balavatiyo, tatha
sannikkhepanasannirumbhanesu. Tattha
uddharane pavatta ruparupadhamma

atiharanam na papunanti, tatha atiharene
pavatta vitiharanam, vitiharane pavatta
vosajjanam, vosajjane pavatta sannikkhepanam,
sannikkhepane pavatta sannirumbhanam na
papunanti. Tattha tattheva pabbam pabbam
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sandhi sandhi odhi odhi hutva "tattakapale
pakkhittatilani viya patapatayanta” bhijjanti.
Tattha ko eko abhikkamati, kassa va ekassa
abhikkamanam, paramatthato dhatunamyeva
gamanam, dhatunam thanam, dhatunam nisajja,
dhatunam sayanam, Tasmim tasmimihi
kotthase saddhim rupena -
Aifnam upajjate cittam, afifam cittam nirujjhati.
A-vici manusambandho, nadi sotova vattati.

Evam abhikkamadisu a-sammuyhanam a-
sammo hasampajafinam nama.

(D1 - tha 1-172, Ma tha 1-265)

TRANSLATION

Not to have delusion, or in other words, to have a correct
awareness in moving or walking forward, nay, correct awareness, is
called "A-sammohasampajjanfa"”. It should be understood as will
now be explained. In the realm of this Sasana, a monk (Vipassana
yogi) while going forward or coming back, "conversely for instance :
In the matter of moving or walking forward, etc. (What is called
conscience-soul, or an individual who has consciousness - 'vinilana
individual' - life, Self - 'atta', etc.), ignorant worldlings (andha-
putthujanas) are under delusion having a wrong view and
misconception that itis ' I ', a living being, is walking forward, of that
the act of moving forward is done by ' me ' (the living entity), or that
itis ' I ' who is moving forward, or it is ' I ' who has caused to move
or walk forward." Without being desirous of holding on to delusion
and wrong view it is correctly known that if the intention or mind
arises wishing to walk or forward in the was stated above, the said
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mind along with the nature of movement caused by the mind, occurs
bringing forth the propelling force towards the desired direction.
Because of the desired effect of the widespread movement caused
by the mind is pervaded throughout, this heap of bones called "The
Body" (If it is expressed as rupasanghato = this aggregate of
rapa) moves on or walks forward. The said aggregate of rupas
(heap of bones) itself which is going forward at every time of lifting
the foot, the elements of earth (pathavi) and water (apo) become
weak, dull and inactive. The two other elements of fire (Tejo) and
air (Vayodhatus) become strong, powerful and active. The same
thing happens in the case of stopping-out, and in carrying the foot
forward. In the act of abandoning and holding up the speed of the
step-taking movement, Tejo and Vayo dhatus have become weak
and deteriorated in their power. Pathavi and Apo dhatus, on the
other hand, become keen and strengthened. It happens likewise in
the case of dropping down the foot and pressing the foot down.

In accordance with what is stated in the tika as: Uddharana
gatika hi tejodhatu, tiriyagatikaya hi vayodhatuya
garutarasabhava hi apodhatu, etc., the act of lifting the foot is
complete with its follower - the Vayo - and with the supporting
factor of excessive Tejodhatu. The act of stepping out and the act
of carrying the foot forward is complete by the influential action of
the follower Tejo together with that of the exuberant Vayodhatu.
Relinquishment of the momentum, i.e. impetus gained from the
movement is accompanied by the follower Pathavi and by the effect
of the profuse Apodhatu. It is stated in the Atthasalini that pathavi
is heavy or clumsy. In this regard, since it is stated as
"garutarasabhava", it would amount to saying that Apo is even
heavier than pathavi. Dropping the foot down and pressing down
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with the foot is complete in action along with the follower Apo by
the power of Pathavidhatu. Hence, if the act of lifting is known,
Tejo is also known. If the act of stepping and of the moving forward
is known, Vayo is also known. If relinquishment is known, Apo is
known. If the acts of dropping down and pressing down are known,
Pathavi is known. These extraordinary happenings should also be
remembered.

In this connection, the behaviour which is indicative of the
desire to lift while lifting, and the conditions of nama and rupa
which arise by the act of lifting the foot, stop short before reaching
the stage of taking a step. (Ruparupadhammati
uddharanakarena pavatta rupadhamma, tamsamutthapaka
arupadhamma ca - The nature of rapa-nama Dhammas are the
nama-dhamma, the mental conditions in respect of the intention to
lift which have caused to bring about the physical act of lifting, and
the rupa-dhammas that occur by the act of lifting. - tika). Similarly,
namas and rapas which arise while lifting do not reach to the stage
of carrying forward. The namas and rupas which occur when the
foot is about to be carried forward, do not reach to point of letting it
move forward. The namas and rapas which occur while letting the
foot go forward do not reach to the stage of dropping it down. The
namas and ruapas which arise while the foot is dropped down do
not reach to the stage of letting it pressed down. Only at the
moment of respective occurrences, namas and rupas are arising
and dissolving once at a time every moment bit by bit, part by part,
one after another separately in succession. For example, it is just like
sessamum seeds fried in the scorchingly hot frying-pan producing a
clattering sound and getting burnt and destroyed. Inside the rupas
and namas which are being destroyed or dissolved, could there be
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any individual who is able to walk and make a stride? Could the act
of moving or walking forward be the act of performance of any one?
However, according to the correct and noble sense or interpretation
of the nature which is known by personal realization through the
practice of meditation, it is but the walking movement of the nature
of dhatus (elements) which are not 'a sentient being' or ' I ' - the
so-called individual being. It is only the nature of dhatus which
causes the act of 'standing’, 'sitting' and 'sleeping’. In the matter of
such and such acts of walking and of thoughts or planning, rupa
together with -

"The previous or former mind ceases, and another new
consciousness or mind occurs afresh. The constant arising of the
mind goes on continually without a break just like the stream of the
flowing waters of a river."

In the manner stated in the foregoing, non-delusion, or in
other words, correct awareness in respect of the movement involved
in walking forward, etc., is known as asammohasampajaiiia
(Burmese translation).

In the Atthakatha stated above, "if thought or consciousness
arises to walk forward, mental vayodhatu together with that
thought or bent of mind, after causing viiifatta - intimation -
occurs."This statement or expression in words do not concern with
dhatuvavatthana, but only concerns Vipassana. The statement of
words - "rupas and namas occur while lifting the foot do not reach
to the stage when a step is being taken," clearly indicate that it is a
matter which concerns or is relevant to the case of Vipassana only. It
is because such kind of knowledge of awareness will not be achieved
by Samatha yogi. Only Vipassana yogi will have such knowledge.
As such, it should be noted that the entire expression in words stated
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in the foregoing Atthakatha "only points out how Special Vipassana
knowledge, which can determine without delusion, occurs when
Vipassana-Nana called Gocarasampajafifia becomes mature and
strengthened." In the statement - dhatunam gamanam, and so
on, the word 'Dhatu’ goes to say what are contrary atta, satta and
jiva. Hence, just as indicated by the expression
"Nanadhatuvinibbhoga" if the ordinary rupa-nama is also taken to
mean as purported by the term "Dhatu", it would be appropriate.
Since it is likely that extremely abundant pathavidhatu, etc., will
generally become conspicuous to a person meditating Vipassana
while walking, etc., it would be proper to accept the meaning as
being referred to the four dhatus, such as, pathavi, etc. The
expression of the word "Atthisanghato" is in line with the
Atthakatha. However, it would be in appropriate to say that "it would
appear to a meditator of Vipassana as being the pannatti heap of
bones, and that knowledge which knows the said Pafinatti has
occurred." It would also be inappropriate to think that knowledge of
awareness of the bent of mind to walk, etc., occurs to a Samatha-
Yogi who contemplates as "a heap of bones." Therefore, only the
expression of the words "rapasanghato" appears to be the original
correct words expression used and written by the Commentators.
Even if the word "Atthisanghato" is the original correct term, the
meaning given as: "a heap of bones is manifested, or that the heap
of bones is known" is definitely inappropriate. It should only be
proper to note that" it is merely the metaphorical expression of the
manifestation and awareness of an aggregate of rapas
(materiality) as if it is thought of and known as a heap of bones so
as to make it clear conveying the sense that it is free from
pleasurable clinging sensations."
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Some say that in the matter of Vipassana also, it should be
borne in mind to regard the foot, etc. which is stepping out as mere
conglomeration of particles taking cue from Sunpnamanasikara as
is stated in the case of dhatuvavatthana samatha. It has been
previously stated that it is improper to bear in mind as such. The
reason being - Atthakatha has given guidance to contemplate
primarily on the excessive vayodhatu only while taking a step with
the foot. The nature of vayodhatu has only the material element in
its originality having the quality of support and stiffness in
accordance with what is stated as "Vitthambhana lakkhana,
Samudirana-rasa, Abhinithara paccupatthana." It has the
power of moving causing to tremble and vibrate, etc. It has the
behaviour pushing towards the desired direction. As such, while
walking only awareness of the acts of propping up, of movementant
propulsion, is the correct awareness or knowledge of the vayodhatu
prescribed according to lakkhana, rasa and paccupatthana.
Knowing as particulars of powdered dust is mere awareness of the
particles in paffatti. It cannot be the correct awareness of that
vayo-rupa and any other rupa according to the wish of lakkhana,
etc.

When standing, sitting and lying down, it should be noted as
"standing", ‘"sitting", and "lying down", in accordance with
Satipatthana Pali which goes to say as: "thito va thitomiti
pajanati", etc. When mindfulness (Sati), concentration
(Samadhi)and knowledge (Nana) become mature and strong, by
primarily based upon the mind wishing to stand, and upon
vayorupa which occurs becoming continuously stiff by the
behaviour of the act of standing: the mind wishing to sit and the
vayorupa which occurs continuously becoming stiff by the
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behaviour of the act of sitting; upon the mind wishing to lie down
and the vayo, pathavirupa which occur by the behaviour of lying
down, these will be conspicuously known. Regarding this matter, the
noble and distinctive manner of awareness gained by a Vipassana
Yogi taking the example of an ordinary individual who is devoid of
the faculty of contemplating and noting, is shown in Jhanavibbanga
Atthakatha as stated below:
Eko hi bhikkhu gacchanto afiam cintento
afnfiam vitakkento gacchati, eko kammatthanam
avisajjetva-va gacchati. Tatha eko titthanto,
nisidanto, sayanto afinam cintento affam
vitakkento sayati, eko kammatthanam
avisajjetvava sayati. (347)

It means that a certain monk walks, and when walking, he is
thinking of something else, his mind wandering with his imagination
running riot. Another monk walks with his mind firmly fixed on
mindfulness without letting loose the kammatthama with constant
noting and awareness. Similarly, a certain monk when standing, or
sitting or lying down, stands, sits, or lie with his mind wandering,
thinking and imagining something else. Another monk with his
concentration fixed on noting and awareness in without letting loose
the kammatthama, stands, sits, or lie down.

THE MANNER OF NOTING SAMPAJANNA

In conformity with the statement which runs: "Abhikkante
patikkante sampajanakari hoti", if going or walking forward, or
staggering, or returning or walking backwards, or receding, inclining
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sideways, or stooping, or turning up, it should be noted as:
"walking," "staggering”, ‘"inclining", "returning", "receding", or
"moving backwards", "stooping", and "turning up", as the case may
be. When knowledge or awareness becomes strengthened, the mind
wishing to walk or stagger, etc., and the vayo-rupa which is moving
will be obvious by the behaviour or manner of the body caused by

the act of walking, staggering, and so on.

Alokite vilokite sampajanakari

When looking straight or sideways or downwards or upwards
or turning about and look, it should be noted as "looking", When
scan, note as "seeing". This way of noting and awareness, not being
a departure from, or rather, forsaking Vipassana Kammatthana
(contemplating and noting with mindfulness), is known as
"Gocarasampajaiina (comprehension of field or object)."

Kammatthanassa pana avijahanameva
gocarasampajafinam, tasma khandha dhatu
ayatana kammatthanikehi attano
kammatthanavaseneva, kasinadi
kammatthanikehi va, pana attano kammatthana
siseneva alokana vilokanam katabbam.

The gist of the above passage is: Not abandoning the practice
of Vipassana and Samatha-Kammatthana (meditation) is called
"Gocarasampajafina" - (It means to nay awareness of the sense-
object which is the field of Sati, Samadhi and pafina). Hence,
those persons who are indulging in and equipped with Vipassana-
kammatthana, i.e. = when contemplating on khandha, dhatu and
ayatana, should carry out, as required of their own mode of
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meditation practice when looking straight or sideways. However,
those who are practising meditation such as, kasina, placing the
essential regard on Samatha- Kammatthana, should carry on as is
required of Samatha meditation in the matter of looking straight
and looking sideways.

Explanation

If a person who is practising Samatha meditation wishes to
see something, should not do away with kammatthana, or, miss
his contemplation and noting in looking at things. Just as the mother
cow keeps her constant vigil on the young calf while eating or
masticating foodor, such a person should dwell his mind on or look
at things by giving kammatthana high regards. Since Vipassana
consciousness can arise in respect of anything, if a Vipassana yogi
wishes to look at things, he can bring about Vipassana-fhana -
insight knowledge - which realizes the four kinds of
namakkhandha, two kinds of mental-ayatana, and two kinds of
mental-dhatu (elements) by contemplating and noting this
conscious mind. Also by noting the behaviour of opening the eyes,
moving the eye-ball, or changing the position of the head and face
which occur or take place because of that conscious-mind, it can
bring about Vipassana-knowledge which knows the rupa-
khandha, ayatana and dhatus. Then also by noting the eye-
consciousness, etc. that see or perceive, it can bring about Vipassana
insight knowledge which realizes the five Khandhas, four Ayatana,
and four Dhatus. If the act of contemplating still goes on with the
reflection or contemplation, by noting this reflection, Vipassana
knowledge which knows Khandha, Ayatana and Dhatu can also
take place. Hence, the desire to look, etc. will not occur separately
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from the Vipassana consciousness as in the case of Samatha.
Exhortation is, therefore, given that looking at things or objects
should be made according to what is only required of Kammatthana.
Nothing need be done in particular by bearing in mind or looking at
his own Kammatthana in turns as in the case of samatha yogi. It
means that the phenomena of nama-rupa, as and when it arises,
should be continually noted and looked at as is usually noted. If
noting is done as such, when the knowledge becomes mature, by
fundamentally relying on the Vayodhatu which moves and propels
by the behaviour of the mind wishing to see, of opening the eyes,
and the alteration of the position of the eyes, face, etc., it will
become conspicuous.

Saminjite pasarite sampajanakari

When bending the hands and feet, noting should be done as
"bending", "bending". If brandished, shaken, pushed, pulled, or
moved, it should be noted as: "brandishing", "shaking", and
“pushing”, "pulling", and "moving", as the case may be. If lifted,
raised, or dropped down, it should be noted as - "lifting", "raising",
or, "dropping down". When the knowledge gains maturity by
primarily depending upon Vayodhatu which moves and propels due
to the behaviour of the mind, etc. wishing to bend or stretch, and of
the act of bending, it will become conspicuous. In the matter relating
to the act of bending and stretching, Atthakatha has shown

Gocarasampajaifia citing a story in illustration.
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The story

It is said that a great Thera (Elder bhikkhu) while holding a
conversation with his disciples, suddenly bent his hand and then
after putting it back again in its original position, slowly bent it again.
On noticing this manoeuvring of the hand, the disciples respectfully
enquired: "Venerable Sir! Why have you put back your hand in its
original position and then bent it again slowly?" The reply given was:
"O, Your Venerable! I have never missed contemplation with
mindfulness (Kammatthana) whenever I bend my hand since the
time I have started indulging in meditation. Now that I have engaged
in my conversation with you all, I happened to bend my hand failing
to contemplate and note (i.e. abandoning Kammatthana - without
mindfulness). That is the reason for putting my hand back to its
original position and then bending it again. "When they heard his
reply, they spoke with reverence as:" Well done, Venerable Sir! It is
indeed proper for a monk to have such a praise-worthy mental
attitude and monastic noble conduct."

As is stated in this story, by noting as: "bending", "bending";
"stretching, stretching" without allowing contemplation and noting to
miss, at every time of bending and stretching, awareness of the
gradual movement of materiality rupas gained by the manifestation
of behaviour of the mind wishing to bend and stretch, and the act of
bending and stretching, is known as "Gocarasampajania". When
this Sampajainfa becomes strengthened and vigorous, personal
realization of knowledge with awareness is gained that: "there is no
such thing as ' I ' - an individual being, which is capable of causing
the act of bending and stretching; that there are only slight
movements or vibrations which occur gradually in a slow process
because of the mind wishing to bend and stretch ; that the mind so
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wishing to bend and stretch has ceased and dissolved before
reaching the stage of bending and stretching; that progressive acts
of bending and stretching have also dissolved and passed away
without reaching from one stage to another; that these are all
impermanent conditions of a transient nature, the miserable
phenomena or disagreeable conditions; that these phenomena do
not constitute a living being - " I " or an individual. "This knowledge
is called "Asammohasampajainiia."

If a question arises - " If noting is done as "bending", and
"stretching", is it not that only the paffatti name and the form or
appearance of hands, feet which bend and stretch - the pafnnatti,
will have been known? And at the initial stage or practising
meditation, name nama (pafifnatti) name and form or figure
painatti also will have been borne in mind? The Vayo-rupa having
the characteristic of moving will also be known. Mixed awareness
such as this occurs. However, when mindfulness, concentration and
knowledge get strengthened these pafifattis will not be borne in
mind, and only Vipassana knowledge which becomes aware of the
mind wishing to bend and stretch, and the vanishing of the
progressive movements which have occurred stage after stage, can
arise fully purified. This kind of explanation has also been rendered
at the beginning of this Chapter.

Sanghati patta civara dharane sampajanakari

When garments or yellow robes are dressed or donned, it
should be noted as "wearing", "covering", or, "putting on the robe."
when alms bowl, cup, plate, spoon, etc. and other utensils are taken
in hand, brought or received, or made use of, noting shall be done

as "touching", "holding", "taking", or, "putting it down", etc., as the
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case may be. When the knowledge becomes strengthened or
developed, by essentially depending on the mind wishing to dress or
put on, etc., the movement of Vayodhatu caused by that mind, and
the Photthabba-rupa that is contacted and touched, and the
cognition of touch of Kayavifinana, etc.,, it will be known
conspicuously.

Asite pite khayite sayite sampajanakari

When eating, drinking, chewing, and licking, it should be
noted as "eating", "drinking", "chewing", "licking" and "swallowing",
etc., as the case my be. When the knowledge becomes mature
primarily depending upon the mind wishing to eat, etc. or upon the
behaviour of eating, etc., which are the vayodhatus that move and
push, or upon the rasa-rupa and the arising of the tongue
consciousness jivha-vinnana, etc., it will be known clearly. Some say
that Vipassana can be achieved only if it is borne in mind and
reflected according to the method prescribed by Atthakatha which
indicates the manner in which asammohasampajania takes
place. This statement may be compared and checked up with
Atthakatha which describes the manner of occurrence of
asammohasampajafina by means of ahara patikulasafina.
Reflection made on the disgusting and loathsome condition of food
or nutriment (ahara) caused by the ten kinds of conditions or
aspects relating to the hunt for food and nourishment, effort to
search for it, consumption, and the mixing, rolling, smearing at the
location or site of the bile, phlegm, pus and blood, is merely
Samatha-asammohasampajania.

Putting it in another way - it can be correctly known that

every time food is taken, the act of noting as, "eating", "chewing",
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"swallowing", "knowing", etc., i.e. when 'gocarasampajafina’
knowledge becomes keen and mature, nothing is found pleasurable
in eating which will, in fact, be considered as detestable and
loathsome. For this very reason, some of the mature-minded and
every knowledgeable persons think that ahara-(food) is loathsome
and disgusting as and when noting is done from the time food is
served and is ready for consumption up till the time of eating. It is
really thought of as a heavy burden and as really miserable to be
feeding oneself. Such a person not wishing to enjoy the meal in
earnest either makes a pause while eating or refrains from eating,
and continues carrying on contemplating and noting. I have come
across such a person during these days. Some of the people, of
course, think of the food as loathsome while eating, repeatedly
noting it with contemplation although the knowledge gained through
meditation is not yet mature. Hence, some are found to have no
relish or desire to eat. (In this regard, feeling disgusted to the extent
of feeling like vomiting considering the food as being similar to
faeces or excrement, is not Sampajanfa-knowledge; it is but
domanassa - displeasure.) Since it is probable for ahara
patikulasania to occur automatically when gocarasampajaiina
becomes keen and strong as stated, it would appear appropriate to
accept the view that Atthakatha commentators have purposely
described and made it to include it in Asammohasampajainia.

Uccara passava kamme sampajanakari

When faeces and urine are excreted, noting should be done
as "excreting”, etc. In the matter of contemplating and noting, i.e.
Vipassana, no choice should be made of the object of sense
irrespective of whether it is bad or good. All rupas-namas should
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be continually noted and developed every time they arise. When
knowledge gets strengthened, by depending primarily on the mind
wishing to excrete, on the moving and repelling rupa, on the body
touch, and on the unbearable dukkha-vedana, etc., it will be
known conspicuously.
Gate thite nisinne sutte jagarito bhasite
tunhibhave sampajanakari hoti.

There is no difference in the matter of walking, standing, and
sitting. When wishing to sleep, noting should be done as "wishing to
sleep", "napping"”, "dozing", "drowsing", etc. When feeling very
sleepy after lying in bed, rupa and nama which are evident, such
as, sleeping should be noted as "sleeping". Act of noting should be
firmly and rigidly fixed. Better make oneself fall asleep while noting.
When one is awake, the mind the reflects first and foremost should
be noted as "awake", or “rousing from sleep". At the initial stage of
practising meditation, it will be found difficult to note this mind. If it
is not yet possible to note, it should be noted continuously from the
time of becoming mindful or fully conscious. However, when the
knowledge becomes mature and strengthened, it will be possible to
note and become aware the moment one is awake. When it so
happens, realization of awareness and knowledge takes place which
personally determines that "namas-rupas which had previously
occurred before falling asleep have vanished and ceased even
without reaching the stage of sleeping. The continual arising of
consciousness which are incapable of imagining, noting, seeing,
hearing, and knowing the touch, etc., is called "Asleep", i.e. one has
fallen asleep. Namas and ruapas occurring while sleeping have
passed away before rousing from sleep. The reoccurrence of
thoughts and mind which are capable of causing the behaviour of
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imagining and noting, is known as "become awake", or "is roused
from sleep". There is no such thing as an individual ' I ', a being, who
sleeps and wake up. Now is there anything that is permanent or
lasting and the phenomenon that brings happiness." This knowledge
of awareness is known as "Asammohasampajaina"

When speaking, it should be noted as "willing to or,
"speaking". It is almost impossible to note in detail. Hence, if it is not
considered essential, it is better to remain mute. When knowledge
becomes mature, by primarily depending upon the mind wishing to
talk or speak; upon the motivating vayo-rupa brought about by that
mind; and upon the brushing pathavi-rupa, it will be conspicuously
known. After stopping a while in the course of a conversation, when
remaining mute or silent, it is to be first noted as "wishing to stop
talking", "stopping", "ceasing" and "remaining silent", and then
continue to note the obvious rupas and namas, as usual. When
maturity of insight knowledge is gained, knowledge of awareness
takes place which can personally determine that "the namas-rupas
which have arisen at the time of speaking, cease and vanish failing
even to reach the time when the conversation cease, and that the
mind wishing to stop talking as well as the tranquil and quiet
materiality rupas, have dissolved only during the respective brief
moment of interval This is, in fact, Asammohasampajaiiia.

MANNER OF CONTEMPLATING BAHIDDHA
EXTERNAL OBJECTS

When Gocarasampajainiia which knows by noting as
“wishing to walk", "walking", etc. becomes vigorous,
Asammohasampajania occurs and determines like this: “what is
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present are, "the mind wishing to walk and an aggregate of the rapa
which comprises gradual acts of movement. There is no living entity
- a being - capable of walking". And also the expression, "I walk", is
only a denomination. It is similar to the polite and courteous way of
addressing a person who is not a relative as "my nephew, my
grandson, my uncle, my grandpa”. After that the meditator reflects
the expression in words as" he walks, a woman walks, or a man
walks", are also mere statements of words spoken generally. There
is, of course, no such thing as a sentient being who walks. There
exists only the mind that wishes to walk and an aggregate of
materiality which is composed of a series of slow and gradual
movements. "In the like manner as stated the whole assemblage of
rupas in any other person's physical and mental complex, just as in
the case of one's own conglomeration of rupas, are also reflected
upon, determined and then, contemplated. This manner of
contemplation is in conformity with "bahiddha va kaye
kayanupassi viharati." In the conditions or Dhammas that exist in
the personality, or rather, bodily complex of any other person, it is
not necessary to contemplate by distinguishing the respective acts in
the process of phenomenal occurrences. Such a statement has
already been mentioned under the heading - "vipassana as an
object of Consciousness" contained in Chapter -3.

Manner of contemplating ajjhatta & bahiddha

At times in one's own mental complex, since the knowledge of
awareness which determines by noting as "wishing to walk", or
"walking", etc., has occurred, every time after noting as such, it
would have been contemplated with repeated determination that in
the bodily complex of any other person, the same nature of thought

126



also prevails. At that time, since contemplating is being carried on in
respect of ajjhatta (internal) and bahiddha (external) turn by
turn alternately, it should be regarded as contemplating both the two
kinds of ajjhatta and bahiddha in combination. It is, in fact, in
accordance with what is stated as: "Ajjhatta bahiddha va kaye
kaya nupassi viharati."

MANNER OF CONTEMPLATING SAMUDAYA AND
VAYA

The perceiving, or rather, perception at every moment of
noting the sudden and instantaneous repeated arising and vanishing
of the mind wishing to walk, etc., and the rupa that is being moved,
is the knowledge which personally realizes the coming (samudaya),
and the dissolution (vaya). At intervals while contemplating and
noting is carried on, the meditator knows by repeated reflection with
full and whole-hearted satisfaction by combining practical
experience and hearsay knowledge that "because of the Cause, the
aggregate of materiality has come into existence, and in the
absence of the Cause, it cannot come into being, or that it has so
taken place because of the existence of the mind, and without it's
presence, it would not have occurred, or that it has come into being
because of the presence of the past Kamma - good or bad actions,
and without this Kamma, it cannot possibly have arisen, or that it
has so become for not being free from avijja, ignorance, and if
getting rid of the pleasurable sensations, yearnings and
pleasantness, it has so become, and if free from such pleasurable
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feelings and longing desires, it cannot possibly happen, or that
because of the nourishing food that is taken, it has so become, and if
not, it would not have sustained or existed. These kinds of
knowledge shall also be regarded as the Knowledge which is aware
of Samudaya - the Cause of the arising, and of Vaya, the Cause of
Dissolution, or passing away. It is in conformity with what is known
as: "Samudayadhammanupassi va vayadhammanupassi va
kayasamim viharati," etc.

HOW MINDFULNESS BECOMES CORRECTLY
MANIFESTED

Every time it is noted as "wishing to walk", or "walking", etc.,
awareness with mindfulness takes place as: "there is no individual
being, no "Self" - a living entity, no female or made, but only an
aggregate of rupas in the manner of walking. It means to say
that the mindfulness will dwell continuously on the mind wishing to
walk, etc., and the behaviour of walking, etc., without reaching to
the stage of pafnnatti form, or figure, called Sankhara ghana
nimitta. At the initial stage of occurrence of the knowledge with
mindfulness which has become so much keen and vigorous that
some of the persons (meditators) at the present time, have
previously even investigated and reflected as: "Do I still have as
body, head, hands and feet in me?”Because of this correct
manifestation of mindfulness, the knowledge with mindfulness occurs
vigorously more and more progressively stage by stage in the
process of noting which take place thereafter. Clinging attachment
will be eliminated every time noting is done. This is in accordance
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with what has been stated as "Atthi kayoti va panassa sati
paccupatthita hoti, etc."

[Here ends Kayanupassana]

VEDANANUPASSANA

Sukhavedana

Sukham va vedanam vedayamano sukkham vedanam
vedayamiti pajanati - In conformity with this statement, if
happiness or pleasant feeling pervades body or mind, noting should
be done as "happy", "tolerable", "good", and "glad". If it is noted as
such, sukhavedana which occurs because of the tolerable or
bearable condition and of the good and agreeable condition will be
correctly known. Full explanation has been already given relating to
the manner of noting how awareness takes place at the moment of
seeing, touching, and of thinking. In regard to the statement which
runs: "It is known as "happy" and "good", when feeling happy, good
or pleasant”, it is likely that doubt may arise in the mind of the
persons who are not accomplished with the Special knowledge of the
Dhamma, or Vipassanafana. This feeling of doubt has been
explained and clarified in Atthakatha. Further explanation will be
given in this Text of Dhamma relying on that Atthakatha.

If it is commented upon as; "Will young infants who are still
incapable of crawling and standing, when they are breast-fed know
as "happy or good" in case they feel happy or pleasant?” it may be
stated that they do know. Nevertheless, the statement shown in the
foregoing is not uttered or preached by the Buddha intending to
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refer to such kind of immature knowledge. The reason being - these
infant babies as well as ordinary worldlings who are devoid of the
faculty of contemplating and noting do not realize or know every
time pleasant feeling arises in them. The majority of them have or
are wasting time thinking of something-else or imagining other
matters. Although they may at times know what they feel, they do
not discern it as a phenomenon. They only know "I feel pleasant or
fine assuming one's own self as a living entity or an individual being
"in their own respective sense of feeling. Real awareness do not
even occur that these phenomena last only for a moment. They
imagine and know that the conditions they have gone through
physically and mentally are all permanently everlasting. This kind of
knowledge will not be able to reject the false view of a person as 'a
living being', or to discard such a misconceived notion. Neither will
they be able to get rid of the view of "Self" as an Atta or "I". With
this bent of mind dwelling upon such a wrong conception, no
Vipassana knowledge will occur in their mind (mental complex).
Vipassana insight knowledge will not also arise out of such kind of
awareness. Since it is not the object of Vipassana amounting to
meditation practice (bhavanakamma) or the cause to bring about
Vipassana, it is not regarded as Kammatthana. As it is not the
awareness emerged from the Vipassana-mindfulness contemplation
and noting - it cannot possibly be Satipatthana-bhavana. Hence,
it should be understood that the foregoing preaching has not been
made by the Buddha with reference to the immature knowledge of
ordinary worldlings, such as, an infant child, etc.

A yogi who is continuously contemplating and noting known
pleasant feeling or happiness every times it occurs. As stated
previously, according to the characteristics, etc., he comes to realize

130



that it is only a conditioned thing. He is also aware of the fact that
the state of pleasant feeling which had occurred previously and the
state of happiness following thereafter have been separated into
parts and have ceased and vanished. When such realization comes,
since santati pafnatti (continuity concept) which misconceives
as being a continuing process of one single thing is unable to veil or
cover up (the truth), he is also aware that the conditioned thing is
impermanent, suffering and not ' I ' - a being. This kind of
knowledge of awareness can discard the view which holds an
assumption that it is a living being. The misconception as "I " can
also be rooted out or erased. It also deemed to be Kammatthana
in line with the method stated relating to the manner of noting
Iriyapatha. It amounts to practising Satipatthana-bhavana.
Buddha has therefore preached the above incident as "Sukkham va
vedanam, etc. "with reference only to that kind of knowledge.
When the knowledge becomes mature, since it is known as has been
already stated, it can be perceived, realized and determined with
personal knowledge that the expression" I am happy, good, and
delighted is only a denomination, i.e. the name that is given. There is
no such thing as “I"” or a "sentient being" who is capable of feeling
happy, good, and delightful. There is, however, some sort of
happiness, pleasantness, and gladness which arise momentarily
while attention is concentrated on the good, pleasant and agreeable
sensations. "Such being the case, it has been stated in Atthakatha

(Di - Tha 2-364) as quoted below.
Vatthum arammanam katva vedanava
vedayatiti sallakkhento esa 'Sukham vedanam

vedayami 'ti pajanatiti veditabbo.
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The gist of the above Pali passage is that a person who
observes or make note that only ‘vedana’ (the feeling) feels the
sensation by giving attention to the good and pleasant sensation, is
to be understood as a person who knows that sensation is felt or
experienced of the pleasant sensation. (This manner of noting with
awareness is included in the manner of knowing or awareness
according to the wish of lakkhana and padatthana).

Dukkhavedana

All types of disagreeable and intolerable sensations occurred
in the corporeal body, such as, stiffness, ache, giddiness, hotness,
coldness, numbness, pain, constriction, itching, tiredness, etc., are
merely the miserable conditions of the physical body called
"Kayikadukkha (bodily pain)". These unpleasant suffering
(Dukkhavedana) should be noted part by part as mentioned relating
to the manner of noting at the moment of contact or touch as
"feeling stiff", "feeling stiff* etc. All kinds of disagreeable and
unbearable conditions occurred in the mind, such as, unhappiness,
mental distress or dejection, presentiment, anguish, anxiety,
lamentation, fright, etc. are merely mental pains or misery called
"Cetasikadukkha (mental pain) or Domanassa (displeasure)".
All of these should also be noted as is usually spoken in terms of
"unhappiness, distressing, or dejected" and so on. As to how
manifestation and awareness take place have been explained in full
relating to the manner of noting at the moment of seeing, contact,
thinking and knowing.

Some are of the opinion that only by bearing in mind and
uttering at the same time with the tone producing on sound spoken
in Pali as "rupa-nama, pathavidhatu, apodhatu, phassa,

132



vedana, sukha, dukkha, somanassa and so on in order that
paramattha rupa-nama can be known." What a pity as it is utterly
wrong! It is because fundamentally what is really required is to be
able to bear in mind correctly the actual phenomenal arising and
dissolution of rupa-nama. It is not essential to know the name by
Painnatti. To be more candid, the means in Pali can be of advantage
only to those who understand and are well-versed in Pali language.
It will be of no benefit to a person who is ignorant of the Pali
language. A person who understands Myanmar or English only, will
derive benefit by uttering in Myanmar or English. just think over, Is it
not a fact that there is possibility of knowing correctly the unbearable
painful sensation only if noting is done as "pain", "pain" or “hurting”
“hurting”, when pain is felt at the moment of occurrence of the
painful sensation according to its natural characteristic etc., as has
been already stated relating to the manner of noting while contact is
being made, or rather, at the moment of contact? How could such a
person who has had the correct awareness of the conditioned things
as stated by guilty although he does not know the meaning of Pali
word "Dukkhavedana"? Will the knowledge of awareness that has
occurred in him be destroyed or wiped out? No, it cannot possibly be
destroyed or erased. Moreover, would the knowledge of such a
person who has the correct realization be greatly enhanced because
of his clear apprehension of the Pali name? No, it wouldn't be so.
However, when the knowledge of Vipassana becomes very much
strengthened, one will not be able to note names but have to merely
know the accelerated manifestation of the arising and vanishing
rupa-nama in quick succession. By knowing as such, Vipassana
knowledge will be gradually enhanced. It will not be retarded. Hence,
it should invariably be noted that what is conceived or considered as:
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"paramattha rupa-nama can be known and appreciated only by
bearing in mind and uttering at the same time with a tone producing
Pali sound," is a real blunder.

UPEKKHAVEDANA

As regards Upekkhavedana, otherwise known as, "neither
pain (unbearable) nor happiness (pleasant)", because of this feeling
of indifference, the name given to it as adukkhamasukha, i.e.
neither painful nor pleasant, it can hardly be vividly known by
Paccakkha-Nana. It is indeed hard to know. Explanation has been
given in Mulapannasa-Culavedalla Sutta Pali and Atthakatha and in
Pathikavagga sangiti Sutta Atthakatha that it is difficult to know or
realize like Awvijja, ignorance. It is also stated in Uparipannasa-
Bahudhatuka Sutta Atthakatha that Upekkha (equanimity) is
similar to Avijja for being inconspicuous. In regard to this matter, if
reflection is made with Sutamaya knowledge, it would appear that
Upekkha and Avijja are quite obvious and easily comprehensible.
There is no gain saying that it is not obvious or hard to know.
Nevertheless, it is not obvious or hard to know in the case of a Yogi
who is contemplating and noting Upekkha and Avijja which have
actually occurred in his own bodily complex, by means of
in the case of greed (lobha), or anger (dosa). Upekkha is also not
conspicuous or easily comprehensible as Sukha or Dukkha. It has
been stated in Pali Texts and Atthakatha that upekkha and Avijja
are "hard to know and inconspicuous" referring to the difficultly in
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knowing with this Bhavanamaya paccakkha-nana and to the
inconspicuousness of them to that knowledge. For this very reason,
Mahavagga-Sakkapafiha Sutta Atthakatha (Di-tha: 2-315) and
Mulapannasa-Satipatthana Sutta Atthakatha (Ma-tha: 1-282) have
stated as mentioned below:

Adukkha-masukha pana duddipana,
andhakarava avibhuta. Sa sukhadukkhanam
apagame satasatappatikkhepavasena
majjhattakarabhuta adukkhamasukha vedanati
nayato ganhantassa pakata hoti.

Adukkhamasukha pana - Neutral upekkhavedana which is
neither good nor bad, duddipana - is hard to become lucid, i.e.,
difficult to be perceived by the knowledge which contemplates and
notes. Andhakarava - It is like darkness, or, just like a thing which
remains in darkness (Andhakara gatasadisi-tika). Avibhuta- is not
clear to a person who contemplates and notes. Sukha-dukkhanam
- of pleasant and painful, apagame - during a brief moment of their
absence, satasatappa-tikkhepavasena — by virtue of abandoning
what is pleasurable and unpleasurable, being free from good and
bad conditions, majjhattakarabhuta - the nature of medial or
moderate behaviour, adukkhamasukha vedanati - (that it) is but
neutral feeling or equanimity Upekkhavedana. Nayato,
migapadavalaijana - As in the manner of following the trail or
foot-mark of a dear, ganhantassa - to a Yogi who bears in mind,
Sa - this Upekkha, pakata - becomes obvious, hoti - So it is.

Duddipanati fianena dipetum
asakkuneyya, dubbinfeyyati attho, tenaha-
andhakarava a-vibhutati.

(Di- Ti: 2-261)
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Duddipanati - What is said to be duddipana is that,
nanena- with the knowledge of bhavanamaya paccekkha
dipetum - for the purpose of throwing light on, asakkuneyya - it is
incompetent. Dubbififeyya - It is hard to know. Iti - This is indeed,
- what this expression 'duddipana’ means to say. Tena - Therefore,
andhakaro avibhutati - it is not clear or obvious (easily

understood) just like darkness. Aha - Atthakatha has stated as such.
b3

Note: * As indicated by this tika, the expression duddipana shall
not be interpreted to mean as "hard to describe, or, hard
to know. What is indicated is that the meaning conveyed
as: "it is rather difficult to make it clear or vividly known
with 'bhavanamaya-nana' should be accepted.

The explanation given by Atthakatha is: The pleasant and
painful feeling (sukha and dukkha vedana) are quite obvious.
These can be clearly contemplated, noted and perceived. However,
as regards Upekkhavedana, just like darkness, or, a thing which
remains in darkness, it is vague, obscure and not distinct. This ca
hardly be made clear and vividly known by means of Paccakkha
knowledge. Nevertheless when pleasant and painful conditions, or,
feeling of happiness and suffering have ceased to occur, or been
eliminated, it may be understood that the said Upekkha still
remains obvious in the mind of a Yogi by making a guess with the
method of, or rather, in the manner of Migapadavalafhjana as:
"Except those pleasant and painful conditions, another different kind
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of medial (medium) nature which occurs or arise, is indeed
Upekkhavedana (equanimity)."

Manner of awareness by imitating

Just like a hunter finding the footprints of a deer making it s
way through a place, by looking at the impressions left behind on
one side close to the layer of a rock and the visible footmarks on the
other side beyond the rocky surface, which indicate the path taken
by the animal and its departure, though the impressions of the
footprints will not be found by the hunter on the surface of the
marble rock slab in the middle, evidently knows by guessing that"
the absence of the footmarks is due to the hard surface of the rock
where impressions cannot possibly be found and yet the deer must
have surely run across the middle of the marble slab," a Yogi
similarly knows clearly the painful feeling (Dukkha) by noting as
"painful”, "painful" at the time when the feeling of suffering such as,
"pain" occurs. While noting and becoming aware as such,
dukkhavedana, such as, "pain", etc. might sometimes gradually
dwindle away and disappear gently. At that time, unbearable feeling
of pain will not be obvious. Also tolerable sensation, or rather,
pleasurable feeling will not as yet be conspicuous. However, one of
any other citta (consciousness) and Cetasika, (mental
concomitants), become obvious. This obvious Dhamma or
phenomenon only, should be continually noted. After some time
either the painful dukkhavedana or bearable sukhavedana will
again become obvious. When it so happens, the said dukkha and
sukha need be noted again. A person who goes on noting and is
becoming aware as stated, will realize relating to the manner
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associated with sukha and dukkha which have been personally
known and felt that "after having relieved from the freed of the past
dukkha, such, as, pain, etc., and during the time before the
recurrence of dukkha, such as pain, and bearable or agreeable
sensation of sukha, there arises the sensation (Vedana) in the mind
and cetasika which have been noted and aware of. That sensation
though not obvious, becomes inconspicuous only because of its
gentleness and subtlety; vedana, which is being felt by the medial
condition arising due to the medial sense-object, will certainly be
present just as good and bad sensation is felt due to the good and
bad condition. Since the Dhamma which is capable of dwelling its
attentiveness on an object of consciousness, not being free from
sensation, the sensation that is felt which was inconspicuous at the
time of dwelling the mind with attention on the medial object of
sense, in nothing but Upekkha. Such awareness being analogues to
the manner of awareness which occurs in the case of searching for
the footprints of a deer is stated by Atthakatha as "knowing", or
rather, gained awareness according to the method of technique of
Migapadavalaijana. It is not that awareness takes place by
imagining and reflecting the manner of following the tracks left
behind by the deer, while carrying on contemplating Vipassana.
Relating to this matter, it appears that the statement" it is
inconspicuous and hard to know" in regard to Upekkha, is made
aiming at Manda individual (an individual whose wisdom is weak or
who is lacking in wisdom) who has just commenced practising
meditation, Hence, the said Upekkha would still obvious to Tikkha
(quick-witted) individual and Balavavipassaka manda individual.
The said Upekkha could in any case be known even by Paccekkha
knowledge. As to how manifestation and awareness take place has
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been already explained relating to the manner of noting at the
moment of seeing, think and knowing.

SAMISASUKHA

Happiness caused by the desirable, lovable and pleasurable
things, such as, husband, wives, children, clothings, immoveable
properties, cattle, elephants, good and silver, and by pleasurable
conditions of the visual-objects seen by the eye, and wit-intelligence,
etc, is known as Samisasukha. It means to say: "happiness”
connected with the food, or kamaguna, sensual pleasures. It is also
called Gehassitasomanassa. This means happiness depending
upon the dwelling place of sensual pleasures, or family life. It is
to be regarded that sukha - pleasure or happiness has occurred
when feeling happy primarily depending upon the beautiful sight,
and giving attention to things or visual objects of kamaguna, such
as, husband, wife, etc. It should also be regarded that sukha has
occurred primarily depending upon the pleasant and sweet voice,
etc., and by dwelling the mind with attentiveness on the object of
kamaguna, such as, husband, wife, etc., and on audible objects,
etc., when becoming happy. Happiness or pleasure may also take
place by being able to bear in mind of the immediate fulfilment of
the desire connected with such sensual objects or things. Happiness
is also likely to occur by reflecting on what has been felt in
connection with the fulfilment of desires in the past. At the moment
of the occurrence of delightful sensations, it should be noted with
awareness as "Happy, Happy". It is exactly in accordance with what
has been stated as, "Samisam va Sukham vedanam
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vedayamano samisam sukham vedanam vedayamiti
pajanati.”

Niramisa sukha

A person who is carrying on with noting incessantly on the six
sense- objects which become manifest at the six sense-doors
(dvaras), will personally realize the arising and dissolution of the
said six sense-objects. He also perceives their characteristics of
impermanence. At the same moment he will know and determine
what is taking place in respect of the past six kinds sense-objects
which he has perceived and noted by comparing them with the
present which he has personally perceived and known, and also the
objects which are being known, as "all these are the Dhammas
(conditioned things) always changing, impermanent, and miserable."
pleasure or happiness is likely to occur to a person who knows and
realizes as such at every moment of his awareness by noting. This
pleasure or happiness, or rather, delight is known as Niramisa-
sukha. This means, "Happiness unconnected with the food, and
kamaguna (sensual pleasures). These are also called
"Nekkhammassita somanassa." It has been stated as such in
Uparipannasa-salayatana Vibhanga Sutta.

Rupanam tveva aniccatam viditva vipari-
namam viragam nirodham, pubbe ceva rupa
etarahi ca, sabbe te rupa anicca dukkha
viparinama-dhammati evametam yathabhutam
sammappaniaya passa to uppajjati
somanassam, yam evarupam somanassam, idam
vuccati nekkhammassitam somanassam.
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(Ma: 3-260)

The above conveys the sense that the nature of
impermanence of the sight or forms having been known, it is realized
that changes have been taking place and these are ephemeral, and
that since disintegration, dissolution and cessation of all rupas,
forms and sight having been known and realized, what have been
seen in the past and what are visible at present, are all impermanent
and miserable, nay, disagreeable. All are subject to constant
changes, and are unstable and being transitory in nature. Happiness
will be gained by a person who rightly knows and realizes the nature
of sight-or form as stated. Happiness or pleasure does exist and
really occur. This nature of happiness may be stated as 'happiness'
depending upon Vipassana.

(In regard to the manner of contemplating the
remaining five sense-objects and of the arising of
nikkhammassika somanassa, it has been preached
in the same manner.)

This kind of happiness is likely to occur vigorously even
without being able to prevent it from arising on reaching the stage of
Udayabbaya knowledge. It should be noted and aware of as "glad",
"happy" at every time it occurs. This is in conformity with the
statement: "Niramisam va sukham vedanam vedayamano
niramisam sukham vedanam vedayamiti pajanati.”

Samisadukkha

A person, who happens to imagine that his desires in the
matter of (sensual pleasures) kamaguna occurring in the body both
internally and externally have not been fulfilled, is likely to feel sorry
as "O, I'm very unfortunate". This expression embraces his dejected
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feeling which arises in him for having presently come across with
suffering and misery. Remembering his failure to fulfil his desires to
his entire satisfaction in the past, he might also feel sorry. This
meaning also imbibes his feeling of sorrow and dejection which
occurs in him imagining his fate in facing the miserable conditions of
life in the past. All states of mental conditions, such as, sorrow,
unhappiness, mental distress, grief and lamentation, which occur due
to unfullfilment of his sensual desires (Kamaguna), are known as
Samisadukkha. These are also known as
Gehassitadomanassa (displeasure depending on the family
life). Every time such displeasure (domanassa) occurs, it should be
noted with awareness as "feeling sorry," etc. This falls in line with
the statement - "Samisam va dukkham vedanam ..... (pa)
pajanati.”

Niramisadukkha

A person, who has achieved Special Vipassana Insight
knowledges, such as, Udayabbaya, etc., after a considerable length
of time in the practice of Meditation, is likely to imagine and yearn
for as: "When will Magga-Phala that should be known and realized
by Ariyas be achieved by me?”If what is longed for remains
unfulfilled although a considerable time has elapsed, dejection may
probably seize hold of him with a feeling of disappointment as: "I
don't think I would achieve Magga-Phala in this present existence."
It is also likely that a person will become sorry when he fails to gain
Vipassana insight knowledge in spite of his utmost endeavour in
practising meditation for a long period of time. This sort of sorrow or
unhappiness occurred in connection with Vipassana, is known as
"Niramisadukkha." It is also called "Nikkhammassita-
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domanassa." Every time it occurs, noting should be done with
awareness as: "Sorry", "Sorry". This is in agreement with the
statement "Niramisam va dukkham ..... Pajanati." The manner
of occurrence of this Niramisadukkha has been mentioned in
Sakkapafha Sutta Atthakatha citing the story of Thera Mahasiva.
This will be extracted and illustrated in brief.

THE STORY OF THERA MAHASIVA

This Maha Thera was said to be imparting and teaching
lessons on pariyatti (scriptures) to eighteen main religious Sects.
For strictly adhering to his exhortation and instructions, the number
of bhikkhus who attained Arahatship is said to have come up to thirty
thousand. One of those Bhikkhus after reflecting on his own noble
attributes, thought "My own noble attributes are countless"; and on
reflection being made as could be the attributes and achievements of
my Spiritual Teacher? , he comes to know that his teacher was still
just an ordinary worldling (puthujjanas). Thereupon, since the
thought occurred to him as: "Oh! Our great teacher, the Maha Thera
is only a person in whom refuge can be sought by others; but is
incapable of finding refuge in himself. I should better remind him
and give him due admonition, "went off journeying through the air
by his supernatural powers. Later, he descended from the sky to a
place in the neighbourhood of the monastery where Maha Thera was
residing and then, approached his teacher. On being asked by the
great Maha Thera what had brought him here, he replied that his
visit was for the purpose of enabling him to learn a passage of
Anumodana dhamma. When Maha Thera told him of having no
time at his disposal to impart the lesson, the Bhikkhu entreated
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saying he would put the question while the teacher was taking his
stance for a while at a public religious edifice in the outskirts of the
village to reflect for a brief moment before making his rounds to seek
for alms. If any other monks were then present there to ask
questions, he said he would request the teacher in the course of his
rounds for alms in the village, and if at all other interrogators were
present on the way, he would solicit the teacher at the time of
donning the robes by the latter, or while taking out the alms bowl
from the bag, or in the alternative, after Maha Thera had finished
taking rice porridge. Again, the bhikkhu continued saying that if the
Maha Thera were fully occupied in all these places and also in the
event of other Theras coming over to investigate and put searching
questions relating to Atthakatha, he would further solicit the Maha
Thera to give him a chance by all means. In this manner when
repeatedly begged of the Maha Thera to spare time only for a very
brief moment after taking meals, or during day time when taking a
rest, or just before retiring at night time, or while washing the feet,
or at the time before washing the face after getting up from sleep, or
while sitting for a while in the room, Maha Thera remained adamant
saying that he would be fully preoccupied at all times with many
devotees who usually called on him to make queries. Having heard
Maha Thera's negative replies in the manner stated, the Bhikkhu
Arahat disappointing remarked, "Venerable Sir! you should have at
least time at your disposal to bear in mind the dhamma by taking a
sitting posture for a brief moment which would perhaps be time-
consuming only to the extent of a short duration of three or four
sittings at a place brief enough to bring warmth to the sitting place
inside the room of the monastery after waking up from sleep in the
early hours of the morning. Now that according to what you have
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stated, Your Reverend will have even no time adequate enough to
take your last breathe on your death-bed. Venerable Sir! You are just
like a big bench with a back-rest. You proved to be a person for
others to lean on your but you cannot possibly be a person, or
rather, a support to lean back upon by your own good self.
Venerable Sir, I don't even feel like receiving Anumodana dhamma
from you any more." Immediately after uttering these remarkable
words, the bhikkhu flew back into the air in the firmament above.
Then only realization had come to the great Maha Thera that "This
monk's visit to me is, or course, not to take lessons from me; he had
come to remind me for my own welfare." Therefore, on the next day
early in the morning after taking his robes, he left the monastery to
pursue the practice of meditation. Assuming that "it would not be
difficult for a person like me to achieve Arahatta-Phala and that
there is every possibility of my returning back to the monastery after
easy attainment of Arahathood within two or three days", he had not
uttered anything to his disciples of his sudden departure. After
staying in a ravine in the proximity of the village, he started
indulging himself in the practice of meditation beginning from the
13th. Waxing day of the month of Waso, and yet, since he had
failed to attain the higher knowledges of the Special Dhamma
although days had passed till the Full moon day of Waso, he
reflected in retrospection. "O, I have come over to this place with an
expectation that I would certainly achieve Arahatta-Phala even
within a short period of two or three days. However, I've not met
with success to reach my objective. Let it be. I will continue to
devote myself to meditation during the entire period of the Lent
regarding three months' duration of Waso as being equivalent to
three days. Let's see what would happen at the end of the period of
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Lent (rain retreat). "Bearing in mind as such, he entered on Lent, i.e.
taking up his residence for the period of Lent in this area, he carried
on practising meditation. At the end of the Lent, however, when he
found Magga-Phala not within his reach yet, it occurred to him as
"0, three months have already elapsed although I expected to reach
the goal within 2 or 3 days. Insofar as my fellow monks are
concerned they would be holding pavarana (an occasion at the end
of rainy retreat) at the termination of the Buddhist Vassa or Lent, as
Arahats. "While imagining thus, tears began to flow from Mahasiva
Thera's eyes through dejection. Later, thinking that "Magga-Phala
cannot be attained because of his preoccupation in minor things such
as, washing his feet, lying in bed, and in sleeping after going to bed,
"he removed the bed keeping it away from within his easy reach.
From that time onwards, he started meditating adopting the method
of taking only the three kinds of posture, namely sitting, standing
and walking. However, although 29 years had gone by, he failed to
achieve Magga-Phala. All throughout these 29 years annually
whenever the day of Pavarana arrived, he burst in to tears. On the
thirtieth anniversary day of Pavarana, since the knowledge of
Magga-Phala was not yet attained, it had to him as, "Alas! 30 years
have now passed from the time I had first indulged in the practice of
meditation, and yet, I've not achieved Magga-Phala. Yes, indeed. It
seems almost certain that Magga-Phala is a far cry for me in this
life existence. I will definitely lose my chance of celebrating
Pavarana with my fellow monks in the role of an Arahat." Having
been rideen with these thoughts, extreme dejection took a grip on
him causing tears to shed from his eyes. At that time, a celestial
maiden (goddess) wishing to remain him stood weeping not very far
away from him. Maha Thera then enquired, "Hey! Who is that person
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crying nearby? In response to this query, the female deity replied,
"Venerable Sir, I'm a celestial maiden.”On being asked why she was
crying bitterly, the fairy damsel said, "Your Venerable, I'm crying
expecting to gain two or three Magga-Phala by so crying, under
the impression that you have been doing likewise to gain Magga-
Phala." On hearing the words of the celestial maiden, remorse with
consciousness came upon him and then, he chided himself as: "O,
You Mahasiva, Look! Even a female deity is now making fun of you.
If this behaviour of yours appropriate with your intellectual status?
“Reflecting in the said manner, and by admonishing himself for his
own improper attitude and conduct, he got rid of his dejected mood,
and by continuously developing Vipassana in sequence, reached the
stage of Arahatta-Phala.

An excerpt

It would be proper to note and remember that the reason for
taking a long time in meditating to achieve Magga-Phala by this
Maha Thera is "because of his deep reflection pondering over various
aspects of the dhamma elaborately since he was a person of great
intellect endowed with a wide knowledge of Sutta." It is just like the
case of Venerable Sariputta who took much longer time to achieve
arahatship in the practice of meditation than Venerable Moggallana.
"Ettakam kalam vipassana susinna bhavato nanssa
paripakam gatatta - (i.e.) in respect of the statement of
Atthakatha wherein justification has been shown that because of the
very good background of experience in the practice of Vipassana
meditation for such a long period of 30 years continuously which
finally resulted in gaining maturity of the Insight Knowledge, he
(Maha Thera) had (reached the stage of Arahatta-Phala), it
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should be considered as referring to the maturity of Vipassana-
fAana which ought to have been developed according to the method
of elaboration. It should not be taken to mean as "maturity" of the
Vipassana-fana which ought to have been developed according to
the abbreviated method merely to cause attainment of Arahatship.
The reason being - a pre-eminent person very well-versed in
Tripitaka (the Three Baskets of Buddhist Scriptures) would have been
fully accomplished, even prior to practising meditation backed by the
knowledge of his past Perfections (paramita-nana) which has the
maturity just adequate enough to cause to reach Magga-Phala by
pursuing the abbreviated or concise method. It would be wrong to
say that no accomplishment has yet been gained. It should be
remembered and noted as in the case of the future Gotama Buddha
who, since in one of his part existences as Sumedha, the hermit, had
been accomplished with savaka-paramita-fana just sufficient
enough to attain Magga-Phala.

Samisa adukkha masukha

To an unknowledgeable person devoid of Vipassana when
seeing ordinary things or objects of sensual pleasures which are
neither good nor bad within his corporeal body internally and also
externally, happiness is not obvious, nor unpleasant feeling will arise,
nor will he be able to discard that sense-object. As a matter of fact,
only ordinary sensation which is neither good nor bad together with
his desire or greed which causes attachment to that sense-object is
occurring. This mediocre or neutral sensation which is felt is known
as "Samisa adukkha masukha." It is also known as Gehassita
Upekkha (equanimity connected with family life). Moreover, it
is known as afnnanupekkha. This means to say that it is equanimity
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or indifference which occurs together with delusion (Moha). This
feeling of indifference (Upekkha) is likely to occur at intervals in the
course of contemplation in the mind of Vipassana Yogi. Though it
occurs, it is likely to become inconspicuous, as already mentioned, it
is indeed difficult of understanding. Awareness by noting this
Upekkha when becoming conspicuous is in conformity with what is
stated as "Samisam va adukkha masukham

vedanam ..... pajanati.”

Niramisa adukkha masukha

When it becomes purified or cleansed from the danger of
imperfection of Vipassana, the neutral feeling in conjunction with the
awareness of Vipassana-nana is likely to become conspicuous at
every moment of noting the six sense-objects which are manifested.
It is likely to become particularly obvious all the more from the time
Sankharupekkha becomes keen and vigorous. This feeling of
mediocre sensation is known as Niramisa adukkhamasukha
vedana. It is also deemed to be Nekkhammassita Upekkha. Act
of re-contemplating it, i.e., awareness while noting with
Pativipassana is in accordance with the statement - "Niramisam
va adukkha masukham vedanam vedayamano niramisam
adukkha masukham vedanam vedayamiti pajanati.”

MANNER OF KNOWING SAMUDAYA AND VAYA

Manner of awareness that takes place in respect of bahiddha
and ajjhatta-bahiddha is the same, as has been mentioned
relating to Kayanupassana. Cognition and awareness of the
sudden arising or dissolution and vanishing of all sensations at very
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moment of noting the feeling of sensation (vedana) is the awareness
of Samudaya (the arising of vedana) and Vaya (the cause of
destruction or dissolution of vedana). And the meditator knows by
reflection combined with dittha (seen) and suta (heard) that "it is
good for having come across and contacted with good sensation felt
in the mind, and not so perceived and found, no good feeling of
sensation can arise, or that it feels bad and unbearable for having
come into contact with bad and disagreeable sensation, and that no
such disagreeable sensation could occur, if it is not felt and
contacted, or that feeling of neither good nor bad sensation had
arisen for coming into contact with ordinary sense-object or
sensation which is neither good nor bad, and it could not have arisen
if it is not perceived and contacted, or that feeling of sensation had
occurred for having had the past kamma, otherwise it could not
have taken place, or that feeling of sensation has occurred for not
yet being free from ignorance-avijja, and if free from ignorance it
could not have so happened, or that feeling of sensation has
occurred for not being free from the longing desires of pleasurable
condition, and if free from such desires, it could not have so
occurred. Knowledge as such is the awareness of Samudaya (the
origination of Vedana,) and Vaya — (the cause of destruction and
dissolution of vedana) and the cause of escape from vedana. “This
is indeed in accordance with the statement-
"Samudayadhammanupassi va vedanasu viharati, etc."

Manifestation of correct mindfulness

Mindfulness with awareness takes place at every moment of
noting the nature of sensation that "there is no such thing as:" an
individual, a being, ' I ', my property ' or ' my own, female, male;
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and that there is a conglomeration of good sensations, bad
sensations and the neutral sensations. "Because of the occurrence of
Mindfulness which becomes manifested only in the nature of
sensation not reaching to the state of sankhara, ghana-nimitta,
which are all form-pafniatti, as stated, mindfulness and knowledge
after becoming enhanced, occur at later stages progressively with
increasing vigour. Clinging attachment is also got rid of. This is in
conformity with the statement which runs as "Atthi vedanati va
panassa sati paccupatthita hoti," etc.

“Here Ends Vedananupassana"

CITTANUPASSANA

The mind which yearns for something else and the mind
which feel the feeling of pleasure and desirable attachment are
known as Saraga Citta, i.e. the mind that is affected with lust or
passion. When such a mind arises, it should be noted at the moment
of its arising as: "wanting", or "wishing to have", etc. By noting and
becoming aware only once, as stated, this kind of mind is likely to be
eradicated or subdued. If it is not yet subdued, it should be noted at
every moment of its arising. Eventually it will be got rid of. Only clear
thoughts or pure mind will occur free from pleasurable desires.
These mind or mental inclinations are known as Vitaraga Citta, i.e.
the mind which is free from lust or passions. This mind should also
be noted at the moment of its arising just as it has originally
occurred. This agrees with the statement, viz: "Saragam va cittam
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saragam cittamti pajanati, vitaragam va cittam vitaragam
cittanti pajanati.”

The mind that is angry (an angry mood), the mind which is
disappointed, the mind that is full of hatred, the mind that wishes to
ill-treat, the mind that wishes to see others meet with death or - are
all known as Sadosa Mind (the mind that is affected with
hatred). This mind, if it occurs, should be noted as, "angry", etc. By
noting it and becoming aware of it once, it is also likely to fade away
or come to a cessation. If it does not cease, it should be noted every
time it occurs. Eventually, it will cease. Such mental thoughts or
mind that appears is known as Vitadosa Mind (the mind which is
free from hatred). This mind should also be noted at the moment
of its occurrence, as it is, after arising. This agrees with the
statement, "Sadosam va ... cittam pajanati.”

The mind that is uncertain and in doubt, and the wandering
thoughts are known as "Restricted or Reserved-Samoha Mind (the
mind that is affected with delusion)." All thoughts or mind
which imagine and think about sensual pleasures or lustful desires
yearning for what is pleasurable not being obvious, the mind that
wishes to be proud and become conceited, and the mind which
imagines that there exists a "living being" called "Self", are known as
Samoha Mind, i.e., the mind which is affected with lobha. The
mind which has the feeling of fright, the mind that is anxious, the
mind that laments, the mind that is unhappy, the mind that disgusts,
the mind that envies or is envious, the mind that is jealous, the mind
that repents and worries - are all known as Samoha Mind which is
prone to anger. (It is distinguishingly shown in Atthakatha as: All
kinds of consciousness which are rooted in greed (lobha) are Saraga
Mind. All kinds of consciousness which are prone or inclined to
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anger (dosa) are Sadosa Mind; and all kinds of unwholesome
consciousness are Samoha Mind. These are distinguishingly
shown as such, obvious as they are, for easy remembrance.) If these
thoughts or mind which spring up together with lack of awareness,
or rather, with ignorance, arise, these should be noted as they are,
after their arising or occurrence. When these mind have ceased or
eradicated, the mental thoughts or mind which occur with all
clearness, or rather, without any obscurity, are known as Vitamoha
Mind, i.e. the mind that is free from delusion. Also be noted at the
moment of their occurrence as they are. This is in conformity with
the statement - "Samoham va cittam pajanati.”

The mind that is idle or indolent, hesitant and slack is known
as Sankhitta Mind. The wandering mind, i.e. wandering and
scattered thoughts are known as Vikkhitta Mind. The mind that is
calm, stable and composed is called Samahita Mind. The mind that
is flitting and unstable is Asamahita Mind. The mind that is noting,
being released for a moment from kilesa, is known as Vimutta
Mind. The mind which thinks and imagines without being able to
note, for not being released from Kilesa, is called Avimutta Mind.
Distinguishingly  knowing the Mahaggata, Amahaggata,
Sauttara, and Anuttara mind is a matter which concerns the
individuals who have attained a Jhana. Only those persons who are
endowed with Jhana can distinguishingly contemplate and know
that the mind or consciousnesses which occur before and after
Jhana are Amahaggata (ignoble), Sauttara Mind or that the
Jhanic mind which occur immediately after arising from Jhana, are
Mahaggata Mind and Anuttara Mind, or that when absorption in
Jhana is transformed or changed from rupa-Jhana to Arupa-
Jhana, the Rupa-jhanic mind is deemed to be Sauttara, and that
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the Arupa-jhanic mind is Anuttara Mind. Hence, a Yogi who is
not endowed with the faculty of Jhana should note only the mind or
thoughts described earlier, at every moment of occurrence, as they
are, or as have arisen. It is in accordance with the statement:
"Sankhittam va sankhittamcittamti pajanati,” etc.

Only awareness of the true nature of the mind, while noting is
being done at every moment of its occurrence according to the
method already stated, is known as Cittanupassana. The eight
kinds of consciousness which are rooted in greed are called Saraga
Mind. Considering and imagining, counting, and reflecting on the
Mind that rooted in greed (lobha), as lobhamula citta or Saraga
citta, etc. in the names as they are given, and the eight kinds, etc.
in terms of numerical paffattis are undoubtedly Not
Cittanupassana. Hence, it has been explained in Atthakatha
relating to how Cittanupassana takes place as: "Yasmim yasmim
khane yam yam cittam pavattati, tam tam sallakkhento
attano va citte, parassa va citte, kalena va attano kalena va
parassa citte, cittanupassi viharati." The meaning of this Pali
statement has been explained in Chapter (III) in the matter of
“Object of Vipassana." Please glance at it again. (Page)

HOW THE MIND IS KNOWN BY ITS
CHARACTERISTICS, ETC.

A person who contemplates and notes the mind that is arising
knows at every moment of its occurrence that he is " aware of the
sense object, or imagining, or picking up the object, or giving
attentiveness, or seeing, hearing, smelling, having the taste, and
touching." (Vijananalakkhanam). It is known that it leads the
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associated mental states. (Pubbangama rasam - this means in
causing the sense-object to become clearly manifested, it would
appear as if it is occurring by taking the lead as the forerunner. It
occurs simultaneously with the associated mental states). It will be
known as occurring one after another without interval in continuity
connected or linked together. (Sandahana paccupatthanam,
patisandhi paccupatthanam). It has so occurred because of the
existence of rupa on which it could depend. It has occurred because
of the presence of the object of consciousness. It is realized that it
has so occurred because of existence of presence of Nama, such as,
contact with the sense-object and because of the feeling of sensation
arising from the object of consciousness, etc.) (Vattharammana-
padatthanam, namarupa padatthanam).

How samudaya and vaya is known

Relating to this matter, the manner of knowing the mind in
respect of bahiddha and ajjhatta bahiddha is according to what
has been stated in the matter of Kayanupassana. Awareness of the
sudden arising and vanishing of the mind or consciousness at every
moment of occurrence is, in fact, awareness of Samudaya - the
Origination or arising and Vaya - the dissolution or vanishing.
Knowing and reflecting upon what is actually seen and heard of
(dittha and suta) combined together, and that the mind occurs
because of the presence of Rupa on which it depends and of Nama
which arises in association, and it cannot possibly occur in the event
of the absence of rupa-nama, or that the mind occurs because of
the past kamma and it cannot possibly occur in the event of the
absence of kamma, or that the mind exists or occurs for not yet
being able to get rid of the avijjaO(ignorance) and, if freed of
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ignorance, it cannot possibly occur, or that the mind occurs for not
being able to do away with the pleasurable longing desire, and it
cannot so happen if capable of discarding this feeling. This falls in
line with the statement: "Samudayadhamma-nupassi va
cittasmim viharati, "etc.

Correct manifestation of mindfulness

Mindfulness, i.e. act of committing to firm perception, takes
place at every moment of noting the mind which arises, that there is
no such thing as "an individual, a sentient being, ' I ' 'it is mine',
'female' or 'male’, and that there is mere act of knowing and
contemplating the object of consciousness of sense-object. "Since
mindfulness becomes manifested only in the mind that contemplates
and knows the sense-object without reaching to the state of
sankhara, ghana, nimitta, appearance, form and figure which are
all pannattis, mindfulness and knowledge after becoming enhanced
at later stages step by step progressively, occur with keenness and
vigour. Clinging attachment is also got rid of. This is in conformity
with the "Atthi cittanti va panassa sati paccupatthita hoti,
etc.”

(Here Ends Cittanupassana)

DHAMMANUPASSA

Longing desires, pleasurable attachment, and loving
attachment to sense-objects of pleasures wishing for enjoyment are
known as "Kamacchandanivarana" Longing desires for Jhana,
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Vipassana, Magga-Phala-Nibbana are also 'kamacchanda.' It
has been explained showing instances in the matter of the First
Niyyanavarana in Chapter (2) that longing for magga-phala-
nibbana can become kamacchanda. It should also be noted as
'wishing' washing’, etc. at the moment of occurrence of this
kamacchanda. This is in consonance with the statement -
"Santam va ajjhattam kamacchandam 'atthi me ajjhattam
kamacchando' ti pajanati”.

Anger, disappointment, hatred, desire to ill-treat, and malice
with intention to cause death or destruction to others are known as
Byapadanivarana. At the moment of the arising of such ill-will, it
should be noted as "getting angry", etc. Indolence, drowsiness or
torpor, and weaknesses of the Mind and mental concomitant are
known as "Thinamiddha-nivarana"; these should also be noted
and known as 'feeling lazy', 'feeling drowsy', etc. at the moment of
their occurrence. Distraction of the mind is called Uddhacca
(restlessness). Remorse or worry is known as Kukkucca. All these
at the time of their occurrence, should be noted and aware of as
"distraction" or "wandering", or "remorseful" or “worrying”. This is in
conformity with the statement - "Santam va ajjhattam
byapadam thinamiddha - uddhiccakukkuccam ...... pajanati.”

Sceptical doubts and erroneous thoughts, such as, “Could it
be true that there is Buddha who is Omniscient? Could it be true that
there is such a Dhamma called Magga-Phala-Nibbana? Could it be
true that there are Sanghas who have achieved Magga-Phala-
Nibbana? Could it be true that there is merely a resultant Effect as
Sankhara and so on, arising from the Cause of Avijja, etc., or that
there is no such thing as an individual, sentient being, or so called
'Self' as ' I' ? Or, is the method of Dhamma and of meditation which
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I am practising correct or not? Could it be true that what has been
stated as 'by merely noting is such a manner, Vipassana can occur'?
Could it be that what has been stated or preached by the Spiritual
teacher is true or correct? Could it be true that those persons who
are said to have attained Magga-Phala by contemplating and
noting as instructed, have really achieved the Special Dhamma?” are
known as "Vicikiccha(sceptical doubt)." These should be noted
and aware of as 'doubtful' at the time of their occurrence. It is in
accordance with the statement - "Santam va ajjhattam
vicikiccham' atthi me ajjhattam vicikiccha' ti pajanati.”

All these kamacchanda, etc., will come to cease by noting
with awareness once only. Sometimes, they will cease only by noting
accompanied by awareness for several times. When these come to a
cessation, it will be realized that "kamacchanda, etc. are no longer
present, and are obliterated."This agrees with the statement -
"Asantam va ajjhattam kamacchandam' natthi me ajjhattam
kamacchande' ti pajanati, etc.”

HOW AWARENESS THE ARISING AND CESSATION
OF NIVARANA TAKES PLACE

When Kamacchanda, etc. are about to occur, the mind that
devotes its attention to cause pleasurable sensations to arise, which
means Ayonisomanasikara, occurs first and foremost. When
insight knowledge becomes mature, the mind that brings forth the
attention can also be noted and realized. The cessation of Kilesa will
also be personally found and realized because of the act of noting
and awareness, that is, Yonisomanasikara, the proper attention of
the mind. Sometimes because of noting and knowing “the improper
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attention” "immediately as it begins to arise", it will also be found
that Kamacchanda, etc. fail to arise, or rather, disappear. Being able
to note and know the feeling of sleepiness and of dozing, the mind is
likely to become clear and alert day and night without being sleepy.
Hence, a Yogi who is continuously carrying on noting the nama-
rapa at the moment of their phenomenal occurrences, the dhamma
which cause the arising and cessation of Nivarana will be personally
realized as: "pleasurable conditions have occurred because these are
borne in mind to make them pleasurable, and because of noting and
knowing, such pleasurable feelings or conditions have ceased, etc."

YONISO MANASIKARA

All acts of proper attention or consideration to bring about
wholesome deeds (kusala) as may be appropriate are nothing but
Yonisomanasikara. This has been so explained generally way in
Chapter-1 relating to the matter of Indriyasamvara. However, in
regard to the present matter, "yoniso manasikara" relevant to
Vipassana, will be mentioned. Acts of attentiveness acts of
contemplating and noting, and acts of awareness in respect of the
natural characteristics, etc., of the nama-rupa which are in the
process of becoming according to the characteristics of arising,
dissolution and impermanence, etc. are known as Yoniso
manasikara. Acts of contemplating through reasoning, and act of
decision, of the nama-rupa which are not personally discernable by
comparing with the nama and rupa which have been perceived
when Paccakkha knowledge gains maturity, are also Yoniso
manasikara. This means to say that it is" the right attention to
achieve future Special knowledge of Vipassana and the fruitful
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benefits of Magga-Phala. Hence, Atthakathas have stated as
mentioned below:

Yoniso manasikaro Nama
upayamanasikaro pathamamanasikaro, anicce
aniccanti VA, dukkhe dukkhanti VA, anattani
anattati VA, asubhe asubhanti va manasikaro.

(Di - Tha: 2-368)

Yoniso manasikaro nama - The meaning of "the proper
attention or consideration" is: upayamanasikaro - the right of
correct attitude of the mind and the justifiable means to gain the
desirable benefit and happiness. Pathamamanasikaro - It is the
best and correct way of bearing in mind (attention). Anicca -
(attention) in respect of the dhamma which is impermanent,
aniccanti va - that it is, in fact, impermanent, or , dukkhe - in
respect of miserable condition, dukkhanti va - that it is misery and
suffering, or anattani - in respect of a thing whichisnot'I"' - a
being, anattati va - it is not 'T', the living entity of Self, or, asubhe
- in respect of a conditioned thing (dhamma) which is loathsome or
disgusting, asubhantiva- that it is in fact foul, loathsome and
disgusting, manasikaro - is, in fact, the act of bearing in mind or
attention.

Special knowledges of Vipassana and Magga-Phala are the
genuine advantages and benefits which are desirable by those who
are contemplating Vipassana. Contemplating and noting with
attentiveness or mindfulness which can bring about Vipassana
knowledge, etc. as stated, is known as Yoniso manasikaro.
Lakkhanadi manasikara should also be noted and regarded as
Yonisomanasikara by means of aniccadimanasikara as shown
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in the Atthakatha according to Padhana and Avinabhava methods.
A person who is indulging in Vipassana practice wishes to know and
realize only the really obvious rupa-nama which exist or are
present. He is not desirous of finding "an individual being, sentient
being, ' the so-called 'Self', a female or a male. He only wishes to
know, and realize the arising, and dissolution - the phenomenal
nature of things and the characteristic of impermanence etc. which
would lead to the cessation or extinction of kilesas. He has no
inclination to find a phenomenal condition of what is under the guise
of permanence, or what would apparently look like good, pleasurable
and happy, or what is seemingly a living being called "I" which is
controllable, or what appears to be seemingly pretty and graceful,
since all these would lead to the growth of defilements. Therefore,
Pafncadvaravajjana and manodvaravajjana consciousnesses
occur first bearing in mind correctly on the right lines just as such a
person, to whom six external sense objects become manifested at
the six dvaras (sense-doors), would have considered and reflected
"as to whether these manifestations are mere rapa and nama, or
the phenomenal behaviour of arising and dissolution, or the
distinctive nature or characteristic of impermanence," etc. Exactly in
the manner of bearing in mind as stated, the impulsive
consciousness of manodvara vipassana occur while contemplating
and noting with attentiveness. Since all these Vipassana impulsive
consciousness rightly know the nature of rupa-nama, and since all
such consciousness are the true dhamma which cause to bring about
future Special vipassana knowledge and Magga-Phala, these are
known as Yonisomanasikara. avajjana (adverting consciousness)
which first reflects and contemplates being similar to the said
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Vipassana consciousness, is also known as Yonisomanasikara.
Hence, it has been stated in Sattipatthana Sutta Tika as follows:

Yoniso manasikaro nama kusaladinam tam tam
sabhava rasa lakkhanadikassa yathavato avabujjhanavasena
uppanno fanasampayuttacittuppado, so hi a-viparita
manasikarataya yonisomanasikaroti vutto, tadabhogataya
avajjanapi taggatika eva.

(DI-Ti: 2-32)

Yoniso manasikaro nama - Yonisomanasikara means:
kusaladinam - such as, wholesome deeds, meritorious acts, etc.,
Tam tam sabhava rasa lakkhanadikassa — such and such
Sabhavalakkhanarasa, anicca, dukkha, anattalakkhana, etc. occurring
sporadically, uppanno-which arise, yathavato avabujjha-
navasena - in respect of knowing correctly,
nanasampayuttacittuppado - is Cittuppada, the Mind that occurs
in association with the knowledge. (It means to say that it is
Cittuppada which has the faculty of knowing correctly.) Hi - It is
indeed true. So - This cittuppada, the state of consciousness
aviparita manasikarataya - having been borne in mind correctly
and immutably, yoniso manasikaroti - is Yonisomanasikara, the
right devotion of the mind, vutto - it should be noted as such.
Tadabhogataya - As attention takes place for the purpose of
producing or making the mind to occur (cittuppada), avajjanapi-
the mind that adverts also (avajjana) also, taggatika eva - is
similar to or has the semblance of that impulsive consciousness.

In conformity with this Taka, the adverting consciousness
(avajjana) which has occurred in the past, as well as Vipassana
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consciousness, shall be taken to mean as: "Yoniso manasikara which
is the Cause of kusala (wholesome deeds) in all future cognitive
processes of the mind (Vithi). However, in numerous Atthakathas
and Tikas referring to the matter of kusala and akusala which have
occurred in one cognitive series of the Mind, only the adverting
consciousness (avajjana) is shown as Yonisomanasikara and
Ayoniso-manasikara. It should be noted that this has been so
explained as a matter of course.

AYONISO MANASIKARA

Ayoniso manasikaro nama
anupayamanasikaro uppathamanasikaro, anicce
niccanti va, dukkhe sukkhamti va, anattani attati
va, asubhe subamti va manasikaro.

(Di-tha: 2-368, etc.)

Translation

The meaning of ayoniso manasikara is: A wrong act of
attention or bearing in mind to gain the desired beneficial fruits of
happiness and welfare (akankhitassa hitasukhassa pattiya
anupayabhuto manasikaro - An exposition of the Tika) is an
improper attention or consideration. It is a wrong thought or bearing
in mind that it is permanent in respect of the Dhamma which in
reality is impermanent, or that it is pleasurable in respect of the
dhamma which in fact, is miserable, or that itis ' I ' - a living being,
in respect of the dhamma which is NOT Self or ' I ', or that it is
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pleasant in respect of the dhamma which is really unpleasant and
disgusting.

Acts of bearing in mind of attention assuming the rupa-nama
which arise or manifested at the six sense-doors, as being seemingly
everlasting, or as being pleasurable and good, or as being ostensibly
"1, a living substance, and a sentient being which looks graceful, is
known as Ayoniso-manasikara. Reflection made on rupa-nama
manifested in the six dvaras, or the senses-doors through
attentiveness without contemplating and noting in relation to
Vipassana, are generally all Ayoniso-manasikara. The reason
being - in connection with all such acts of bearing in mind when
considered with retrospection, it is likely to occur quite obviously as if
these rupa-nama are seemingly permanent or lasting. More vividly
described, it is likely that one will have his attentiveness, or rather,
will bear in mind as "I have seen such and such a person, or as, ' I
have seen him before', or that he is still living, or that some time
later after having seen him, he might deeply ponder that "this person
has gone somewhere, and even now I myself is thinking of him
where he could be, etc.", if at all the meditating yogi has not stopped
short merely at the point of seeing, for his having failed to note as
'seeing' at a brief moment of seeing the said person. This amounts to
bearing in mind considering the other person as ' a permanent living
entity'. Probably he will bear in mind as being pleasurable that" a
female is seen, or a male is seen, or he or she is getting prosperous,
or it is good and nice to see and meet him." It is likely that attention
may be devoted to the visible object that is seen and to the act of
seeing the visual object as being "an individual, a living being, or ' I
in the concept of 'Self'. Also it is likely to consider what is seen as
beautiful, graceful and good. It is, however, improbable to think of
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putting into the mind the nature of anicca-impermanence, etc. Even
if one bears in mind the impermanence at that stage, the nature of
anicca, etc. will not be clearly manifested. Hence, there is no doubt
about the reason for non- realization of Magga-Phala. As such,
since all kinds of attentiveness or devotion of mind to anything at
random without seriousness in contemplating and noting, will be of
no benefit, and cannot possibly cause to bring about Vipassana
Magga-Phala in one's own genuine interest, it is known as:
"Ayonisomanasikara." Only this Ayonisomanasikara is the main
cause for all kinds of unwholesome deeds (akusala). Also in regard
to this matter, if it is meant to have reference to what is connected
with akusala concerning future cognitive process of the mind
(vithi), avajjana - the adverting consciousness, and the impulsive
consciousness of demerit (akusalajavana)) should be remembered
and regarded as "Ayonisomanasikara."

If it is meant to refer to the matter concerning the
unwholesome consciousness Akusala in a single thought process
(Vithi,) only advertence (avajjana) should be remembered as
Ayoniso-manasikara. Generally all Puthujjana common worldlings
are longing for the sense-objects which cause to bring Akusala.
Hence, just as the moment sensation appears or arises at the six
sense-doors, the adverting consciousness (avajjana) as though
discriminating whether it is a lovable thing or a thing which is hateful
or detestable occurs first and foremost with a wrong notion and
attention, as is usually the case. It is just like a person who is afraid
of ghostly spirits considering whether it is a ghost whenever some
kind of rustling noise is heard at night. It is also similar to a person
who is desirous of meeting his friends, hoping whether any other
person whom he would come across, could be a friend of him.
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According to the type averting of consciousness (avajjana)
occurring at the five sense-doors, recipient consciousness
(sampaticchana citta) and investigating consciousness
(santirana mind) would have arisen, and then decision is made by
the determining consciousness (Vutthopana citta) as being lovable
or hateful. Hence, the impulsive consciousness of lobha (greed), of
dosa (anger) and of moha (delusion) are taking place. Also at the
mind-door (manodvara), akusala consciousness or unwholesome
thoughts occur as being lovable, hateful, etc., according to or as is
appropriate to the act of bearing in mind of the adverting
consciousness (avajjana). This explains how Akusala occurs due
to Ayoniso-manasikara.

In brief

In the matter of Vipassana, act of contemplating and noting
is called Yoniso manasikara. It should also be noted that the act of
bearing in mind, or rather, attentiveness which is capable of lending
support to that act of contemplating and noting is nothing but
Yoniso-manasikara. Attentiveness with reflection on anything as
desired in a rambling manner not supporting the act of
contemplating and noting, is called Ayoniso-manasikara.
However, in the matter of this Nivarana, initial act of bearing in
mind which is likely to cause nivaranas to arise is known as
Ayoniso-manasikara. Awareness of these two kinds of Manasikara
while noting at the moment of their arising is in accordance with the
statement which runs as: "Yatha ca anuppannassa
kamacchandassa uppado hoti, tafica pajanati. Yatha ca
uppannassa kamacchandassapahanam hoti, tafica pajanati,"
etc.
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The manner of awareness in conformity with "Yatha ca
pahinassa kamacchandassa ayatim anuppado hoti, taifca
pajanati." etc., is: Vicikiccha, the sceptical doubt, is entirely got
rid of, or rather, totally ceases by virtue of Sotapatti-magga.
Byapada (ill-will) and kukkucca (remorse or worry) are totally
eradicated and wiped out by Anagami-magga. Kamacchanda
(sensual desire), thinamiddha (sloth and torpor), and
uddhacca (restlessness) are got rid of entirely or ceased
completely by Arahatta-magga. Magga- the Path which causes
the cessation of the respective nivarana will be personally known
and realized through paccavekkhana-ifana, the knowledge derived
by self-examination or reflection only after reaching the different
stages of Magga. It should be known through Suta-maya
Knowledge as has been mentioned previously. This awareness by
Suta also will be of benefit in practising meditation to reach the
different stages of magga by determining as," there nivaranas have
occurred pointing out that Magga which is capable of causing their
cessation, has not yet been reached."

There is no different or separate method in the manner of
contemplating and noting with respect to Khandha, etc. As has
been shown previously, a person who is suited to Khandha-desana
will, if he contemplates and notes as "seeing", "hearing", etc. can
distinguishingly know according to the wish of the five aggregates
(khandhas) - elements or attributes of a being. A person who is
suited to or wishes to choose Ayatana and dhatu-desana - can
know distinguishingly according to Ayatana, dhatu, etc. A person
who is only suited to Namarupadesana will know distinguishingly
according to Nama-Rupa, the two mental and physical aggregates,
namely Mind and Matter.
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MANNER OF KNOWING THE KHANDHA

When a person who knows by noting as, "seeing" at the
moment of seeing essentially based upon the sensitivity of the eye
and the visual object seen, is aware of the Rupakkhandha, the
aggregate of materiality. When knowing essentially depending upon
a good sight, or a bad sight, or a sight which is neutral - neither
good nor bad, Vedanakkhandha (the aggregate of feeling) is
known. When knowing the nature of perceiving or noting in respect
of the object of sight that is seen, Saanfakkhandha (the
aggregate or perception) is known. When knowing the contact
with the object of sight, i.e. Phassa, the nature of the volition that
urges to see, i.e. Cetana, or the nature of the pleasurable condition
= Lobha, or the nature of the faith or conviction = Saddha, etc.,
Sankharakkhandha (the aggregate of volitional formations)
is known or realized. When knowing essentially depending upon the
mind that sees or eye-consciousness, Vifinanakkhandha (the
aggregate of consciousness) is known or aware of. Such
awareness of the mere nature of rupa, or the nature of vedana,
etc., is in agreement with what is stated as: "Iti rupam, iti vedana,
iti sanna, iti sankhary, iti vinhanam."

It is also analogues to the case relating to "the moment of
hearing," etc. A person who notes at the moment of bending as
"wishing to bend" and "bending", knows also the Rupakkhandha
which moves, by the behaviour of bending. Vinhanakkhandha -
the mind or consciousness wishing to bend also is known.
Sankharakkhandha which appears as if Phassa has contacted
with the act of bending, and Cetana - which appears to have given
orders or incites to do the bending, etc., is also known, However,
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Vedana and Safia, by and large, is not likely to become obvious.
When becoming obvious, Vedanakkhandha which feels the nature
of goodness of the act of bending, and the nature of the bad act of
bending, is also known. Saiffiakkhandha, the act of perceiving or
noting that bending will be done, is also known. The same method
applies to cases where stretching or walking is being made. Being
aware of as stated when reaching to the opposite shore of
Namarupapariccheda Knowledge, it is known by distinguishing
"that this is merely the nature of Rupa which is changeable and that
Vedana which is capable of feeling the sensation, is only that much,
and that Sanfa which is capable of perceiving is only so much, and
that Sankhara which is capable of doing and completing the
performances of behaviour, is only so much, and that ViAfhana
which just knows the object of consciousness is only that much. This
awareness, just as in the case of analyzing the visible characteristics,
forms and appearances, is not the kind of knowing or awareness by
counting the numbers (numerically) with the knowledge of
mathematics. Since all kinds of Dhammas which become obvious in
five different ways have been already noted and known by the
knowledge which contemplates and notes at every time of their
occurrence, it is mere awareness by determining for being satisfied
that "all sorts of Dhamma have been completely noted and realized,
and have been found and perceived, and that nothing remains in the
corporal body, such as, form, etc. which have not been noted,
known, comprehended and found.”This awareness after making such
a decision is also in accordance with the statement: "Iti rupam, iti
vedana, and so forth." Hence, in the Atthakatha, it has been
expounded as:
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"Iti rupamti idam rupam, ettakam rupam, na
ito param rupam atthiti sabhavato rupam
pajanati, vedanadisupi eseva nayo =

Iti rupam - means this is Rupa; Rupa is only so
much, and that beyond this there is no Rupa, and that
Rupa is known by its natural characteristics. And that
in regard to Vedana, etc., it should be known in the
similar manner."

MANNER OF KNOWING SAMUDAYA AND VAYA OF
RUPA

Every time it is noted as noted as "seeing, and bending," etc.,
at every moment of seeing, etc., and bending, etc., awareness takes
place that " the eye sensitivity, the object of sight that is seen, and
acts of moving", etc. - the rupas, - after arising all of a sudden,
have immediately vanished. Awareness of this kind of known as
Udayabbaya-ihana which knows samudaya-arising, i.e.,
characteristic of the arising called, Nibbattilakkhana, and vaya
dissolution or vanishing and the characteristic of changes called
Viparinamalakkhana. All bala- puthujjana, the common
worldlings who are ignorant, only think of rapa-nama as being
"pleasurable, good, fine and graceful." They cannot possibly know or
think of them as being "miserable, bad and disgraceful." As is natural
to rupa-nama, when they cease or completely from them without
becoming, common unknowledgeable persons cannot appreciate and
think of the cessation and extinction of rupa-nama as being"
pleasurable and good". This unknowing or ignorance is called Avijja.
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In the previous existences when performing good and bad actions
(kamma) blinded by ignorance, longing desires for the pleasurable
conditions of rupa and nama had arisen. Hence, certain actions or
deeds have been done to bring about the well-being of these rupas
and namas. Such acts, deeds or are nothing but wholesome and
unwholesome actions Kusala and Akusala Kamma, i.e. actions of
virtue and vice. If stated in terms of this life existence, it should be
taken to mean as Kusala-Kamma.

A person who contemplates Vipassana has already known and
realized with a belief through Suta since the past in accordance with
what is stated as "ditthifica ujuka", that "it is because of kamma,
cause and effect of good bad actions, nay, good and bad results,
have taken place." When practising Vipassana contemplation,
personal realization through practice is again achieved in respect of
the various aspects of rupa-nama and of their arising and
dissolution. Hence, self-satisfaction and awareness can be gained
also by the method which will now be explained, by combining the
knowledge through seeing and hearing (dittha and suta). It will be
known by rational thinking and contemplation that this rupa has
come into existence for not being able to get rid of the ignorance in
the previous life existence, and if ignorance were got rid of, rupa
would not have come into existence, or that rupa has come into
existence for not yet being free from the pleasurable longing and
cravings (tanha), and if eradicated, it would not have come into
existence, or that because of the previous actions of kamma, this
rapa has occurred, and if not, it would not have so occurred, or that
because of the food or nutriment obtained in this life existence, this
rupa continues to be sustained and if not, it would not have
survived. This knowledge is Udayabbaya-Nana which realizes by
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surmise through inference (Anumana) the dhammas, such as, the
Cause of Origin = Samudaya, and the cause of cessation;
incapability to come into existence and of causing extinction = Vaya
Nirodha, in accordance with what is stated in Patisambhida Magga
as "Avijjasamudaya rupasamudayo avijjanirodha
rupanirodho, etc. "Maha tika goes to say that by the statement
made in Pali language as "Aharasamudaya riapasamudayo,
aharanirodha rupanirodho", explanation has been given thus:
Because of the intention to bend, act of bending and movement has
taken place, and if there is no such intention, it would not have
taken or that it has come to know as such, etc., or that since there is
the climatic condition which brings coldness or hotness, it is known
that the cold-rupa and hot-rapa have occurred and if not, it cannot
possibly occur; or that by reason of the fact that the present
existence has been accepted as awareness or act of knowing,
realization of the cause of arising and dissolution of rapa, as has
been stated, is in fact, in conformity with the statement of Pali which
runs as "Iti rupassa samudayo, iti rupassa atthangamo."
MANNER OF KNOWING SAMUDAYA AND VAYA OF VEDANA
When sensations are felt in both body and mind, such as,
feeling of happiness, goodness, gladness or joy (sukhavedana), or
miserable feeling, disagreeableness or bad feeling, unbearable
feeling, unhappiness (dukkhavedana), or indifference to pain and
pleasure - the neutral feeling (upekkhavedana), and if noted at
every time of their occurrence as" "happy", "good", "pleasant", etc.,
knowing will take place that these "have ceased, have become
extinct, or have vanished, after these have suddenly occurred or
appeared. "Knowing or realizing as such in known as "Udayabbaya-
Nana" which definitely realizes samudaya the act of arising or
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coming into being called Nibbattilakkhana, and Vaya the act of
dissolution or disintegration called viparinamalakkhana." It is
known by reflecting that this sensation occurs for not been able to
get rid of the ignorance in the previous existence, and if ignorance is
removed, it would not have so occurred, or that as pleasurable
longing desires are not yet got rid of, this sensation occurs, and if
these could be dispelled, it would not have occurred, or that because
of the past actions of kamma which now follows, this sensation has
occurred, and if devoid of previous kamma- the result of good and
evil actions, it would not have occurred, or that as there is Phassa
which comes into contact with the sense-object presently, this
sensation has occurred, and if there is no such contact with the
sense-object, the sensation would not have arisen. This kind of
awareness is, in fact, Udayabbaya-Nana by which the cause of
coming into existence - Samudaya, and the cause of dissolution and
cessation — Vaya or nirodha are known by surmise through
anumana (inference). "Because of the existence of rupa which is
dependable, this feeling or sensation has occurred, and if rupa were
absent, it would not have occurred; or that because of the presence
of the sense-object, this sensation has arisen, and if it is to the
contrary, it would not have arisen.” Knowing as stated relating to the
present conditions except phassa, is embraced in the statement
expressed in Pali language as "Phassa-samudaya vedana
samudayo, phassa- nirodha, vedana nirodho." The manner of
knowing Udaya, and Vaya of Saifia and Sankhara are similar to
the manner of knowing Udaya (arising), Vaya (dissolution) of
this Vedana. This is in agreement with the statement - "Iti
vedanaya samudayo, iti vedanaya atthangamo, iti safiaya
samudayo," etc.
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MANNER OF KNOWING SAMUDAYA VAYA OF
VINNANA

Every time noting is done at the moment of seeing, bending,

thinking, etc. as "seeing", "hearing", "wishing to bend", "wishing to
stretch", "imagining", "noting", "knowing", etc., it is known that the
eye-consciousness, etc.," after its sudden occurrence of arising in the
manner of a flash has again immediately vanished and come to a
cessation." Awareness of this kind is known as "Udayabbaya-
Nana" which knows by personal realization samudaya- the act of
arising or becoming called Nibbattilakkhana", and Vaya-the act of
disintegration and dissolution called “viparinamalakkhana". It is
also known by reflection that for not yet being free from ignorance in
the past existence, this mind has occurred, and if ignorance, it would
not have occurred; or that for not yet being free from pleasurable
longing desires, this mind has arisen, and if free from these yearning
and pleasurable desires, it would not have arisen; or that because of
the resultant effect of good and bad actions (kamma) which have
been done in the past, this mind has occurred, and if there is no
such kamma, it would not have occurred; or that because of the
presence of Nama such as the dependable Rupa and Phassa and
Vedana, etc., this mind has occurred, and if not present, it would
not have occurred. Realizing as such is Udayabbaya-Nana which
knows the arising (Samudaya), and Vaya - the cessation
(Nirodha), by mere conjecture through Anumana. Knowing that
because of the presence of the sense-object, this mind has occurred,
and that because of the presence of the previous mind, future mind
has occurred, and if it is not present, the future mind would not have
arisen. Such awareness is embraced in the statement expressed in
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Pali language as "Namarupasamudaya vifiiana-samudayo,
namarupanirodha, vinhananirodho' this is in line with the
statement - “Iti viAfanassa samudayo, iti vifinanassa
atthangamo."

According to the guidelines as stated in the foregoing,
knowing the act of coming into being or arising in each and every
khandha is one kind, knowing the act of dissolution is one, knowing
the cause of arising is four in number, and knowing the act of
dissolution is of Four kinds. Such being the case, the knowledge of
awareness comes to ten (10) in numbers. Hence, in all there are fifty
knowledges in respect of all Five Khandhas. Atthakathas have
therefore stated that this group of fifty knowledges s
"Udayabbaya-Nana" which knows the fifty characteristics
(Lakkhana). Among these Knowledges, only the ten kinds of
Knowledges which realize the act of arising and dissolution are
essentially fundamental.

MANNER OF KNOWING AYATANA, DHATU AND
NAMA-RUPA

Sense of sight or eye-sensitivity at the moment of seeing is
known as "Cakkhayatana (eye-base), Cakkhudhatu (eye-
element)." The object of sight that is seen is called "Rupayatana,
Rupadhatu.” All consciousness involved in the act of seeing is called
"manayatana (mind-base)". In this regard, the mind that merely
sees is known as eye-consciousness (Cakkhu-viiiihanadhatu).
Before that consciousness occurs, Avajjanacitta which reflects as if
to find out what is the object that is seen, and the

sampaticchanacitta (recipient consciousness) which occurs later
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"paying attentiveness as if the sight object that is seen, is accepted”,
is known as "Manodhatu" (mind-element). Santiranacitta
(investigating consciousness) which investigates the object of sight
that is seen, Votthabbanacitta (determining consciousness) which
determines that what is seen is good, etc., Javanacitta (impulsive
consciousness) which occurs as if it rushes with all its might towards
the object of sight, and thereafter, the thought that arises by paying
attention gently in continuity (Tadarammanacitta), i.e. registering
consciousness, are all an aggregate of consciousness called
"Manovifinanadhatu (mind-consciousness element)." All
mental factors (Cetasika), such as, Phassa - contact with the
sight, Vedana- feeling or sensation, Safia- act of perceiving or
perception, Cetana - volition or act of urging or impelling force,
Lobha - greed, Dosa - hatred, Saddha - absolute faith, are known
as Dhammayatana, dhammadhatu - the mental objects or
thoughts. Because all Mind: consciousness and mental concomitants
have a tendency to bend towards the sense-object, these are known
as 'Nama’, the mental elements. Clear eye-sensitivity and the visual
object seen not having a tendency to incline towards the object of
consciousness, and if contacted with what is contrary, being merely
subject to change, is known as 'Rapa’. A person who notes at every
time the act of seeing takes place as, "seeing", "seeing", accordingly
knows, at that particular moment, all these four kinds of Ayatana,
six dhatus and the two mental and material phenomena - Nama-
Rupa.

Sense of hearing, the clearness of the ear (ear-sensitivity) at
the moment of hearing is known as Sotayatana (ear-base),
sotadhatu (ear-element). The sound or voice that is audible is
called Saddayatana or saddadhatu, i.e., rupa-dhamma. Act of
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hearing is called Manayatana, sotaviifiianadhatu, manodhatu,
Manoviifanadhatu, dhammayatana, dhammadhatu,
Namadhamma. Nose-sensitivity or Sense of smell through the nose
at the moment of smelling is called Ghanayatana, ghanadhatu,
i.e., rupadhamma. The odour that is smelt is called Gandayatana
(nose-base), gandhadhatu (nose-element), i.e.,
rupadhamma. Act of smelling is called Manayatana,
ghanaviinfanadhatu, manodhatu, manovifinana-dhatu,
dhammayatana, dhammadhatu, i.e.,, namadhamma. Tongue-
sensitivity or Sense of taste at the moment of awareness of eating is
called Jivhayatana, Jivhadhatu, i.e., rupadhamma. The taste
that is felt is Rasayatana, rasadhatu, i.e., rupadhamma. Act of
awareness of eating or tasting is called Manayatana,
dhammayatana, ¥ dhammadhatu,  namadhamma. Body-
sensitivity or Sense of touch at the moment of feeling the touch is
called Kayayatana (body-base), kayadhatu (body-element),
i.e.,, rupadhamma. Tactile object touch is called
Photthabbayatana, photthabbadhatu, i.e., rupadhamma.
Awareness of touch is called Manayatana, kayaviininanadhatu,
i.e, manodhatu, manoviiinanadhatu, dhammayatana,
manodhatu, namadhamma. Such being the case, a person who
notes at the moment of hearing, etc., as " hearing, hearing", etc., is
aware of four obvious kinds of Ayatana, six Dhatus, and two
phenomena(Nama and Rupas) accordingly.

Mere awareness of thinking or imagining at the moment of
thinking and knowing = nature of the mind that acquires the mental
object is called Manayatana, manoviifanadhatu, i.e.,
namadhamma. The nature of all mental factor such as, contact
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with all sorts of sensations or sense-objects felt in the Mind, Phassa;
the feeling of sensation, i.e. Vedana ; perception, i.e. Safifa ; act
of volition - urging or impelling force, i.e. Cetana ; calmness or
tranquillity of the mind, i.e. Samadhi ; applied thought, i.e.
Vitakka; act of examining or sustained thought, i.e. Vicara ; act of
determining or determination, i.e. Adhimokkha ; exertion, i.e.
Viriya ; rapture or joy, i.e. Piti ; desire, i.e. Chanda ; greed, i.e.
Lobha; hatred and anger, i.e. Dosa ; delusion -, i.e. Moha; false
belief or wrong view, i.e. Ditthi ; pride and or conceit, i.e. Mana ;
envy or jealousy, i.e. Issa; avarice, i.e. macchariya ; remorse or
worry, i.e. Kukkucca ; sloth and torpor, i.e. Thinamiddha ;
distraction or restlessness of mind, i.e. Uddhacca; sceptical doubt,
i.e. Vicikiccha; absence of greed or non-covetousness, i.e.
Alobha ; absence of hatred, i.e. Adosa ; compassion, i.e.
Karuna ; rejoicing with others in their happiness and prosperity, i.e.
Mudita ; faith with clear consciousness = Saddha ; mindfulness, i.e.
Sati ; shame and fear to commit evil or sin, i.e. Hiri-ottappa ;
correct wisdom or right knowledge, i.e. Paffia ; lightness or
buoyancy, i.e. Lahuta ; are known as Dhammayatana (mental
object), dhammadhatu (mental element). This is
Namadhamma (mental phenomena). The heart-base, on
which the act of thinking and knowing is based, i.e. Hadayavatthu;
the faculty of femininity which cause to bring about all kinds of
feminine features, complexion and behaviour of a female in the
physical complex of a female sex, i.e. ithindriyam; the faculty of
masculinity which cause to bring about all kinds of masculine
features, complexion, and behaviour in the physical complex of a
male sex, i.e. Purisindriyam are known as rupa-dhamma
(physical phenomena). These are also Dhammayatana or
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Dhammadhatu. As such, a person who notes at the moment of
imagining, thinking and knowing as "wishing to bend, wishing to
stretch, planning, thinking, imagining, considering, reflecting
contemplating, noting, knowing, and so on, accordingly "knows, the
said two kinds of Ayatana, the two kinds of dhatu, and two kinds
namely Nama-Rupa which are conspicuous at that particular
moment. Consciousness which arises at the moment of planning and
knowing may be paramattha or Paifatti. If it were Paramattha,
the objects such as Ayatana, Dhatu and Nama-Rapa can also be
known.

THE MANNER OF KNOWING SAMYOJANA

Pleasurable longing desires for sensual pleasures in a person
both externally and internally, are known as Kamaraga. Anger,
disappointment, hatred and ill-will are known as Patigha. Act of
rivalry, haughtiness and considering oneself as being elegant, and as
a person of good lineage as compared to others is called 'Mana',
pride or conceit. An erroneous view that there exists what is called "
I " a living being", "a living Soul", or self* and that this "being" is
always everlasting not being subjected to deterioration, aging, and
death, or that the said "being" after death is annihilated, is known as
Ditthi (wrong view). Sceptical doubt is called Vicikiccha. Holding a
view that "by indulging in cattle-practices, dog-practices, and similar
practices in the manners and habits of a dog, or other animal, one
would gain happiness and prosperity and would escape from the
miseries of life-existence," is known as "Silabbataparamasa
(attachment to more Rites and Rituals)." Longing desire for
good and noble life existences is called Bhavaraga. Feeling of envy
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towards another's better fortune is known as Issa. not wishing
another to acquire the kind of personal property or things, and gain
dignity, wealth and honour as possessed by one's own self, and
feeling jealous of others in mixing up or becoming friendly with
persons who are closely acquainted with one's good self, is called
macchariya. Not knowing the true nature of Rupa-Nama, and
knowing wrongly, is known as Avijja. This "Avijja" occurs conjointly
or in combination with the Nine (9) kinds of Samyojana (fetters),
such as, Kamaraga. A person who is afflicted with the ten kinds of
fetters will surely be reborn in another life-existence after his death
on the expiry of the present life-span. He cannot be liberated from
the miseries of the rounds of existences which will go on endlessly.
Hence, these ten kinds of Dhammas are known as Samyojana - the
fetters which binds the beings to the rounds of existences. It means
to say that "these are the factors which are capable or tying up a
man with worldly miseries of life existence in whom such
samyojanas have taken root.”

These Ten Samyojanas would probably occur according to
circumstances, as the opportunity arises, to a person who fails to
know the truth for not being able to note the Ayatanas, such as,
the obvious eye-sensitivity (sense of eye-sight), the object that is
seen, the act of seeing, clearness of the sense of hearing, the sound
that is audible, and the act of hearing as, "seeing", or "hearing", at
the moment of seeing and hearing, etc. If so occurred, this
Kamaraga, etc., should be known by noting as "pleasurable" and so
on, exactly in the manner it actually occur. By noting as stated, "the
initial act of bearing in mind which incites or stirs up Kamaraga,
etc. to arise, i.e. "Ayonisomanasikara" is also known. Moreover,
Yonisomanasikara which cause the cessation or eradication of
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Samyojana" because of noting and awareness, kamaraga, etc.
have ceased or have been eradicated, "is also realized. When noting
becomes active and strong, it may sometimes happen that
Kamaraga, etc. cease to occur without becoming obvious "because
of noting and awareness the moment attention starts taking place to
make kamaraga, etc occur." This is in with the statement "Yafica
tadubhayam paticca uppajjati samyojanam, tafica pajanati.
Yattha ca anuppannassa samyo-janassa uppado hoti, tafica
pajanati, yatha ca uppannassa samyojanassa pahanam hoti,
tanca pajanati.”

However, awareness by personal knowledge of Magga which
causes to bring about complete cessation of samyojanas in
conformity with "Yatha ca pahinassa samyojanassa ayatim
anuppado hoti, tafica pajanati," occurs only on reaching the
stage of Paccavekkhana-Nana. How awareness takes place
through Sutamaya knowledge may be explained thus:
Sakkayaditthi (personality-belief), vicikiccha, silabbata
paramasa, issa and macchariya are exterminated by Sotapatti-
magga. Sakadagami-magga causes the extirpation of the coarse
kamaraga (sensuous lust) and patigha (ill-will). Anagami-
magga causes to eliminate the subtle or gentle type of kamaraga
and patigha. Arahatta-magga causes mana, bhavaraga, and
avijja to cease or become extinct.

MERE REFUSAL TO OFFER AS ASKED FOR DOES NOT
AMOUNT TO MACCHARIYA

In this regard, although it is stated that "macchariya is
exterminated by Sotapatti-magga", it should not be interpreted as
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"A Sotapanna gives away in charity every time it is asked for
without retaining it in his possession." The reason being - keeping in
hand one's own property, and unwillingness or reluctance to part
with one's own belongings as well as attachment to things or
property are merely Lobha. It is not at all Macchariya. Envy or
grudge not being able to endure if one's own property falls into the
hands of another person or if it is likely that another person is going
to make use of such property, is only macchariya. As such,
stinginess or reluctance to give away in charity is not only concerned
with Macchariya (stinginess or avarice) but also with Lobha
(greed). Though a Sotapanna is free from macchariya, he is not
able to get rid of Loba. Relating to this matter, worthwhile
considering about the millionaires and their wives, also kings and
queen consorts, who were Sotapannas, or Sakadagamis, or
Anagamis during the life time of our Lord Buddha. In those ancient
days, there were dacoits, robber and thieves. There were also a
number of heretics and their disciples who held different views and
who adhered to the false doctrines contrary to the doctrine of the
Buddha and His Teachings. Such being the state of affairs then
prevailing, there would undoubtedly be persons who were bent upon
insisting for offerings to be made to them. If what they asked for
were to be offered and acceded to, these millionaires would have
been stripped off their belongings and would have become penniless.
Furthermore, the story of a gang of thieves who committed an
offence of lurking house and trespassing at the residence of the well
known multi-millionaire Anathapindika should be referred to as
being pertinent. If these scoundrels received the riches and
properties to their hearts' desire as asked for, they would not have
committed such offences of theft or robbery. There is, therefore, full
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justification to bear in mind that only envy or grudge and
unwillingness to part with the property owned by oneself, and
intolerance or grudge (i.e., not being able to endure if one's own
property falls into the hands of another person, or if there is
likelihood of another person making wrongful use of one's property,)
is indeed Macchariya. Not being able to part with things and give
away in charity which a person has attachment even without grudge
or disapproval to making use of them by another, falls within the
concept of what is known as 'Lobha' (greed). Not being willing to
offer a thing which ought not to be given to a person who asks for it,
should be noted as falling outside the scope of both Lobha and
Macchariya. Hence, in this regard, an instance may be cited. A
well-known Theri, a senior Buddhist nun, by the name of
Uppalavanna had even refused to yield to the request made by
Venerable Udayi to offer him her undergarment (inner robe) in
charity saying "Mayam kho bhante matugamanama
kicchalabha, idinica me antimam paincamam civaram, naham
dassami", "O, Venerable Sir ! It is really difficult for bhikkhunis
(Buddhist-nuns) like us to come by such robes to be donned. My
robe happens to be one of the few robes obtained scarcely for the
fifth time. I cannot possibly offer to robe to you in charity. "This
Ther bhikkhuni was not only a person who had already got rid of
lobha and macchariya but also a genuine female Arahat who had
exterpated all kilesas, defilements. Despite the fact that she was an
Arahat, why had she refused the monk's request saying "I cannot
possibly offer the robe to you in charity?” Is it not because of the
fact that an impossible request was made to give him (the monk) the
property which ought not to be giving away in charity? It should,
therefore, be borne in mind to avoid making an allegation against a
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person as "having macchariya" just because of one's failure to
obtain alms as asked for.

HOW BOJJHANGA ENLIGHTENMENT FACTOR IS
KNOWN

When the act of noting becomes purified from the time of
Udayabbaya-Nana, mindfulness (sati) which appears to have
stuck to the sense-object that ought to be noted at every moment of
noting, becomes vigorous and conspicuous. When it so happens,
object of rupa and nama which are arising and passing away would
appear to have automatically occurred, as if falling into the mind
which is noting. Immediately after one sense-object has been noted
and known, another sense-object readily appears in quick succession
and becomes manifest. It seems as if the mind that notes has been
made to get totally absorbed or submerged in the object of
consciousness. The sense-object which is to be noted and known
also appears to have been made to become submerged in the
consciousness of noting and awareness. Atthakatha has therefore
stated that this mindfulness is: "Apilapanalakkhana it has the
nature of preventing the associated states (Sampayutta-
dhammas) to arise from the sense-object, and also causing the
sense-object, not to come out or emanate from the act of noting and
knowing." This keen and clear mindfulness, having had the requisite
quality of causing to attain Magga-Nana, is known as
"Satisambojjhanga."

The true nature of the particularly conspicuous rupa-nama
involved in the sense-objects which are noted at every moment of
noting, is also known. The initial act of arising of that rupa-nama as
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if it is advancing or heading towards the mind that is noting is also
distinguishingly known. It is also distinctively known that the arising
Of that rapa-nama has ceased and vanished as if it is totally
severed, (i.e.), the act of dissolution. The natural behaviour of
impermanence- Aniccalakkhana, i.e., the characteristic of
impermanence; the disagreeable and miserable condition or
characteristic, i.e., Dukkhalakkhana; and the feature which is
neither ' I ', a living being, nor the so-called "Self" that is wrongly
considered as manageable and responsive to one's own will and
desire, i.e. Anattalakkhana, the characteristic of anatta, are also
clearly known. This knowledge is known as:
"Dhammavicayasambojjhanga."

Every time noting is carried on, exertion which is neither keen
nor slack obviously takes place. Sometimes, as the endeavour having
been too rigidly enhanced beginning from one of the Iriyapathas or
postures, it is likely that there will be extreme anxiety in the wake of
what has happened. At that time as the mind is not divested of its
wandering instinct, the strength of noting is not likely to be good as
it should be. However, at times from the very initial stage of
contemplation as there has been great slackness in making an effort,
it would continue to become slackened or less throughout the period
that follows. When it so happens, as it is not free from dullness or
drowsiness, noting is likely to become dim. By making steady
exertion without being slack or strong, or by slightly relaxing the
extreme rigidity of the exertion, or by slightly boosting up and
strengthening the extreme slackness causing to bring the act of
exertion to an equally balanced state, the wandering mind will be put
under control, and then, for being able to subdue the extremely
great anxiety, calmness of the mind free from distraction will be
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gained. As keenness of effort is not totally absent, there is no
drowsiness or dullness of the mind. Noting is always active and
effective without amiss or any interval at every moment of arising of
the consciousness. This manner of exertion is known as
VIRIYASAMBOJJANGA.etc.

Contentment and gratification of the mind which is noting with
joy at every moment is known as "Pitisambojjhanga." Tranquillity
and peace of mind without worrying to be able to contemplate and
note is called "Passaddhisambojjhangaa". These Piti and
Passaddhi become very conspicuous at the commencement of
gaining Udayabbaya knowledge. At that moment, having found
great delight and calmness of the mind which has never been
experienced before, one will probably be in ecstasy of delight. Then,
one will be able to recommend how true the desana is which goes
to say as: "Sabbaratim dhammarati jinati" (Delight in the
Dhamma excels) all delightful sensations. It is likely to find all
physical and mental actions and behaviours, such as, "walking,
standing, sitting, sleeping, bending, stretching, noting, etc.,” as
being always good and pleasurable for not being free from
Sukhavedana. One is also likely to find comfortably pleasant and
buoyant as if cradling or riding in the air because of the power of
Piti, rapture. By virtue of the faculty of Passaddhi without the need
to go on noting, it would appear as if one is in a state of tranquillity,
or is lost in reverie. With the achievement of Bhanga-Nana, etc.,
these Piti and Passaddhi will be conspicuous only at times.
However, in the case of Saﬁkhérupakkhé—ﬁéna, these might occur
conspicuously and remain for a considerable length of time.

Stability of the mind without going astray with fixed
concentration will be gained as if it is penetrating into the sense-

186



object which should be noted at every time noting is done, and also
if it is sticking to the object. Because of the very keen concentration
of the mind which remains calm, the natural characteristics of
anicca, etc., of nama-rupa and the nature of arising and dissolution
of them can be correctly known.

This Khanikasamadhi (momentary concentration) which
becomes involved in every act of noting and which occurs vigorously
is known as "Samadhisambojjanga. The nature of equanimity
avoiding both the extremes in the act of this contemplation and
noting also arises obviously at every moment of noting. This nature
of equanimity called Tatramajjhattata is known as
Upekkhasambojjanga. This Upekkha is hard to comprehend by
personal realization. However, a person who has reached the stage
of progressive insight knowledge, such as udayabbayafana, etc.
can easily know as it occurs conspicuously in one's own mind.

How to cause equanimity

When mere phenomena of ripa-nama, and their arising and
vanishing become manifest, by noting at every moment of their
arising, it is likely that a person with his overwhelming faith may
repeatedly imagine and reflect, without a doubt, upon his findings
only.

Thoughtful imagination occurs as: "It is exactly true that there
exists only two phenomena, namely, Rupa-Nama, mind and matter,
and that there is no such thing as an individual, a being or a living
substance." It is perfectly right that "there is no conditioned thing
(remains constant even for a split second, and the twinkling of an
eye, and that it immediately vanishes or dissolves after arising." It is
also correct that everything is impermanent, miserable and bad, and
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that there is no such thing as " I " - a being or "Self"; that what has
been preached by the All Knowing Buddha is really the Truth; that
what is called "Buddha" is beyond doubt truly an Enlightened One
and Omniscient; and that what the spiritual teacher has said is also
perfectly true and correct. With such thoughts occurring in mind, it is
most likely that he would go on imagining and reflecting again and
again with an unshaken faith, and great reverence, endlessly. When
it so happens, he will not even know properly the arising and
dissolution of his mental formations which tend to imagine. Nor will
he be able to note thoroughly other rupas and namas every time
they arise and pass away. Because of his overwhelming faith in every
act of noting, all that has been noted cannot also be distinctly
known. This explains how noting and awareness has been destroyed
out or obliterated owing to excessive faith.

An extremely knowledgeable person, i.e. a person of great
intellect, often imagines and reflects. In the midst of his noting he is
likely to think and reflect upon what has been perceived as to
whether it is rupa, or nama, or phassa, or vedana, and wither it is
clearly manifested or not, or whether it is the characteristic that
becomes manifest, or whether it is rasa, or whether it is
aniccalakkhana, (the characteristic of impermanence) and also
whether it is the act of arising or becoming, or the act of dissolution
that is manifested, etc. Whenever it is clearly known and realized by
noting, he might reflect often comparing, with what he has heard
noted, or with the nature of his thought or imagination that has
arisen before, or with the instances that he has appreciated. At this
juncture, reflections and thoughts which are appearing and
disappearing cannot possibly be clearly known. Nor will it be possible
to note in detail other rupas and namas at every time they arise
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and vanish. Because of his very profound knowledge wishing to
investigate and probe into every act of noting, what has so far been
noted cannot be known distinctly and definitely. This indicates how
noting and awareness have been obliterated owing to extremely
profound knowledge.

When Saddha (faith) and Paffa (knowledge) become
equally balanced because of the faculty of which has the nature
causing to bring about equanimity, mere noting and awareness takes
place at every moment of arising with just an ordinary strength of
faith and imagination both of which do not go to the extreme.
Neither will he think over and over again with satisfaction and
conviction in the truth of the matter. Now will he repeatedly recall to
memory of what has been noted and realized in retrospect. Hence,
the phenomena of rupa and nama can very well be noted and
realized in sequence at every time of their occurrence.

When effort or exertion is in excess, anxiety also becomes
greater. The sense-object to be noted is sought for with great
expectation. Imagination is likely to take place very often with
retrospection wondering whether noting has been done, or whether
it has missed something to be noted. Also, there is likelihood of
imagining off and on as to whether any miss has been made
somewhere. It might often be imagined that next time noting will be
done more properly and arduously than before. Being ridden with
over-exertion, the mind dominated by anxiety cannot very well
remain stable. It goes on wandering and flitting which indicates the
mind that is distracted. Because of this distraction or restlessness,
rupas and namas as and when occurred, or in other words, every
time they occur, cannot possibly be noted thoroughly. As exertion is
increased of every moment of noting stability of the mind become
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weak, thereby making it impossible to know clearly and distinctively
all that has been noted. That is how the act of noting and awareness
is destroyed or hindered due to excessive exertion (viriya).

Moreover, when Samadhi goes to the extreme, noting might
probably take place concentrated on only one single object of
sensation for a long time. As no other object to become manifested,
there is lack of endeavour to note the new objects that may arise.
For being easily absorbed in noting the usual object without getting
worried, exertion will lose its strength. It is somewhat similar to the
case where no particular effort need be made in uttering words of
Dhamma, prayers and parittas by rote. Hence, it is very likely that
both the object of consciousness and act of noting will gradually
become dim. In as much as the act of noting becomes diminished in
strength, it might have an adverse effect of pushing the state of
mind into sloth and torpor (thinamiddha). Then, in that case
thorough noting on ruapa-nama every time they occur cannot be
carried out. As the strength of exertion has weakened, idleness
creeps in during intervals in the process of noting, and as such, all
what has been noted cannot be known distinctly. This explains how
the act of noting and awareness has been destroyed, or rather, has
becomes inert or inactive due to excessive concentration (Samadhi).

When Viriya and Samadhi are equally balanced, Because of
the faculty of Upekkha which has the nature of causing equanimity,
there is no over-exertion and no excessive concentration thereby
making rapas and namas become clearly manifested as and when
they occur without excessive concentration or effort number of
sense-objects will arise, the mind ceases to wander. The rupas and
namas as manifested every time will automatically come into the
noting mind. Concentration on the object which is noted is also

190



obvious. At that time, it has occurred to the mind of a yogi
(meditator) that "there is not a single sense-object which has missed
his noting, or rather, escaped his notice, and that he is fully aware of
all phenomena that are taking place."

The nature of occurrence in a balanced state of the factors,
such as, Saddhha and Pafifa or,” “Viriya and Samadhi,” as stated
above, and the nature which brings about equanimity is known as
Upekkhasambojjhanga. When this Upekkhasambojjhanga
becomes keen and vigorous, the Dhammas, such as, mindfulness
(sati), etc., also become equally strengthened and obvious. When it
so happens, there is no need to look for any sense-object to be
noted. On completion of each and every act of noting, the next
object readily appears or pops up. No special effort is therefore
required to be able to note. It would appear as if noting and
awareness is automatically taking place. Since it is not necessary to
look for a sensation to be noted, the mind remains calm and is
absorbed in concentration penetrating into the object of
consciousness that might incidentally occur every now and then. The
objects of consciousness which are noted will be clearly
comprehended as 'merely the nature of rapa’, or ' merely the nature
of nama’', or ' mere transient nature of arising and dissolution’, or'
anicca, dukkha, and anatta ' by just noting without making special
effort to think as to what they really are. What have been discerned
with confidence and determination will not be reconsidered by
retrospection. When noting and awareness as stated become
balanced, neither should exertion be enhanced, nor should usual
strength of exertion be reduced. If increased exertion is made in
contemplating and noting is reduced, effectiveness of noting will be
spoilt or destroyed either because Viriya, (the effort or exertion) is
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too great or too weak, as the case may be. Hence, noting shall be
carried on as usual and shall be kept on going with the same level of
strength in the act of noting and awareness. The repeated act of
contemplating and noting the Vipassana consciousness which is
continuously conscious of what is taking place is Pativipassana by
which the seven kinds of Bojjhanga in the process of becoming or
arising will be correctly known. This is in accordance with the
statement - "Santam va ajjhattam satisambojjhangam atthi
me ajjhattam satisam-bojjhangoti pajanati, etc."

Sometime, even though Bojjhanga dhammas become
manifested and noting is very well at first, if happens that the
meditator cannot note or contemplate very well due to over-exertion,
etc., or he misses to note the bending, stretching or thinking. When
it so happens, by contemplating and noting as “noting is not well,”
“forgetting to note” or “thinking,” it is conformity with the
statement-"Asantam va ajjhattam satisambojjharngam natthi me
ajjhattam satisambojjhangoti pajanati, etc.”

These Bojjhanga dhammas have become obviously
manifested because of "the act of bearing in mind of the revered
objects of consciousness, etc. and of the determination made to bear
in mind to cause the previous acts of noting and mindfulness, etc. to
occur", which are called Yonisomanasikara. Moreover, a person
who notes and realizes Bojjhangas knows the correct way of
bearing in mind that "these Bojjhangas have occurred for having
borne in mind in such and such a way." This is in conformity with the
statement - "Yatha ca anuppannassa satisambojjhangassa
uppado hoti, tafica pajanati, etc."

Awareness in accordance with "Yatha ca uppannassa
satisambojjhangassa bhavanaya paripuri hoti, tafca
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pajanati, etc.", will be accomplished by means of Paccavekkhana-
Nana only after attainment of Arahatship because the act to develop
these Bojjhangas can be fully perfected and accomplished only
through achievement of Arahatta-Magga.

FOUR NOBLE TRUTHS OR ARIYASACCA

Dukkha Ariyasacca - The Truth of Suffering which is
realized by Ariyas, Dukkha-samudaya ariyasacca the Truth of the
cause of Suffering which is realized by Ariyas, Dukkhanirodha
Ariyasacca = the Truth of the Cessation of Suffering which is
realized by Ariyas, Dukkhanirodhagamini - patipada Ariyasacca
= The Truth of the Path leading to the Cessation of Suffering which
is realized by Ariyas, being the "Four Noble Truths" known and
realized by Ariyas, the Noble Ones, are known as "Ariyasacca". It is
also called in brief as: "Dukkhasacca", "Samudayasacca",
"Nirodhasacca" and "Maggasacca".

DUKKHA-SACCA

The coming into being of rupa and nama khandhas
(mental and material aggregates) in any one of the existences
first and foremost is known as Jati (rebirth). The continuous
becoming of the said khandhas followed by gradual decay and old
age is known as Jara (ageing). The eventual destruction through
disintegration and cessation of these khandhas in one existence is
known as Marana. This "coming into being", "old age" and “death"
having caused to bring about various kinds of physical and mental

sufferings and distress, is known as "Dukkhasacca." It means to
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say that it is the miserable dhamma, or bad and disagreeable
dhamma, or the dhamma devoid of pleasure, or the detestable and
disgusting dhamma, which are indeed the grim realities. "Jatipi
dukkha, jarapi dukkha, maranam-pidukkham."

Seven kinds of dukkha

Physical sufferings of many kinds, such as, pain, ache, etc.,
and mental sufferings of various shades, such as, grief, sadness,
etc., are known as Dukkha-dukkha (intrinsic suffering). It
means to say that it is the most miserable and the worst dhamma
because of its inherent nature of impermanence and of the
intolerable condition at the moment of its occurrence.

Various kinds of Sukhavedana = physical and mental
happiness called "pleasurable or good", "joy or delight", etc., are
known as Viparinamadukkha (Suffering due to change). It
means the dhamma that can cause misery and distress making one
feel discomfort, uneasy and embarrassed when it disappears. If this
happiness is weak in its strength when it occurs, and then vanishes,
it can cause only slight misery. It is something similar to the pain or
injury that is not obvious when fallen down from a lower level. The
greater the happiness, the more misery and distress become
intensive when that particular extreme happiness disappears. It is
just like a fall from a great height where by it would cause serious
injury to the extent of suffering from immense pain with bone
fracture to near death, or cause miserable condition, such as,
insanity and death. All kinds of happiness (Sukhavedana) happen in
the like manner. To the extent happiness prevails when it is present,
it is likely to cause suffering and distress when it is absent, or rather,
when it disappears. To become painful and distressful bringing with
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it restlessness and discomfort when separated from the loved ones
and when deprived of one's own property is the natural consequence
of happiness, i.e. Sukhavedana, gained when one has the full
compliments of the beloved ones and his riches. Hence,
Sukhavedana resembles an ogress who causes one to become mad
by seducing the other with various kinds of sensations. If the truth is
realized as such, it is really dreadful and hateful just like an ogress.
That is the reason why Sukhavedana is called
"Viparinamadukkha."

With the exception tanha - longing desires for what is
pleasurable, upekkhavedana together with the remaining lokiya
(worldly) rupas and namas being transient in nature and
impermanent, constantly arising and dissolving, is known as
Sankharadukkha (Suffering due to formations). This dukkha
pervades all kinds of Dukkhasacca dhammas. Sukha and
Dukkha Vedanas are also ensnared or trapped in this
Sankharadukkha. Hence, it has been stated in salayatanavagga
vedana Samyutto (417), as: "Tam kho panetam bhikkhu maya
' sankharanam vyeva aniccatam sandhaya' bhasitam
'vamkiinci vedayitam, tam dukkhasmim' ti", which means - "O,
bhikkhu! These are all kinds of feelings. This statement of words that
all these sensations are all misery and sufferings' are preached by
me, the Buddha, 'referring to the nature of impermanence of all
sankharas'- "(the aggregate of mental formations). However,
Sukhavedana is more distinguishing than ordinary
Sankharadukkha. The moment it vanishes, as longing desires arise
bringing about a change from the usual original state of things to a
state of suffering, it is, if correctly understood, more dreadful and
detestable than ordinary Sankharadukkha. As regards
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Dukkhavedana, however, having the nature of intolerable state
which immediately comes about at the most of its occurrence, is
more terrible and detestable than ordinary Sankharadukkha and
Viparinamadukkha. It is the worst suffering - a very miserable
condition. Hence, these are purposely picked out separately from
Sankharadukkha and are termed as: Viparinamadukkha, and
Dukkha-dukkha, respectively by the Commentators. It is because
of the false view that rupa-nama sankhara are all permanent and
everlasting, the pleasurable attachment of all sense-objects and
things and sensations both within and outside the physical body has
taken place. If correctly known that "these are incessantly arising
and dissolving, requiring constant care and management to become
happy, pleasurable and good, "it cannot possibly be thought of as
being "permanent, happy and pleasurable." If it is so, there can no
longer be any pleasurable attachment to these Sankharas. Such
being the case, in matters concerning Vipassana and
Dukkhasacca, it is fundamentally important to fully grasp the
nature of this "Sankharadukkha."

Relating to bodily sufferings, such as, headache, earache,
toothache, etc., mental anguish caused by raga, severe mental
suffering caused by anger, dejection, sorrow, and such other mental
pains, these are bodily and mental miseries which can be known by
others only when a person who is personally suffering would divulge
his inner feelings. Otherwise, it cannot be known. Such kind of
misery or suffering is known as Paticchanna-dukkha - abstruse or
hidden misery. It is also called A-pakatadukkha - inconspicuous or
obscure misery. Bodily sufferings caused by injuries received from
weapons, such as, stick, dah, spear, etc., and suffering and pain
caused by an abscess, is known as Appaticchannadukkha, i.e.
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unconcealed suffering or misery. It is also called Pakatadukkha,
i.e. manifested or evident pain or suffering.

Dukkhavedana is known as Nippariyayadukkha. It means
undoubtedly real misery. The remaining miserable conditions of
Jatidukkha, etc., are known as Pariyayadukkha. This means to
say that it is figuratively called 'the miserable phenomena’, or, bad
and disagreeable phenomena because of, the fact that it causes
various kinds of physical and mental sufferings though originally by
nature it is not intolerable.

As it is 'Pariyayadukkha' from among these seven kinds of
Dukkha, what has been stated as Jati, Jara and Marana, i.e. birth
or rebirth, old age and death are known as "Dukkhasacca."

Meeting with the Five Losses or kinds of Misfortune, namely
loss and destruction of kinsmen, loss of wealth, sickness (loss of
health), destruction of morality (sila), loss of right view; or coming
across any one of the miserable conditions for being assaulted and
maltreated, or for being arrested or placed in custody or under
confinement, etc.; or for the arising of thought or imagination
foreseeing that such miseries will be met with, or for being suffered
from sorrow, and anxiety, are all known as "Soka" (sorrow).
Weeping and wailing because of the vehement sorrow is known as
"Parideva (lamentation)." Intolerable mental distress or anguish
being disconsolate to the extent of nearly reaching the state of
shedding in fact is Dosa, is known as "Upayasa"(distress). All bodily
sufferings whatsoever is known as "Dukkha (pain)." Mere ordinary
unhappiness or mental suffering, i.e. dejection, is called
"Domanassa" (grief). In this regard, since the three kinds of
suffering Soka, Dukkha, and Domanassa are Dukkha-dukkha,
and are capable of causing to create physical and mental sufferings
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or miseries, they are known as "Dukkhasacca", the Truth of
Suffering. As regards Parideva and Upayasa, both of these two
being merely Pariyayadukkha capable of causing physical and
mental distress, they are known as "Dukkhasacca." Moreover, the
three kinds of sufferings, viz: unavoidable contact with any hateful
sense-object or person, and separation from any lovable or
pleasurable sense-object or beloved ones, and also longing desires
for things which are not within one's reach, being capable of causing
various kinds of physical and mental sufferings, are known as:
"Dukkhasacca."

A person, who fails to contemplate at the moment of seeing
and hearing, has attachment to rupa, vedana, saina, sankhara,
and viifana which manifest during that brief moment according to
Tanha and Ditthi. The manner of attachment has been described in
Chapter (III) relating to Bhaddekaratta Sutta. Since clinging or
grasping is likely to take place, whenever no such contemplation and
noting is made, these rupa, vedana, safifa, sankhara and
vilfiana are known as "Upadanakkhandha (aggregates subject
to clinging)." If these Upadanakkhandhas are present, the
eleven kinds of Dukkha, such as, Jati, can occur. Otherwise, they
cannot possibly occur. Therefore, it stated in brief, the Five
Upadanakkhandhas which manifest at the moment of seeing, and
hearing, etc., are known as "Dukkhasacca." Since they are
impermanent Sankharakkhandha which has the nature of arising and
dissolving, and the origin of various sufferings such as jatidukkha,
they are known as the genuine miserable phenomena or bad and
disagreeable phenomena or the phenomena that is devoid of
pleasure or the detestable and horrible phenomena. It has,
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therefore, been preached as "Samkhittena
paicupadanakkhandha dukkha."

Samkhittena - In brief, paficupadanakkhandha - the five
kinds of khandha which ought to be and is liable to be clung or
grasped by tanha and ditthi that incline to hanker after the five
clinging aggregates, dukkha - are indeed suffering, or the bad or
disagreeable Dhamma.

SAMUDAYASACCA

Longing desires for delightful and sensuous pleasures
imagining the Upadanakkhandha and Dukkhasacca dhammas
which obviously manifest at the moment of seeing, etc., as being
"good, noble and profitable" are nothing but Tanha. Kusala
kamma — wholesome actions (acts free from faults) will be derived
even by a person who is still unliberated from , or rather, is unable to
get rid of tanha, every time he happens to imagine, think, speak
and do things with an unpolluted and purified mind with a view to
gain happiness and welfare now and hereafter. On the other hand,
every time when a person imagines, thinks, speaks or does things
with an evil or defiled mind he will have committed Akusala-
kamma (unwholesome actions), demeritorious acts which are
faulty. In any one of the life existences, innumerable kusala-
kamma and akusala-kamma, good and bad actions, will have
been done, and accordingly, merits and demerits will be
accumulated. However, from among these Kamma, any one of the
volitional action done (whether good or bad) under certain
circumstances, or object of consciousness that has arisen at the time
of performing an act of Kamma, will arise and appear in a vision in
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the mental consciousness of a person on the verge of death. Or else,
the sign of the destiny to come in his future existence will be
visualized, or will appear in his mind's eye. It is something like a
dream. A person who dies with his clinging attachment to one of the
said three signs or objects will be reborn in the plane of existence
that corresponds to that particular object which manifests in his last
conscious moment. In other words, the moment rupa-nama ceases
with his clinging attachment to the last sign of object of
consciousness, a set of Upadanakkhandha will instantaneously
occur in a new existence as generated by the force of his kamma.
In this regard, it may be stated as being similar to a person who is
momentarily in fright when awoke from his sleep after having had a
horrible dream. The manner of linking consciousness of the past and
future resembles the continuous arising of the imaginative thought at
the sight of a visual object. (This is an example which can be
personally discerned appreciated by the Yogis).

In continuation of those khandhas, the aggregates of a
being which first occur, upadanakkhandhas will take place over
and over again in new existence till final disintegration called death.
It is just like the Upadanakkhandhas ceaselessly becoming in the
present existence during which seeing takes place again and again
after having seen, or imagination takes place after having seen, or
hearing takes place after having seen, etc. Such being the case, the
becoming or manifestation of the said Upadanakkhandhas first
and foremost, is in fact, Jatidukkha. The repeated occurrences
leading to decay or deterioration or the gradual ripening of those
Khandhas are indeed "Jaradukkha." The final cessation or
perishing of those Khandhas is "Maranadukkha." The arising of
sorrow (Soka), and of lamentation (Parideva), etc., according to
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circumstances, till death takes place, is also "Dukkha". The
incessant becoming or arising of Upadanakkhandha according to
the act of seeing, act of hearing, and so on, is also "Dukkha". The
reason for the occurrence or happening of these Dukkhasacca is
due to the influence or force of Kamma. The reason why this
Kamma occurs or happens, and becomes a potent cause or energy
with its consequential effect, is simply because of that Tanha
(craving), the passionate desires which cling with pleasure to the
said Upadanakkhandha. No new Kamma will happen to a person
who is free from this Tanha. Also the old Kamma of the past
having failed to generate, will not manifest to such a person to bring
about rebirth. Putting it in another way, when one is totally liberated
from Tanha, this Kammic force will cease and there will be no more
rebirth- no new existence. Hence, the primary cause for all kinds of
miseries, such as, the first arising or becoming of
Upadanakkhandha, etc. in every life existence is merely due to
Tanha. This tanha, cravings with pleasurable delight and happiness
for all kinds of pleasures, thinking of these Upadanakkhandhas
which are manifest abide at the moment of seeing, etc., as being"
good, noble and profitable", is known as "Samudaya-sacca". This
conforms to the statement - "Yayam tanha ponobbhavika
nandiragasahagata, etc.”

NIRODHASACCA

If the blissful Nibbana were known and realized by magga-
fRana, it can be truly determined, known and realized that all
phenomenal arising and dissolution of rupa-nama-khandhas are
mere suffering or misery. As such, no longing desires with
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pleasurable attachment (tanha) to rupa-nama-khandhas can take
place. This non-occurrence of renewed existence with rupa-nama-
khandha is the entire cessation of all miseries- the extinction of a
being called - "Anupadisesanibbana" (Nibbana without the
aggregates remaining). 'Cessation' in this regard is the non-arising or
non-formation of khandhas which would normally come into being.
It has, therefore, been stated in the Atthakathas as
"Anuppadanirodha (cessation without re-arising)." Hence,
Nibbana - (the object of magga-nana) whereby tanha called
Samudayasacca, and all rupa-nama-khandhas called
Dukkhasacca, have ceased or become extinct, and is known as
"Nirodhasacca." This is in accordance with the statement- "Yo
tassayeva tanhaya asesaviraganirodho, etc."”

MAGGASACCA

The Eightfold Maggangas, such as, Sammaditthi which
rightly knows and realizes the Nibbana is known as Maggasacca,
the Truth of the Path - the path leading to the destruction of
craving(tanha) and other defilements (Kilesas).

For those who are lacking in knowledge (sutTa)

The phenomenal arising and dissolution of rupa-nama in the
bodily complex of the common worldlings (Puthujjana) are all
dukkha (suffering) and samudaya (cause of suffering). Of
these two, longing desires and pleasurable attachment are all
Samudayasacca. The remaining rupa-nama are mere
Dukkhasacca. The nature of cessation and extinction of sense-
objects or sensual pleasures that are noted and of the awareness in
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noting is known as Nirodhasacca. The Dhamma which is personally
known and realized while reaching the state of the nature of such
cessation and extinction is known as Maggasacca.

MANNER OF CONTEMPLATING THE FOUR NOBLE
TRUTHS

Of these Four Noble Truths, only the two kinds of Vattasacca
(the Truth of the rounds of existences), namely dukkha and
samudaya, need be contemplated and noted. In the case of the
other two called Vivattasacca (the Truths which are free from
the rounds of existence), namely, Nirodha and Magga, it needs
only to have a bent of mind knowing them with mere Sutta that
these are good and noble. Even with an inclination of the mind
towards these Two Truths (Sacca), the work of contemplation will
have been accomplished. Hence, Catusaccakammatthana-
practice of meditation of the Four Noble Truths is described in the
Atthakathas in the manner stated below:

Tattha purimani dve saccani vattam,
pacchimani vivattam. Tesu bhikkhuno vatte
kammatthana-bhiniveso hoti, vivatte natthi
abhiniveso, purimani hi dve saccani'
pancakkhandha dukkham, tanha samudayo ti
evam sankhepena ca, katame paincakkhandha
rupakkhandho-ti adina nayena vittharena ca,
acariyassa santike ugganhitva vacaya
punappunam parivattento yogavacaro kammam
karoti, Itaresu pana dvisu saccesu"
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nirodhasaccam ittham kantam manapam,
maggasaccam ittham kantam manapa"” nti evam
savaneneva kammam karoti. So evam karonto
cattari saccani ekappativedheneva pativijjhati,
ekabhisamayena abhisameti, dukkham
pariniapativedena pativijjhati, samudayam
pahanappativedhena pativijjhati, nirodham
sacchikiriya pativedhena pativijjhati, maggam
bhavanapativedhena pativijjhati. Dukkham
pariniabhisamayena abhisameti, samudayam
pahanabhisamayena, nirodham sacchikiriya-
bhisamayena, maggam bhavanabhisamayena
abhisameti. Evamassa pubbabhage dvisu
saccesu uggaha paripuccha savana dharana
sammasanappativedho hoti, dvisu pana
savanappativedhoyeva. Aparabhage tisu kiccato
pativedho hoti, nirodhe arammanappativedho.
(Di - tha: 2-391, etc.)

Tattha - out of these four (4) Noble Truths, purimani dve
saccani- the former 2 Truths, Vattam - is known as Vatta.
Pacchimani - the latter two kinds of Truth, vivattam - is known as
the Truth (of the Dhamma) that is liberated from vattadukkha, the
sufferings of the repeated existences (samsara). Tesu - Of these
vattasacca and vivattasacca, vatte- in these vattasacca, bhikkhuno
- to a monk, kamatthanabhiniveso - indulgence in meditational
practice (kammatthana) and contemplation - act of bearing in mind,
hoti - take place. Vivatte - In respect of vivattasacca, abhiniveso -
mental inclination or act of bearing in mind, natthi - is not there,
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nay, does not take place. Hi - To elaborate it, pafncakkhandha -
the Five Khandhas are dukkham - mere sufferings and misery,
Tanha - cravings, samudayo - is the Cause of Sufferings. Iti evam
- Thus, sankhepena ca - or in brief connect it with Ugganhitva),
Which are katame- paficakkhandha - the Five Khandhas, Katame
- (it) means : Rupakkhandho, the aggregate of materiality iti
adina nayena - in this manner, etc., vittharena ca - or in
amplification, purimani dve saccani - these former two kinds of
sacca (Truth), Acariyassa santike - at the feet of, or from the
spiritual teacher, ugganhitva - after taking instructions, vacaya-
verbally, punappunam parivattento - contemplating them
repeatedly over and over again, yogavacaro — karoti carries out or
practices, kammam-the work of Vipassana. A person who is a
meditator (yogr), kammam - Vipassana. Itaresu pana dvisu
saccesu - In respect of another two kinds of sacca (Truths,
nirodhasaccam - the Truth of the Cessation (nirodhasacca) is,
ittham - the Dhamma which is desirable, i.e. good and virtuous
Dhamma, kantam - the pleasurable Dhamma, i.e. the noble
Dhamma, manapam - is the Dhamma which can develop the mind
and bring delight, i.e. is the adorable Dhamma. Maggasaccam - the
Truth of the Path (Maggasacca), ittham kantam manapam - is the
desirable, pleasurable and adorable Dhamma that can bring
happiness of the mind. Iti evam - In this manner, savaneneva - by
listening to it, kammam - the work of Vipassana, karoti - is carried
out or performed. So - This Yogi, karonto-if practised, evam -
according to the method as has been stated, karonto - if practised,
cattari saccani - the Four fold Noble Truths, , pativijjhati - is
definitely known and realized with deep penetration at a brief
moment of attainment of entrance the Path (Magga)
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ekappativedheneva-by realizing penetratingly just for once.
Ekabhisamayena - If correctly known at one time, abhisameti- it
is truly and rightly comprehended during a brief moment of attaining
Magga. Dukkham - in respect of dukkha-sacca, the Truth of
Suffering, parifinapativedhena - by means of full knowledge which
penetrates distinguishingly, pativijjhati - it is known and realized
with  penetrating insight. Samudayam - In respect of
samudayasacca, the Truth of Origin of Suffering,
pahanappativedhena - by way of abandoning with penetrating
knowledge, pativijjhati - knows or sees through with penetrating
insight. Nirodham - In respect of nirodhasacca - the Truth of
Cessation, sacchikiriya pativedhena - by personal realization by
means of penetrating wisdom or insight, pativijjhati is known or
sees through penetration. Maggam - In respect of Maggasacca,
the Truth of the Path, bhavanapativedhena -by developing by
means of penetrating knowledge, pativijjhati - is realized and
known with penetration.

Dukkham - Dukkhasacca, the Truth of Suffering, abhisameti-
is comprehended correctly without deviation. parififa-
bhisamayena - by realizing through awareness which knows
distinguishingly, Samudayam- As regards samudayasacca - the
Truth of the Origin of Suffering, pahanabhisamayena - by
realizing through rejection; nirodham - nirodhasacca, the Truth of

Cessation, sacchikiriyabhisamayena - by realizing through
personal attainment; maggam - the Truth of the Path,
bhavanabhisamayena - by realizing through development,

abhisameti - are known correctly and rightly. Evam - With this
method just stated, assa - to such a yogi, pubbabhage - in the
former part, dvisu saccesu - in respect of or in the matter of the
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two kinds of lokiyasacca, uggaha paripuccha savana dharana
sammasanappativedho - awareness by learning, interrogation,
listening, keeping in heart, and knowing thoroughly through
contemplation and noting, hoti the place.* Dvisu pana - In respect
however, of the two kinds, namely, nirodha and magga-sacca,
savanappativedhoyeva - only by knowing or comprehending
through listening to what has been preached, hoti - it will come
about. Aparabhage - As regards the magga which occurs later for a
brief moment of Magga, tisu - relating to the three Truths, viz:
dukkha, samudaya and magga, kiccato - through accomplishment
of the realization, pativedho- realization, hoti - takes place.
Nirodhe - In the matter of nirodhasacca, arammanappativedho = by
realization the object, hoti - it arises or takes place. **

Common worldlings (putthujana) not being able to dwell their
mind nor take the genuine Lokuttara dhamma as object; and in so-

Note :- (* Knowing according to Uggaha, paripuccha and
savana, is merely the knowledge of Pariyatti. It is not yet
the insight knowledge of Vipassana-patipatti. Only through
the knowledge gained through Sammasana, it is the
knowledge of Vipassana. In this regard, all kinds of
Vipassana are stated as Sammasanappativeda. It does not
mean only Sammasana-fana.

** It is Magga-fana which knows by dwelling the mind only
on Nirodha. In respect of the three remaining Truth,
however, it shall be stated as really 'comprehended'
because of the accomplishment of functions, namely
Pariffia, Pahana and Bhavana. It means to say that the
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knowledge achieved is not through the devotion of mind to
all these. )

Far as Ariya are concerned, although they can take these objects,
since there will be no benefit in rejecting the kilesas by reflecting on
Lokuttara dhamma; no contemplation should be made by reflecting
on Nirodha and Magga. The statement conveyed in Atthakatha as
Ittham kantam, etc., indicates the bent of mind on Lokuttara-
sacca. "Addha imaya patipadaya jaramaranama
parimuccissami, just as having the bent of mind that by dint of the
practice of Patipatti, it is absolutely certain that emancipation from
the dangers of old age and death will be gained," the
accomplishment was gained, as it should be, only in respect of the
said two "Truths" (sacca) by mere bent of mind as “Nibbana and
Magga are excellent dhammas. Effort should be made in practicing
meditation to achieve and realize these dhammas” as mentioned in
the foregoing. It does not, however, require to bear in mind often
by extremely yearning for them with pleasure. If it is done so while
practising meditation, Tanha and Ditthi will creep in, which will
thereby cause to nullify or destroy Vipassana. How it causes
destruction or hindrance to vipassana has been already explained in
Chapter (2) relating to "The First Niyyanavarana." Hence, it has been
expounded as follows in the Tikas.

Vatte kammatthanabhiniveso, sarupato
pariggahasabbhavato, Vivatte natthi, avisayatta,
visayattepi ca, payojanabhavato. (Pa) Ittham
kantanti nirodhamaggesu ninnabhavam dasseti,
na abhinandanam, tanninnabhavoyeva ca tattha
kammakaranam datthabbam.
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(Di-ti: 2-343)

Sarupato - According to the nature of visible characteristic or
appearance, pariggahasabbhavato - as it could be grasped by
means of contemplation and noting, vatte - in respect of the two
vattasacca, kammatthanabhiniveso - act of bearing in mind of
kammatthana, hoti- can occur or takes place. Avisayatta ca - Since
it is not the object of consciousness that can be taken up,
contemplated and noted by ordinary worldlings according to visible
characteristics or appearances, visayatthepi - although it is the
object of consciousness which could be reflected upon by Ariya,
payojanabhavato ca - since it is of no benefit to them, vivatte -
in respect of the two kinds of vivattasacca,
kammatthanabhiniveso - act of bearing in mind the
kammatthana, natthi - is not done, or rather, does not take place.
Ittham kantanti, by ittham, etc. - nirodhamaggesu - In respect
of Nirodha and Magga-sacca, ninnabhavam — the state of inclination
of the mind, dasseti-is shown, abhinandanam- that pleasurable
attachment is caused by tanha and ditthi, na dasseti - is not what
is really indicated. Ca - Furthermore, tanninnabhavoyeva - mental
inclination or bent of mind towards the said Nibbana and magga,
tattha kammakaranam - what ought to be done in respect of the
said nirodha and maggasacca may be said to have been done.
Datthabbam - It must be considered or borne in mind as such, or
rather, let it be known.
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HOW DUKKHA IS KNOWN

A person who contemplates and notes rupa-nama every time
they arise at the moment of perceiving them through the eyes, etc.
knows also the rupa-nama in their natural characteristics, etc.
Ruppanalakkhana = the changing nature of its characteristic, and
namanalakkhana = its natural inclination towards the object of
consciousness are also known. Badhanalakkhana = Affliction
caused by the nature of arising and dissolution, the oppressive
nature of maltreatment to an individual being where it abides, the
nature of oppression causing physical and mental suffering and the
nature of dukkhavedana which cruelly ill-treat bringing forth the
intolerable feeling of suffering, are also comprehended. Knowing this
badhanalakkhana, those lacking in knowledge (sutta) are used to
grumble and speak about it when their knowledge becomes mature.
They are likely to murmur groaning with pain and suffering to which
they are subjected as : "There are the conditioned things (Dhamma)
which are of a transient nature, incessantly arising and dissolving;
these are constantly subjected to decay and are always
disintegrating; noting has to be done on all which are disagreeable
and bad; there will be no peace of mind until such time these are
subdued and extinguished; it is because of their presence, suffering
and distress have to be undergone, expecting when those miseries
would be got rid of or eradicated so as to bring about peace of mind,
etc. "-To become correctly aware of the natural characteristics, etc.,
as stated, and by the characteristics of ruppana, namana and
badhana every time noting is carried on, is in accordance with what
is mentioned in the Pali Text in the following words:
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“Idam dukkhanti yathabhutam pajanati” and in
Atthakatha (Di-tha, 2-386) as:

"Thapetva tanham tebhimakadhamme idam dukkhanti
yatha sabhavato pajanati", and also as contained in
atthakatha.

" Yathasabhavatoti aviparitasabhavato,
badhana-lakkhanato. Yo yo va sabhavo
yathasabhavo, tato ruppanadi kakkhalhattadi
sabhavato." Dukkhasacca is distinguishingly known
through spiritual insight (Vipassana) in the manner as
stated above. (Di-Ti: 2-336) which goes to say:

The Meaning of Atthakatha - Thapetva tanham - Leaving
aside tanha, tebhumaka dhamme - the conditions prevailing in
the three planes of existence, idam dukkhanti - are miseries as
they are, yathasabhavato - according to the truth of the nature or
rather, in their true characteristics, pajanati - are known.

The meaning of  tika —  Yathasabhavatoti-
Yathasabhavato means, aviparita sabhavato - because of the
true nature of its incorruptibility, badhana-lakkhanato -
unbearable dukkha-vedana has occurred according to the nature of
things, such as, maltreatment which is imposed so as to cause
physical and mental suffering; cruel oppression caused by the
transient nature of constant arising and dissolution bringing about
distress and pain to an individual with these ever-changing miserable
process -(badhanalakkhananti ettha dukkhadukkha
tamnimittabhavo, udyabbayappatipilitabhavo va: maha tika).
Va - Put it in another way- Yo yo sabhavo - Whatever nature it
might be, yathasabhavo - is known as "Yathasabhava', i.e.
having occurred according to its very nature, or rather, the natural
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state of things, Tato ruppanadi kakkhalattadi sabhavato - By
this very nature of corruptibility of changeability, etc., and or
roughness and rigidity, etc., pajanati - it is known.

ANINDRIYABADDHA RUPA IS NOT TO BE
REGARDED AS DUKKHASACCA

What is stated as "tebhumaka dhamme" in the above-
mentioned Atthakatha, should be taken to mean that only Kama,
rupa and arupa dhammas which occur in the bodily and mental
complex of the sentient beings are Ariyadukkhasacca.
Anindriyabaddharupa (materiality without a controlling
faculty) which are not included in the personal complex of the
sentient beings should not however be construed as being embraced
in Ariyadukkhasacca. The reason being, although
anindriyabaddharupa may be stated as anicca, and dukkha
because of its intrinsic nature of becoming and disintegration, they
do not or come into being due to Samudaya. Moreover, they are
not the dhamma that could be made to cease by Maggasacca.
Hence, in order to prevent Kilesa from arising by dwelling the mind
on things external (Bahiddha vatthu), such as, clothings, etc., and in
order to be easily known within the individual body (ajjhatta) by
comparing with those external things (bahiddha-rupa) which are
obvious as impermanent and non-self (anicca and anatta),
although vipassana should be contemplated in respect of
bahiddharipa which have become naturally manifest in the six
sense-doors (dvaras), it should be remembered that all
anindriyabaddha and bahiddha-rupa whatsoever cannot be
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regarded or considered as Parifiieya ariyadukkhasacca(Noble

Truth of Suffering that should be known).
it is essential to know one's own truth only

Also among all dhammas (conditioned things) which happen
in the sentient beings, only the Four Noble Truths that occur in one's
own bodily and mental complex are required to be known and
realized essentially. It is because - if the Truth of suffering
(Dukkhasacca) occurs because of one's own craving (tanha) the
cause (samudaya), it will take place only in his own personality or
complex. It cannot take place in other person's bodily and mental
complex. It would surely happen in the way as is just stated.
Furthermore, one's own Maggasacca will extinguish and subdue
only his own dukkha and samudaya. No other person's dukkha
and samudaya cannot possibly be exterminated. Another person's
Magga will likewise subdue and extinguish this another person (his
own) dukkha and samudaya. No other outside help can subdue
one's own misery and the root cause of misery and suffering. Apart
from this, in the Pali Texts and Atthakathas it has been stated and
expounded that relating to the cessation of samudaya and dukkha,
i.e. (Nirodhasacca) in the personality of respective Ariya, it is also
treated as if it were the Ajjhatta dhamma or these Ariya. One
cannot personally realize "Four Noble Truths" realized by another
person. If however, one has already realized the Four Noble Truths
of his own, one can through surmise known another's realization of
the Truth. Hence, although Magga-Phala can be achieved by
Vipassana contemplation as to what is happening externally to an
individual (bahiddha)," only realization of the four Noble Truths
internally within the individual (ajjhatta) is essentially fundamental".
As such, it has been stated in Satipatthana Pali Text describing the
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manner or contemplating the phenomena within the individual
(ajjhatta) first and foremost, by considering it as really fundamental,
in the following words: "Ajjhattam va kaye, atthi imasamim
kaye, etc." Relating to this matter, the following Pali, Atthakatha and
Tika also stand witness to the aforesaid statement.

Yattha kho avuso na jayati na jiyyati, na miyyati,
na cavati, na upapajjati, naham "tam gamanena
lokassa antam nateyyam dattheyyam
patteyya"nti vadami, na kho pahanam avuso
appatva lokassa antam dukkhassa antakiriyam
vadami, api ca khvaham avuso imasamifieva
vyamamatte kalevare sasafinimhi sa-manake

lokainca panhapemi, lokasamudayaiica,
lokanirodhanca, lokanirodhagaminiiica
patipadam.

(Devaputta Samyutto 61) and
(Catukkanguttara Pali Text 357)

The gist of the above Pali passage is: -

"0, Brother Rohitassa Brahma! I, the Buddha has never
preached that a certain destination or condition called Nibbana, the
End of Sankhara-loka, the Realm where there is "no becoming", "no
old age or decay", "Deathless" and also "no more continuity of
death", no continuum of life existence", can be found, known and
reached either by proceeding on foot or by any mode of conveyance.
O, Brother Rohitassa! Neither do I preach that without reaching to
the road end of Sankharaloka, the final destruction of all sufferings
can be brought about. As a matter of fact, it is only in the material
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body with a length of about a fathom (6 feet) which has the faculty
of perception and of the mind that I do declare as "LOKA" - the
World which is liable to decay and destruction called Dukkhasacca,
the Truth of Suffering. Moreover, I do proclaim the Truth of the
Cause of Suffering - Samudayasacca called 'Loka’, and the Truth of
Cessation of Suffering - Nirodhasacca called 'Loka', and also the
noble practice which can lead to the attainment of the Cessation of
Dukkha (suffering), i.e. Maggasacca, the Truth of the noble Path,
called 'Loka'.

Lokanti dukkhasaccam, Ilokasamudayanti

samudayasaccam, Lokanirodhenti
nirodhasaccam, patipadanti maggasaccam, iti
"naham avuso imani cattari saccani

tinakatthadisu paififapemi, imasamim pana
catumahabhutike kayasamim yeva paifapemi”
ti desseti.

(Sam - tha: 1-109: Aa-tha: 2-305)

The meaning of it is: "O, Brother, Rohitassa! I, the Buddha,
do not preach in respect of these Four Noble Truths as in the case of
Anindriyabaddharipa, such as, lifeless grass plants, logs, trees, etc.,
by proclaiming using the expressions- Lokam, which means
Dukkhasacca; Lokasamudayam which means Samudayasacca;
Lokanirodham which means Nirodhasacca, and Patipadam
which means Maggasacca. In fact, I do say that these Truths are
(to be realized) inside the (material and mental) body which has
come into existence relying on the four primary Elements, viz: Earth,
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Water, Fire and Air. Exposition has been rendered as such by the
truly Enlightened One.

Sa-santati pariyapannanam
dukkhasamudayanam a-ppavattibhavena
pariggayhamano nirodhopi sa-santati

pariyapanno viya hotiti katva vuttam attano va
cattari saccaniti. Parassa vati etthapi eseva
nayo.

(Di-t1: 2-348)

Nirodhasacca which ought to be kept up and borne in mind
by the non-recurring nature of dukkha and samudaya which are
included in one's own bodily and mental complex, occurs as if it is
involved in one's own personality. Atthakatha has said that bearing in
mind as stated is tantamount to realization of one's own four Noble
Truths. When saying of or in respect of 'another person's Four Noble
Truths '- (parassa vati etthapi), the same method will apply.

DECISION

The meaning that Anindriyabaddharupa is not Ariya-
dukkha-sacca, and that each and every set of the Four Truths are
abiding only in the bodily and mental complex of the respective
sentient being is directly explained in the Pali Texts and Atthakathas.
Mention is obviously made in the tika that although nirodhasacca is
the genuine bahiddha (external), it should be made to include and
by such insertion, it would be justifiable to state as One's own Four
Truths, and as another person's Four Truths. Since it is possible to
get each set of the Four Truths in the respective bodily and mental
complexes as stated, only one's own samudaya can be eliminated.
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This rejection only is Pahana pativedha, and abhisamaya
(penetration by abandoning, and realization). It can cause to bring
about the cessation of one's own samudaya-dukkha. Personal
realization of that act of Cessation only is deemed to be
Sacchikiriya pativedha (penetration by personal experience)
and abhisamayo realization. Eightfold Maggangas can be caused
to develop only in one's own bodily complex. Only this act of causing
to develop is deemed to be Bhavana-pativedha (penetration by
development or meditation) and abhisamaya. One cannot
reject, personally realize and cause to develop samudaya, nirodha
and magga is another person's bodily and mental complex. Hence,
in connection with another person's samudaya, nirodha and
magga, pahana pativedha, etc., these cannot take place in his
own complex. In view of these facts, it should be firmly noted that
only personal awareness of the four Noble Truths one's own self is
basically essential, as it should be.

HOW SAMUDAYA IS KNOWN

A person who carries on noting rupas-namas at every time
of their occurrence, becomes aware of the obvious arising of
pleasurable sensations and longing desires as they are at the
moment of noting. This awareness is indeed the correct personal
realization of Paccuppanna (present) samudaya. However, the
said Paccuppanna Samudaya - present origination of the cause, is
primarily responsible for the occurrence of rupa-nama dukkha-
sacca in the future existence which in itself is the resultant effect of
kamma done in the present existence. However, it is not the
samudaya (cause) of the dukkha (sufferings) of the present
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existence. Tanha which is the main cause of dukkha in the present
life existence has gone by since the time of the performance of the
previous kamma-bhava. How it has been done or committed may
be explained thus. Just as planning and effort are made in this
present existence to gain prosperity and happiness either by hook or
crook, nay, by good or bad means of livelihood for the benefit of
one's own self and pleasurable life existence and for the enjoyment
of sensual pleasures and good sensations, which in fact are fulfilled
as prompted by tanha, Kusala-kamma (meritorious deeds) had been
done with longing desires for pleasure in one of the past existences.
Because of this kamma, resultant effect of the combination of both
good and evil actions, rupanamadukkhasacca commencing from
the time of entering a womb in a new existence - (patisandhe) has
started taking place. Tanha that had occurred in the previous
existence cannot, of course, be personally known. However, the
current tanha which is presently known, and the past tanha only
have their differences in being what is named as” present" and
"past". There is nothing peculiar to differentiate between the two in
their respective natural characteristics. As it occurs only in one
person's own bodily and mental complex, it can be said to be the
only one according to the principle of Ekatta (the method of taking
as one or similar). Therefore, it can be stated as known
Samudayasacca" by merely knowing paccuppanna samudaya,
just as it can be said to "have seen the vest ocean" only by
discerning a pert of an ocean and "to have seen and known the
entire mass of the huge mountain" by merely seeing only a small
part of the mountain. However, a person who contemplates and
notes is not only aware of the present tanha but also knows by
conjecture the past tanha from the very outset when
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Namarupapariccheda knowledge becomes mature, keen and fully
accomplished.

THE MANNER OF AWARENESS

A person who indulges in Vipassana contemplation personally
discovers by practical experience the connecting link of the Cause
and Effect of rupa and nama, and knows that it is possible for the
bending posture of the body-rupa, etc. to take place only when
willingness or of desire to do the act of bending, etc. occurs, and
that the form-rupa which is cold occurs in stages, etc. because of
the element of coldness, etc., and that only if the object of sight and
the eye-sensitivity (the clear eye) are present, the act of seeing
takes place; and that only when there is an object of consciousness,
it is possible for an act of contemplation and of noting to take place;
and also that because of the presence of the previous mind of
through, the mind that follows later has occurred, and so on.
Knowledge and perception as stated become more and more clear
and vivid in the higher stages of insight knowledge. It will be more
and more conspicuous in the insight knowledges of the higher
Maggas. When realizing as such, "just as rupas and namas which
are noted and aware of have occurred not without reason", rupas
and namas which have come into being and are becoming
throughout the entire span of life existence will undoubtedly have
the cause for these occurrences from the time of Patisandhi(rebirth
linking or). In considering "why these have so occurred", it will be
easily known by determining during intervals in the course of noting
that "these have so become on account of kusala kamma, the
meritorious deeds, performed in the previous existence." The reason
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for such awareness may be explained thus. All those who are
indulging in the practice of meditation (bhavana) have already
known and realized with a unshaken belief that there is kamma and
the resultant effect of kamma is conformity with what is stated as
"Ditthi ca ujuka". Kammassakata sammaditthi- the right view
that one has one’s individual Kamma as one’s own property- has
already been purified. A person who has found satisfaction with mere
sutta and cinta (knowledge and thinking) as stated, has so realized
because of the added support and encouragement rendered to him
by Paccakkha-nana. Moreover, for having definitely realized that
acts of imagination and endeavour have taken place because of
pleasurable longing desires, it is known by conjecture as "this
Kamma has activated because of the presence of tanha and as
such, pleasurable longing desires or craving (tanha) is the main
cause of the arising rupa-nama in this life existence."

There has undoubtedly been the past actions of kamma
prompted by longing sensual desires in the previous existence just as
actions are done with longing pleasurable desires in this present
existence. Awareness of the fact that in this life existence, rapas
and namas are incessantly arising because of the said craving
(tanha) - longing for pleasurable desires - is in conformity with what
is stated in Atthakatha as : "Tasseva kho pana dukkhassa
janikam smutthapikam purimatanham ayam
dukkhasamudayoti". (Di-tha: 2-386)

This is indeed awareness of samudaya which is the main
cause of Dukkha in the present existence by means of
Anumanavipassana. In regard to this matter, the reason for
describing the manner of knowing by inference (anumana) is
merely to make the readers understand. Awareness or realization
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that occurs in a person who is contemplating and noting does not
last long. When feeling of satisfaction arises in the act of noting that
has been done, it can be known instantaneously by inference without
interruption. When this awareness of sensation passes away, noting
can be carried on continuously and objectively on the usual object of
sensation which should be noted. The Meaning of Atthakatha --
Purimatanham- craving (tanha) that has occurred in the
previous existence. janikam - that tends to cause (Meaning - it
causes vipaka kammaja-rupa, that is the rupa caused by
kamma as a result of good and evil actions of the past "which either
takes place together with kamma, or which is the companion of
kamma), Tasseva dukkhassa - Suffering which has the nature of
pavatta, nimitta, i.e. which portends what is going to take place
from birth till the time of death, samutthapikam - (and is) likely to
rise and spring up (it conveys the sense that is causes the arising
and appearance of nimitta, viz: Tija-rupa activated by kusala and
akusala), pajanati-is known as, ayam dukkhasamudayoti- it the
cause of misery and suffering, yathasabhavato - according to its
very nature,

IT IS CONSPICUOUS BUT DIFFICULT TO KNOW

Since dukkha and samudaya are evidently manifested in
one's own bodily and mental complex, the way how these occur is
conspicuous. These are not, in fact, profound and remaining
dormant. However, it is extremely difficult and highly profound to
know and realize that these are by nature miserable having the
intrinsic nature and characteristic of disagreeableness, or that these
are merely the nature causes misery because of their tendency to
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long for what is miserable. They are, of course, obscure. In spite of
their conspicuousness it is difficult to comprehend because of failure
to note, failure to bear in mind, and failure to contemplate just like
an old proverb which says: "Inadvertence may make one blind
to find a save". If contemplating and noting is done focussing the
mind on all phenomena required to be known, all these can be
known and realized by vipassana insight knowledge. Eventually
when this knowledge fades away and ceases, dukkha and
samudaya will be known with an unshaken belief without any taint
or blemish through Magga-fana.

"Dukkhasaccaihi uppattito pakatam, khanu

kantakappaharadisu aho dukkhanti
vattabbatampi apajjati. Samudayampi
khaditukamata bhunjituka-matadivasena

uppattito pakatam, lakkhanappati-vedhato pana
ubhayampi tam gambhiram. iti tani duddasatta
gambhiyani.
(Di-tha: 2-391)
Dukkhasaccam - Dukkhasacca (the Truth of Suffering),
uppattito - by its act of arising or springing up, pakatam - is
obvious. (This means: all Dukkhasacca whatsoever, such as, the act
of seeing and act of bending, etc. are in fact conspicuous).
Khanukantakappa-haradisu- Even though hurt or pierced by a
stump or a thorn, apajjati - it has reached aho dukkhanti
vattabbatampi - to the point of making an utterance with a groan
as "O, how miserable it is !", (Elucidation is made only in respect of
the conspicuousness of Dukkhavedana from among dukkhasacca,
as it is very easily comprehensible). Samudayampi-
Samudayasacca also, khaditukamata bhunjitukamata-divasena
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— in respect of wishing to chew, etc, etc., uppattito - by the act of
arising, pakatam- becomes obvious. Lakkhanappativedhato
pana- However, to know by the natural characteristics, tam
ubhayampi - both the two kinds of sacca (Truth), gambhiram -
are profound and hard to understand Iti duddasatta - For being
also difficult to perceive and contemplate thus, tani - These two
kinds of Truth, gambhirani - are profound and abstruse.

Duddasattati attano pavattikkhanavasena
pakatanipi pakatifanena sabhavarasato datthum
asakkuneyyatta, gambhireneva ca
bhavanananena, tatthapi matthakappattena
ariyamaggananeneva yathavato passitabbhatta
gambhirani.

(D1 - t1: 2-344)

Duddasattati-Duddasatta means: Tani- These Dukkha and
Samudayasacca, attano pavattikkhanavasena — in respect of a
brief moment of their occurrence according to their own will,
pakatanipi - although conspicuous, pakatinanena - with an
ordinary knowledge devoid of contemplation and noting, sabhava
rasato datthum - having no faculty to perceive according to their
nature and function, asakkuneyyatta ca - being unable, and
gambhi-reneva - only with the really profound Dhamma which is
capable of knowing the nature of the depth of knowledges,
bhavanainanena - i.e. Magganana and Vipassana-nana which ought
to be developed by contemplating and noting, passitabbatta ca -
being capable of perceiving or realization, tatthapi - and also
among these knowledges of bhavana, matthakappattena — having
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reached the peak or the highest stage of ariyamaggainaneneva -
ariyamagga-nana only, yathavato passitabbatta ca- being able to
perceive correctly and firmly, gambhirani - are indeed highly
profound or hard to penetrate."

The gist of it is: Dukkha and Samudaya sacca are so profound
that these cannot be known by mere ordinary knowledge devoid of
contemplating and noting. If can only be known only by Magga-fiana
and Vipassana knowledge which involve contemplating and noting,
and by the highest achievement of Ariyamagga-nana whereby
realization come truly and firmly. Hence, these are undoubtedly
profound and hard to apprehend.

HOW NIRODHA AND MAGGA SACCA ARE
KNOWLEDGE REALIZED

In accordance with the Commentary which goes to say as:
"Dve gambhiratta duddasani", since Nirodha and Maggasacca
have never occurred in the bodily and mental complex of ordinary
worldlings (puthujjana); these are in fact extremely deep and
profound. These cannot be known and perceived by Paccakkha. As
such, it would be necessary for those persons who start practising
meditation to have only a bent of mind depending upon hearsay as
"good and noble", as has been earlier mentioned. It will not be
required to know by imagination and reflection. Be it as it may, when
reaching the stage of Udayabbaya nana(Insight knowledge in the
realization of arising and dissolution) by practising meditation making
progressive insight seriatim, awareness might probably take place
through reflection automatically that the five aggregates
(Khandhas) cannot come into being in the absence of avijja,
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tanha, kamma, ahara, phassa and nama-rupa. Also when
Bhaya-inana (Insight knowledge in the realization of
danger), etc., are achieved, in accordance with what is stated in
Patisambhida-Magga as: "Uppado bhayam anuppado khemam,
etc.", knowledge might probably occur by reflecting automatically as
- "for so long as the act of seeing, act of hearing, contact, act of
awareness through imagination, act of noting and so on are taking
place, there can be no peace of mind, and only if these do not
happen as such, or they are absent, mental peace can be derived,
and hence, it is well and good to be without them." Theses two kinds
of knowledge taking place in the course of Vipassana contemplation
are indeed awareness of Nirodha by surmise. On reaching the stage
of Mufcitu-Kamyata-nana(Insight knowledge in the
realization of the desire for deliverance), since only bad and
disagreeable Dhammas will be found and perceived at every
moment of noting, it is likely that enthusiasm or eagerness to carry
on noting will be abated. Some meditators may even stop noting and
rest for a moment. While making a pause depending upon the
momentum gained on the strength of the Vipassana meditation
which proceeds, the phenomena of rupa and nama will manifest
themselves as before. Though no effort is made to contemplate and
note them, awareness is taking place as usual. To such a person or
to a person who is merely reluctant to just carry on noting,
knowledge of awareness is likely to occur that “these transient rapa
and nama will not be subdued or extinguished by merely refraining
from noting them, and that only by constantly noting as usual, and
by realizing the blissful Nibbana - the state of Tranquillity, eternal
peace will forever be gained”, This knowledge while contemplating
Vipassana is the knowledge gained through conjecture of the Magga
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by inference. This explains how awareness can be gained with
attentiveness on all Four Truths in the course of contemplating
Vipassana.

However, of these Four Noble Truths, only Dukkhasacca is
known as Parifineyya dhamma that should be distinguishingly
known or understood. The rest of the Truths are not Parififieyya
dhamma which, in fact, ought to be distinctively known. Among
these noble Truths, Samudaya is Pahatabba dhamma deserving
of abandoning or rejection. Nirodha is Sacchikatabba dhamma
that should be personally realized and perceived with the mind's
eyes. Magga is Bhavetabba dhamma which ought to be
developed to arise in one's own bodily and mental complex. Hence, if
Samudaya is rejected, and if Nirodha is personally realized, and if
Magga is developed it amounts to knowing the said Four Nobel
Truths. At each and every noting, all the four points concerning this
matter, namely, knowing by way of distinguishing, rejection,
personal realization and developing, are simultaneously
accomplished. It should, therefore, be borne in mind that all the Four
Noble Truths are known and realized at every moment of noting.

HOW THE FOUR NOBLE TRUTHS ARE KNOWN EVERY
TIME NOTING IS DONE

All rupas and namas whatsoever which are noted and aware
of, being sankhara-dukkha, which is oppressing continuously by
the acts of arising and dissolution, are deemed to be mere
dukkhasacca. These rupas and namas can be known fully and
distinctively at every moment of noting when the knowledge
becomes mature, according to their natural characteristics, etc., and
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of their characteristics of anicca, etc., which denotes the act of their
also accomplished.

Then, tanha - the craving with attachment to rupa and
nama which have been wrongly conceived with an assumption that
these are nicca (permanent), sukha (pleasurable), and atta (Self),
cannot possibly occur. Awareness gained so as to prevent tanha
from arising amounts to abandoning or rejection of this Tanha.
Hence, the matter of Pahana is also accomplished. Since, tanha
even fails to occur in relation to these rupa-nama which ought to
be known, no clinging attachment (upadana), no effort to gain
worldly pleasures or happiness (kamma), and no resultant effect of
kamma to bring about renewed existence of rupa and nama, will
come into play, or rather, take place. The complete cessation and
extinction of 'coming into being' - the continuing process of
becoming- beginning from tanha up to the time of rebirth in any
existence is known as Tadanganirodha-sacca in the matter of
Vipassana. It means to say that it is the cessation of samudaya
and dukkha by means of part-performance of that act of noting.
And since the said Nirodha is attained at every moment of noting,
the matter of Sacchikiriya is also accomplished. However, in the
matter of Magga-nana, awareness by attention to Nibbana, as
mental object, is known as Sacchikiriya, i.e. Truth in the sense of
true doctrine. In the case of Vipassana, it is only tantamount to
accomplishment of the act of Cessation. It is not awareness with
attentiveness to Cessation.

The act of knowing correctly rupa and nama that ought to
are noted to their natural characteristics, etc., and the characteristics
of impermanence, etc. of the arising and dissolution, is known as
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Sammaditthi, the Right View. Correct or Right Thought Right Effort
Right Mindfulness and Right concentration calmness of the mind are
known as Sammasankappa, Sammavayama, Sammasati, and
Sammasamadhi, respectively. In connection with these rupa-
nama, since duccarita (acts of misconduct) and durajiva (wrong
livelihood) should have been avoided, the act of noting mentally
(the rise of thought-cittuppada) which is contrary to the said
duccarita and durajiva, is also known as Sammavaca. It is also
called Samma-kammanta and Sammaajiva, respectively. (This
meaning will later be found obvious). This aggregate of Magganga
Dhammas, such as, Sammaditthi, is known as Lokiya
Maggasacca. At every moment of noting as it causes this
maggasacca to occur in one's own bodily and mental complex, the
matter of bhavana is also accomplished. As such, Visuddhi Magga
(2-268) has stated as follows:

Yaincassa udayabbayadassanam, maggo va yam

lokikoti maggasaccam pakatam hoti.

Assa - To such a yogi who is accomplished with udayabbaya-
fana, Yafica udayabbayadassanam -seeing or awareness of
ever-new phenomena rapidly arising and passing away, atthi - takes
place. Ayam - This awareness, lokiko maggo - is indeed lokiya-
magga (mundane knowledge). Iti - Therefore, maggasaccam -
Maggasacca, assa - to that person, pakatam hoti - becomes
manifest.

According to the method stated in the foregoing, since all four
kinds of functions (Truths) are included in each and every act of
noting and are accomplished every time noting is done in respect of
the phenomena of rapa-nama at the moment of their occurrence,
all the Four Truths are clearly apprehended as it should be. Hence, a
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person who causes to develop Satipatthana-bhavana, i.e. act of
noting makes a coverage to bring about simultaneous
accomplishment of the four functions or task, will reach or attain
Lokuttara maggasacca going through stage by stage in the
process of contemplating and noting as and when Vipassana
knowledge becomes keen and is accomplished. At that time, the four
Ariyasaccas will be known simultaneously with the knowledge of
Magga as it ought to be known. Therefore, the statement in Pali as
"Nayassa Adhigamaya" has been expounded in the Atthakatha as
below:

Nayo vuccati ariyo atthangiko maggo, tassa
adhigamaya pattiyati vuttam hoti, ayanhi
pubbabhage lokiyo satipatthanamaggo bhavito
lokuttara-maggassa adhigamaya samvattati.

(Di-tha: 2-342, etc.)
Ariyo atthangiko maggo - Noble Eightfold Path which
comprises the eight attributes of Ariyamagga, Vuccati - it should be
stated, Rayo - as being naya, Tassa - The said Ariyamaggo called
Naya, adhigamaya - is for the attainment, pattiyati vuttam hoti
this means to say with a view to reaching it, hi - it is indeed true,
ayam satipatthanamaggo - this act of mindfulness which is but
Satipatthana-magga, Pubbabhage - Prior to attainment of magga,
lokiyo - which is merely lokiya, i.e. mundane, bhavito - if
developed, lokuttaramaggassa - the said lokuttaramagga, i.e. the
supramundane magga, adhigamaya - for the realization and
attainment, samvattati - will arise, or rather, will take place.
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HOW THE FOUR NOBLE TRUTHS ARE KNOWN BY
MAGGA-NANA - THE KNOWLEDGE OF THE PATH

If Nibbana, where all sankharas, (conditioned things) are
extinct or have ceased, is personally realized with the knowledge of
Magga, all rupas and namas and act of awareness that have been
noted and comprehended as well as other similar ripas-namas can
be known without illusion that "these being in a state of flux arising
and dissolving are mere disagreeable conditions and are disturbing
or nuisance bringing no peace and are also constantly causing
harassment under disguise as being seemingly permanent,
pleasurable, and a living entity - "Self" called " I ". Hence, it is
justifiable to say that "Dukkhasacca is also known and realized by
Magga-nana" although the mind does not dwell upon
dukkhasacca during a brief moment of the occurrence of Magga.
For example, a person who loses his bearings after his illusionment
has passed off as to where a village or a town is situated, where the
roadway is, or where the well and pond are present, or which is east
or west, immediately knows without doubt where the village or the
town is standing, etc. To put it in another way, it is just like
imagining oneself after arrival at a comfortably warm place when
returning from an extremely hot place that " the former place where
he has been is hot, and that the place where he has now reached in
cool and refreshing." Again when he reaches a comparatively cold
place, he might think it very cold. Only when he ultimately arrives at
the coldest place, then it will be possible for him to decide definitely
that the last place is the coldest whereas all the former places where
he had been are all comparatively hot. The example now illustrated
resembles a person devoid of Vipassana knowledge imagining that"
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with the exception of dukkhavedana, all rupas-namas
whatsoever are good and agreeable" though in fact these are quite
the contrary. This is something like thinking a comparatively warm
place as being really cold. In the case of a Vipassana yogi. Though
rupas-namas are know to him as being had and disagreeable, the
opinion held by him that the act of contemplating Vipassana is fine
and good, is similar to holding a view of a comparatively cool place
as being very cold. Realization of all rapa-nama-sankhara as
being troublesome phenomena with no peace 'because of the
knowledge of what real Nibbana is at a brief moment of Magga, is
similar to the faculty of making a definite decision with his correct
view of the coldest place as distinguished from other places with are
considered hot. Reflection or consideration should be made with
comparisons as stated in the foregoing. It is also similar to the case
where definite decision could be made immediately after having
known the most beautiful sight, the most fragrant smell, the
sweetest sound, taste, contact, the best friend, road, town and place
that other ordinary objects of sight, etc., are not as good as what
has been thought of, known and so on. Having been accomplished
in the matter of awareness without giving attentiveness to
Dukkhasacca, awareness that occurs by virtue of this Magga-
fana is known as Parinfiapativedha Parifinabhisamaya. It
means that "it is the profound knowledge or realization with clarity
and with deep penetration without hindrance as being miserable, and
as being undoubtedly and truly miserable."
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DIFFERENCE IN KNOWLEDGE GAINED BY
PUTHUJJANAS AND ARIYAS

Ordinary worldlings who have no knowledge of bhavana, for
not being endowed with the aforesaid Maggapariiina, cannot
effectively determine rapa-nama as having the characteristics of
anicca, dukkha and anatta if they imagine and reflect through the
knowledge of Sutamaya and Cintamaya. They are not free from
sceptical doubts or perplexity (Vicikiccha). The more the reflection is
made, the more sceptical doubts arise. However, Ariyas, such as,
Sotapanna, etc., for having been endowed with this
Maggaparinina, if reflection is made, will never think of and will
have no attachment to rupa-nama as being nicca (permanent),
sukha (delightful) and atta (Self) as in the case of ordinary
worldlings. They are able to determine effectively and firmly that
rupa-nama are anicca (impermanent), dukkha (suffering) and
anatta (Non-Self). The more they repeatedly reflect on them, the
more it becomes convincingly clear that these are anicca, dukkha
and anatta. Hence, even the lowest grade of Ariyas, i.e.
Sotapannas will be reluctant, or rather, will committing evils which
can drag an ordinary worldling down to Apaya(hell), although" they
are not yet entirely free from craving desires which urge them to
strive for gaining happiness, wealth and prosperity with pleasurable
clinging attachment to these rupas and namas." This explains how
Dukkha (the suffering) is known.

For having gained knowledge or awareness without illusion as
has been stated, longing desires or craving (tanha) for rupa-nama
cannot possibly arise. The way it happens may be explained as
follows. This concerns those who have entered at least one of the
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four Paths. The first stage of Enlightenment, i.e. First Magga, will
prevent causing kamma which will lead one to land in Apaya (hell),
and also prevent to arising of tanha which will thereby produce the
mitigating effect causing one to be reborn not more than seven
times only in the existences to come where happy conditions prevail
(sugati). The Second stage of Magga will subdue all forms of
coarse kamaraga and prevent tanha from arising to the extent of
its faculty only to pass through not more than two existences. The
Third stage of Magga will exterminate the subtle form of kamaraga
(sensual desires) and kamatanha (sensual craving). The Fourth
Magga will eradicate tanha which yearns for with pleasure the
existences of Rupa and Arupa bhavas (world of fine-material
Brahmas and world of formless Brahmas). For instance, it is just like
a poor person who having become a millionaire, or has risen to the
rank of @ monarch, will not yearn for and wish to be relegated to the
original status of a poor man.

To cite another instance: It is similar to the case of a person
who has to live in the company of a blame-worthy wife, and who
when got remarried to another woman, the moment he comes to
know of the fine qualities of this second wife, will come to realize the
faults of his former wife in true perspective, and from then onwards,
he will no longer to able to bestow his love and affection on his first
wife. The cause for non-occurrence or disappearance of pleasurable
desires due to achievement of Magga-iana is known as realization
by abandoning Pahanappativedha, pahanabhisamaya. It
means: True realizations and correct knowledge with deep
penetration by rejecting Tanha. It is not that awareness of this
Samudaya has taken place due to Magga-iana through
perception. Since the act of knowing or awareness has been
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accomplished, rejection or prevention of the occurrence of tanha,
due to act of knowing or awareness has been accomplished. Is
stated to be Pativedha, penetrative knowledge, and Abhisamaya,
clear understanding or realization hence, exposition has been made
in the Tikas as "Pahanameva vuttanayena pativedhoti
pahanappativedho", etc. Inasmuch as this Pahanappativedha
(realization by abandoning) has been accomplished even for a
brief moment at the time of the attainment of Magga, Ariyas such as,
Sotapanna, etc. know by reflection that longing desires for rapa-
nama known as Tanha are merely" the Cause of Suffering". They
do not think of these rapa-nama as being pleasurable and good,
just as Puthujjanas do. For example, it resembles a habitual
smoker who having cut off the smoking habit, will no longer think of
smoking as being good and enjoyable, and instead, will come to
realize that this smoking habit is "merely time-consuming and
troublesome". This is the manner of knowing the Samudaya (the
cause of suffering)

At the moment of the occurrence of Vipassana knowledge,
rupa-nama-sankhara also, which ought to be known, also become
obvious. The act of noting which Sankhara is is also conspicuous.
The degeneration and destruction of sarnkharas are also clearly
appreciated and known by their arising and dissolution. It also
becomes convincingly clear as if these sankharas have the
substance and marks by their respective distinctive functions
features and characteristics. At the moment of attainment of the
Path and Fruition (Magga-Phala) however, only the nature of a
tranquil state of condition which is free from degeneration and
disintegration without the 'arising and dissolution' from the beginning
to the end, becomes conspicuous to the cessation of these
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sankhara-dukkha- evils of suffering. It is only evident in the form
of a condition whereby the substance, form or appearance and sign
are no longer extant. Hence, during a brief moment of Magga,
Nibbana otherwise called Nirodhasacca is known by personal
realization while attentiveness is being made in respect of
Santilakkhana (the characteristic of peace), Accutirasa (the
function of deathless), Animitta paccupatthana (the
manifestation of singles). This knowledge is known as
Sacchikiriya-pativedha, and Saccikiriyabhisamaya. It is the
correct knowledge without deviation or defect and without any
hindrance, and that means: personal realization of the Truth. In
other words, it is the personal realization of awareness while
reaching the state of the nature of cessation of Sankhara-dukkha,
just like knowing and seeing by carefully inspecting and scrutinizing
the precious ruby stone placed on the palm of the hand- which is
obviously not the kind of awareness though surmise.

Since personal realization has been achieved in a brief
moment of attaining Magga as stated, when retrospection is done
with Paccavekkhana-fana (wisdom by reflection with
satisfaction), it is possible for Ariyas to become aware of the said
Nibbana that "this is the Dhamma which is a state of condition,
calm, serene and blissful devoid of all sankharas", and that "this is
the Dhamma which is ever-lasting without degeneration and
disintegration because it is devoid of the act of rising and vanishing",
and also that "this is the Dhamma devoid of material substance, form
and appearance, mark or sign. "It is just like a person who can
appreciate the coolness of a shady place where he has arrived from
a place which is hot by the scorching rays of the sun, or a person
who can know and feel the condition of good health free from the
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pains of disease from which he is cured after having gone through a
lot of sufferings for a considerable length of time. This explains how
Nirodha (the cessation) is known and realized.

For having indulged in Vipassana practice of contemplation to
cause to occur magganga dhamma, called Maggasacca, these
maggangas become manifest in one's own bodily and mental
complex with attentiveness to Nibbana as the mental object.
Causing to make such an occurrence is, in fact, known as
bhavanapativedha, bhavanabhi-samaya. It means to say that
"it is the correct awareness or realization without deviation and
ambiguity, and with penetrating insight wisdom which occurs in one's
own individuality, or rather, bodily and mental complex. This
awareness also is not the awareness gained by attentiveness
(perception) but more accomplishment of the act of awareness
"because it is impossible to comprehend that particular Magga-
fana by Magga-iana it self just as it is next to impossibility to
touch the tip of a forefinger with the very tip of that forefinger." To
cite an example - it is something like a person who after acquiring
the knowledge of awareness with satisfaction while imagining to find
a profound meaning, simultaneously" comprehends the deeper
aspect of the meaning." For having accomplished with the knowledge
of awareness when indulged in retrospection, it is possible for Ariyas
to know that "sankhara-dukkha which have arisen and dissolved
prior to the occurrence of awareness of the blissful Nibbana, have
not yet ceased and obliterated, "and that "these only come to cease
and are eradicated when awareness or realization takes place; and
as such, this manner of realization is the correct practice leading to
the attainment of the cessation of all Sankhara-dukkha." This is
how Maggasacca (the Path) is known.
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As stated in the foregoing, it has been explained in
ATThakatha that by dwelling the mind on Nirodha as object, and
by accomplishment act of awareness of the remaining Three Truths,
this very Magga-fnana, which brings forth wisdom, is said to
"comprehend the Four Noble Truths simultaneously." Please re-read
and go through again the statement of Atthakatha.

HOW TO DEVELOP THE EIGHTFOLD MAGGANGAS

If desirous of attaining Arahatship through realization of the
Four Noble Truths simultaneously, Maggasacca should be made to
occur in one's own bodily and mental complex. If desirous of
bringing about the said Lokuttara-magga, Lokiya vipassana-
magga. Such as, Sammaditthi should be developed by noting
rupa-nama at the moment of their arising, as has been already
mentioned. The reason being - Vipassana-magga is the basic
conditioned thing or Upanissayapaccaya (support condition).
Lokuttara-magga is the resultant condition of Upanissaya
paccayuppanna (result arisen from support condition).
Hence, lack of Vipassana-magga will prevent the achievement or
occurrence of Lokuttara-magga. If however, Vipassana-Magga
becomes fully developed up to the stage of Anuloma-hana
(Adaptation knowledge on the threshold of Ariyamagga);
Lokuttara-magga will automatically appear without the need to
put in special effort of a distinctive nature. Hence, Visuddhi magga
has stated as follows:
Tattha pathama magga ihanam tava sampade-
tukamena ainnam kifci katabbam nama natthi,
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yaihi anena katabbam tam anulomavasanam
vipassanam uppadentena katameva. (2-312)

The gist of the above Pali passage is: Among the Four kinds of
Magga-inana, if the First Magga-fana is desired to be
accomplished by a person, he will have nothing to do except to carry
out contemplation and noting of Vipassana, It is because a
Vipassana yogi should only strive so as to bring about Magga-
fnana. All what ought to have been done to bring forth Magga-
fana which needs, of course. Be inculcated, would have been done
and accomplished by achieving Vipassana insight knowledge up to
the attainment of Anuloma-Nana.

Since it is essential to develop only Vipassana if desirous of
bringing about Magga-fAana, it has been stated in
Sammohavinodani (114) that Vipassana-magga also should be
included in Bhavetabba Magga-sacca, as expressed in the
following words: -

Esa lokuttaro ariyo atthangiko maggo, yo saha
lokiyena maggena dukkhanirodhagamini
patipadati sankhyam gato.

It means: This is the "Noble Eightfold Path" which is known
as"Ariya atthangiko maggo", having the eight attributes or angas
(*viz: sammaditthi, sammasankappa, sammavaca,
sammakammanta, sammaajiva, sammavayama, sammasati,
sammasamadhi,- "right views, right thoughts, right speech, right
actions, right livelihood, right exertion, right mindfulness, right
concentration.") It amounts to reckoning that the said Ariyamagga
together with Lokiya Vipassana-magga is the practice leading to
the attainment of the goal of Cessation of all Sufferings.
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The Eightfold Path of Maggangas embraced in Magga-
cittuppada is said to be Lokuttara-magga. This 'Magga' cannot
become 'Nirodhagamini' aloof from its cause Vipassana. It means
to say that "it cannot occur or arise on its own by merely dwelling
the mind on Nibbana as object without causing to
developingVipassana." Hence, it means to convey the sense that it
is known as Maggasacca called Dukkha-nirodhaga-
minipatipada, i.e. the step or practice leading to the cessation of
suffering, combined together with Lokiya vipassana magga. It has
therefore been stated in Mahatika as quoted below-

"Nanantariyabhavena panettha lokiyapi gahitava
honti, lokiya samatha vipassanaya vina tada-
bhavato." (1-15)

The Meaning of it is: - Pana - only with reference to
lokuttarasamadhi and pafna, [ukkatthaniddesa out as the
noblest] although it is said to be “bhavetabba”,
nanaantariyabhavena for being embraced or included by
occurring separately (by giving the definition as : antare bhava,
nana ca ta antariya ca, tasam bhavo, tena), lokiyami - also in
respect of lokiyasamadhi and painfa, ettha - in this expression
which says "cittam pafifanca bhavayam” gahitava - should only
be interpreted as being 'bhavetabba', honti - it so happens. Kasma
— Why? It is because, lokiya samatha vipassanaya vina standing
aloof or quite apart

* Inserted for the sake of those readers who are not very well
acquainted  with  the  Scriptures,  particularly = Dhamma-
cakkappavattana Sutta, the First Sermon preached by the Buddha.
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From lokiyasamadhi and painfatadabhavato - the said
lokuttarasamadhi and paifia will not occur or take place.

Explanation

In the gatha (verse) which runs as: "Sile patitthaya naro
sapaiiio, cittam pafinnca, bhavayam", etc., such samadhi and
panfna that ought to be developed are stated as being the noblest
Lokuttara Dhamma, the Supramundane Dhamma. However, as
these lokuttara Dhamma cannot possibly be evolved without
developing lokiyasamadhi and panfa, what is stated as
"lokuttarasamadhi and paifa are developed" is embraced in the
meaning of the statement: "Lokiya-samadhi and paifia have also
been already caused to developed.”Hence, although lokiyasamadhi
and pafifa happen to be quite distinct from lokuttara, it is also
called "bhavetabba dhamma (the Dhamma that should be
developed)" as conveyed in the statement of expression "cittam
panfinca bhavayam". It means to say that these should also be
developed.

Footnote: [ As contained in the Text of Dhamma relating to
'Forty Methods', where mention is made of the Cause -
'‘thana’, if the Effect 'thani' were to be interpreted as
being embraced therein, it is stated as 'nanantarika’
method. However, in this Tika such an interpretation, or
rather, an explanation is impossible of acceptance.
Magga- Samadhi and Pafia also are not ‘thana™, the
Cause. Nor Lokiyasamadhi and Paffna ' also are
'‘thana’, the Effect. Hence, in the illustration given in that
Text as: 'Ghatatthikassa ghatamanaya', butter is not
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the pot (container). Nor is the pot, butter. Though these
two are different in meaning, when it is said "Please bring
the butter-pot for the person who wishes to have and
enjoy the butter", despite the fact that it is directly meant
to say to bring the pot only, if it is only interpreted as
amounting to saying to bring also the butter that is
contained in the pot, it would fall in line with the
interpretation given in this Tika. This illustration is cited as
is relevant for the sake of Sutta (knowledge).]

HOW MAGGANGA IS TO BE DEVELOPED

Idhananda bhikkhu sammaditthim bhaveti
vivekanissitam viraganissitam nirodhanissitam
vosagga parinamim sammasankappam bhaveti
(pa) sammavacam, (pa), sammakammamtam,
(pa), sammaajivam, (pa), sammavayamam, (pa),
sammasatim sammasamadhim bhaveto
vivekanissitam viraganissitam nirodhanissitam
vosaggaparinamim. Evam kho Ananda bhikkhu
kalyanamitto kalyanasahayo
kalyanasampavanko ariyam atthangikam
maggam bhaveti, ariyam atthangikam maggam
bahuli karoti.

(Kosala Samyutta: 88, etc.)

Annada - Anand3, idha - In the realm of this Sasana,
bhikkhu - a monk, vivekanissitam - depending upon the
seclusion or extinction of kilesa, viraganissitam- depending upon
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the emancipation from the mental defilements (kilesa) nirodha-
nissitam - also depending upon the cessation of Kkilesa,
vosaggoparinamim - in order to relinquish kilesa, to release
oneself, or to relinquish one's own self towards Nibbana, either in the
course of gaining maturity or having gained maturity, bhaveti-causes
to occur and develops, sammaditthim - sammaditthi which is
Vipassana-nana and Magga-nana,. Sammasankappam- the
Right Thought or thinking associated with Vipassana and Magga
consciousnesses, Sammavaca- the Right speech (It does not mean to
say talking while contemplating Vipassana and while Magga is taking
place. It only means to say or refer to the opposite of vaciduccanta
which can cause the defilements, namely anusaya, pariyutthana and
vitikkama, and the nature while is capable of rejecting and causing
detachment to them. It is similar also in the case of kammanta and
ajiva.), Sammakammantam- the Right Action, Sammaajivam -
the Right Livelihood, Sammavayamam - in respect of the Right
Exertion, sammasammadhim - and the Right Concentration,
bhaveti - are also developed. Ananda - Oh, Ananda!
kalyanamitto - he who is fortunate to have the good company of
vituous men and good friends, such as, the Buddha,
kalyanasahayo - to have good and noble companions, such as,
Buddha, kalyanasampavanko- to have a bent of mind towards
noble and virtuous persons, such as, Buddha, bhikkhu- such a
monk,bhavati-develops, ariyam atthangikam maggam - in
respect of Ariya-magga which has the attribute of eight 'angas' or
qualities, evam kho - according to the method as has been stated,
Bahulikaroti - Repeatedly done, i.e., Atthakatha explains as
follows; causes to develop.
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Viveka nissitanti tadanga viveka nissitam,
samucchedaviveka nissitam, nissarana viveka
nissitanca sammaditthim bhavetiti aya mattho
veditabbo, tatha hi ayam
ariyamaggabhavananuyutto yogi
vipassanakkhane kiccato tadanga viveka
nissitam, ajjhasayato nissaranaviveka nissitam,
maggakale pana kiccato samuccheda
vivekanissitam, arammanato nissarana viveka
nissitam, samma-ditthim bhaveti. Esa nayo
viraga nissitadisu. Vivekattha eva hi viragadayo,
Kevalenhettha vosaggo duvidho pariccaga
vosaggo ca pakkhandana vosaggo cati, tattha
pariccaga vosaggoti vipassanekkhene ca

tadangavasena, maggakkhane ca
samucchedavasena kilesappahanam.
Pakkhanda-navosaggoti vipassanakkhanne
tanninnabhavena, maggakkhane pana

arammana karancena nibbanapakkhandanam
Tadubhayampi imasmim lokiya lokuttara
missake atthasamvannanaye vattati. Tatha hi
ayam sammaditthi yathavuttena pakarena kilesa
ca pariccajati, nibbananca pakkhandati.
Vosaggaparinaminti imina pana sakalavacanena
vosaggattham parinamantam parinatainca,
paripaccantam paripakkafcati. Idam vuttam
hoti, ayam hi ariyamaggabhavana-nuyutto
bhikkhu yatha samaditthi kilesa pariccaga
vosaggattham,nibbana-pakkhandana
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vosaggatthaifica paripaccati, yatha ca paripakka
hoti, tatha nam bhavetiti. Esa nayo
sesamaggangesu.

(Its commentary of Atthakatha)

Translation

It should be understood by the use of the term
'Vivekanissitam' as conveying the meaning that "Sammaditthi
which is Vipassana-Nana (Insight wisdom), and Magga-Nana
(Path wisdom) depending upon Tadangaviveka, that is, the
extinction of kilesa caused by the single Vipassana Mind, and
depending also upon Samucchedaviveka, that is, the total
extirpation of kilesa by Magga-Nana, and also depending upon
Nissaranaviveka, that means: Nibbana, is developed. In
amplification of this statement, it may be said that a particular yogi
who is endeavouring for the development of Ariyamagga in the
course of his contemplating Vipassana, causes to develop
Sammaditthi" which depends upon Tadangaviveka by means of
his accomplishment in the matter of extinction of kilesa; and
"Vipassana Sammaditthi" which depends upon Nissaranaviveka
by having the intention", is caused to be developed. However, at the
moment while Magga is being achieved, Maggasamma-ditthi"
which depends upon viveka, i.e. Samuccheda, for having
accomplished in the matter of extinction of kilesa", is developed;
and Maggasammaditthi" which depends upon nissaranaviveka
by taking the object", is developed. The same principle applies also
in the matter of Viraganissita, etc. It is indeed true and correct.
The meaning of the word 'Viraga', etc. have, of course, the same
meaning as in the case of the term 'Viveka'. (The words: Viveka —
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seclusion, detachment, Viraga — absence of lust, Nirodha -
cessation, have no difference in meaning except in terminology. It
means that basically there is no difference in meaning.) The
distinction may be stated thus. The ordinary meaning of the term
'Vosagga' by itself conveys two different meanings, viz;

relinquishment, i.e., giving up and springing forward, i.e. = to
prompt oneself to do. Among these two, what is meant by
Pariccagavosagga = relinquishment by forsaking, means the

rejection of kilesa according to momentary abandonment
Tadangapahanam (at the moment of contemplating and noting,
and the abandonment of Kilesa by samucchedapahana
(abandonment by extirpation) at the moment of attainment of
Magga. Pakkhandanavosagga - (relinquishment by springing
forward) means: by mentally inclined towards the Nibbana at the
moment of contemplating and noting, and giving attention to
Nibbana as object during a brief moment of Magga,. In the
exposition of his meaning combining Lokiya and Lokuttara, both
the two kinds of meaning are appropriate. This statement seems to
have justification. These Vipassana-Sammaditthi and Magga-
Sammaditthi " which reject or discard all Kilesas, and incline
towards or take Nibbana as object by tadanga pahana
(momentary abandoning) and samucchedapahanam,
(abandoning by extirpation) respectively”, are likely to reject or
discard all kilesas, and to spring forward into Nibbana, Moreover,
by a single expression of the word (It is expressed as
"Sankhepavacanena" in the text book of Samyutta Atthakatha. It
should be translated or interpreted as "in brief ").
"Vosasggaparinamim" Vipassana sammaditthi which is in the
process of gaining maturity to be able to relinquish and spring
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forward, Maggasammaditthi which has already become mature,
should be grasped in the light of the said meaning. What is really
meant by it is: a particular monk who is striving to cause
Ariyamagga to be developed" by the condition of noting and
awareness of the object of sankhara, if caused to develop, this
sammaditthi, for the purpose of relinquishing and discarding the
kilesas through Tadanga (momentarily), and for the purpose of
releasing it to get loose to spring forward by his bent towards
Nibbana, may be said to be in the process of gaining maturity. If
developed in a state of condition with the mind devoted to Nibbana
whereby all sankharas are ceased, this Samma-ditthi is deemed
to have gained maturity with a view to relinquishing all kilesas and
letting it rush towards or springing on to Nibbana with
consciousness by means of Samuccheda (by extirpation). It
means to say that the said Vipassana sammaditthi and magga
sammaditthi should be made to become developed by the said two
kinds of conditions tadanga and samuccheda. In respect of the
remaining seven kinds of Maggangas, the same principle holds
good as has just been stated.

HOW VIVEKANISSITA, ETC. OCCURS

There are five kinds of Viveka, namely, tadanga-viveka,
vikkhambhanaviveka, samucchedaviveka, nissaranaviveka
and patipassaddhiviveka. Similarly, Viraga and Nirodha also
comprise of five different kinds respectively, such as, tadangaviraga,
tadanganirodha and so on. Among these, when Bhanga-Nana
occurs, since arammananusaya (latent object) does not remain
or dwell in the object of consciousness which is noted.

246



pariyutthana and vitikkhama kilesas, (aggressive and
transgressive defilements) cannot occur in connection with that
object of consciousness. The non-arising of these three kinds of
kilesa to occur, being the extinction of kilesa as a result of part and
parcel of the cause, viz: Vipassana, it is known as Tadangaviraga.
Since it nullifies kilesa, it is also known as Tadangaviraga. And
since it causes the cessation of kilesa, it is also known as
Tadanganirodha. Correct awareness of the true nature of rupa-
nama that are noted each and every time noting is done, is known
as Vipassana-sammaditthi. Right Thinking or Thought. Right
Exertion, Right Mindfulness, and Right Concentration of mind which
conjointy occur with these, are called Vipassana -
Sammasankappa, Sammavayama, Sammasati and
Sammasamadhi. The intention or volition will impel and stimulate
to be able to note and become aware, and the rest of the mental
formations (cittuppada) are known as sammavaca, as has been
stated by saying in another way, in Sikkhapada-vibhanga, etc. These
are also known as Sammakammanta and Sammaajiva. These
eight kinds of Vipassana Maggangas being depended upon
Tadangaviveka, Viraga and Nirodha as has been already
mentioned, are known as Vivekanissita, Viraganissita and
Nirodhanissita. In this regard, the expression "depended upon"
means merely to cause to accomplish the extinction, nullification and
cessation of the three kinds of kilesa at every moment of noting
through contemplation. It is not that awareness is gained by
attentiveness being made, or rather, by dwelling the mind on
Viveka, Viraga and Nirodha. Hence, it is stated in Atthakatha as
merely "Kiccato" for not wishing to make use of the term
"Arammanato."
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As Nibbana being a state of condition whereby kilesas
vatta, kamma vatta, and vipaka-khandha vatta, i.e. misery of
the endless Samsara-rounds of existence whatsoever, have gained
egress and become obliterated, is known as Nissarana
(emancipation or escape). Some say that "it is called Nissarana
because of escape and emancipation from the sufferings of the
rounds of rebirth or repeated existence. This Nibbana also being a
state of condition whereby kilesas, defilements, have become
extinct, annihilated or nullified and ceased, is known as Nissarana
viveka. Viraga and Nirodha. As the said Vipassana- Maggangas
have inclination or intention (ajjhasaya) to achieve and realize
Nibbana, these would become manifest only to a person who
contemplates and notes rupa-nama at the moment of their
phenomenal arising. In the case of a person indulging in the sensual
pleasures of life existence having no desire to gain Nibbana and
inasmuch as he is lacking in his effort even to contemplate and note,
these vipassana-maggangas will fail to occur. Hence, these
Maggangas which cause jointly and simultaneously at every
moment of noting according to Ajjhasaya that has been intended
for in the past are deemed to be depending upon Nibbana. For this
reason, these are known as viveka-nissita, viraganissita and
nirodhanissita. In regard to this matter also, it is not that the mind
is devoted with consciousness to Nibbana. It may be said "to be
depending upon Nibbana" only because of his prior intention or
mental inclination (ajjhasaya) to make an effort, or rather, to
indulge in the practice so as to find out what is Nibbana. For
example - To a person who gives charity with the object of reaching
Nibbana, his volitional bent of mind that occurs with a feeling of
abandonment (Mufca-cetana), has its consciousness dwelt only
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upon the subject matter of donation, or rather, the property to be
offered as a gift. His mind does not dwell upon Nibbana. However,
since donation is made with his mind bent upon achieving Nibbana
prior to the act of charity, it amounts to a meritorious act (kusala)
depending upon the achievement of Nibbana - a condition free from
misery and sufferings of the continuing process of rebirth
(Samsara), i.e. Vivattanissita. Similarly, though the mind or
attention is devoted only to the arising phenomena of rupa-nama,
since contemplation and noting is made with the primary object
(ajjhasaya) of reaching Nibbana, Vipassana may be regarded as
being depended upon Nibbana. For this very reason, it is stated in
Atthakatha as merely "Ajjhasayato”. Hence, Vipassana yodi is said
to have caused to develop Vipassana-Magganga which depends
upon Tadangaviveka, viraga, nirodha, nissaranaviveka,
viraga, nirodha, every time noting is done in respect of ruapa-
nama at the moment of their occurrence. It has been previously
mentioned that this very tadanganirodha as stated, is
Tadanganirodhasacca which should be personally realized by
means of Vipassana.

Total eradication of relevant kilesas through the four kinds of
Lokuttara Magga which means, extinction, fading or dissolution
and cessation, are known as Samucchedaviveka, viraga and
nirodha. Since lokuttaramaggangas have caused to bring about the
extinction, eradication, dissolution, and cessation of these mental
defilements (kilesas) by complete annihilation, these are known as
Vivekanissita, Viraganissita, and Nirodhanissita. Moreover,
since these are dwelling upon Nibbana as mental object which are
called Nissaranaviveka, Viraga and Nirodha, they are known as
Vivekanissita, Viraganissita and Nirodhanissita. A person who
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has attained the path Maggattha is said to have developed such
Ariyamaggangas.

HOW VOSAGGA PARINAMI TAKES PLACE

Vipassana Maggangas ripening or paining maturity with a
view to rejecting and discarding kilesa according to Tadanga-
pahanam. As these will become manifest only to a person who
wishes to attain Nibbana, maturity is in the making to enable him to
encourage himself and rush towards Nibbana by means of his
volition to incline towards Nibbana. Hence, these are known as
Vosagga-parinami. Every time noting is done on rupa-nama by a
yogi at the moment of their arising, it may be regarded as causing
such Maggangas to be developed. Ariyamaggangas, however,
have already become nature to be able to reject, subdue and
eliminate kilesas, mental defilements, as may be necessary.
Maturity has been gained enabling him to plunge and release
towards Nibbana taking it as object. Hence, these bear the name of
Vosaggaparinami. In this regard, the expression: "have already
become mature "means, it has developed Pubbabhaga
Vipassanamagga until it reaches the stages of Anuloma and
Gotrabhii Nana and hence, since maturity has been caused to
become fully developed at a brief moment of that Magga, there is
no need to worry about adverting the mind to Nibbana. Nor is it
necessary to be anxious for rejecting the kilesa. Adverting the mind
Nibbana will automatically take place with the momentum or power
of Pubbabhagamagga. It will exterminate kilesa also. It means to
say that maturity if gained in this manner, For instance, it is just like
a person who, when desirous of reaching the opposite bank of a
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creak takes a number of quick strides from a little distance from one
side of the other bank of the creek, and then on gathering sufficient
strength with momentum in his speed, makes a sudden spring from
the ground, which act of jumping without the need to put in special
effort, will carry him automatically across the creek to the opposite
bank as he has wished for. How difficult it is to grasp! May you be
able to penetrate your mind and assimilate in what Atthakathas and
explanatory statements have said and make yourself convinced by
repeated reflection.

SILAMAGGANGA IS INCLUDED IN VIPASSANA

The supporting references of the divulgence of virati
maggangas at the moment of contemplating Vipassana are as
stated in the Atthakatha commentary contained in Sikkhapada -
Vibhanga and Patisambhidamagga Pali Canons ; Udana pali
Bahiya Sutta Atthakatha and in what has been mentioned as:
"esa nayo sesamaggangesu’, and as: sammavacadayo tayo
viratiyopi honti cetanadayopi, ¥ maggakkhane pana
viratiyova."

The meaning of this Atthakatha is as explained hereunder:
Sammavacadayo-Sammavaca, Such as, Right Speech, etc., tayo -
the three kinds of Maggangas, honti - are. viratiyopi — viratis.
cetanadayopi - Also the dhammas such as, cetana, etc., or,
cetana and the remaining kusala-cittuppada also, honti - take
place. Maggakkhane pana - At the moment of the occurrence of
Magga, however, viratiyova - only viratis, honti — are (Viratis).
(Virati- means abstinence from or what is wrong).
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Explanation

In respect of Sila-cittuppada while abstaining from vacidu-
ccarita, kayaduccarita, and micchajiva (unwholesome speech,
unwholesome deeds and wrong way of livelihood), sammavaca,
samma kammanta and samma ajiva are virati-cetasika
(mental concomitants of abstinence). While Vaci, Kaya and
Mano succaritas (wholesome speech, deeds and thoughts)
are occurring, cetana as well as the remaining cittuppada (arising
mental thoughts) are said to be Sammavaca and so on. It means -
during a brief moment of Magga, however, only virati-cetasikas
are to be called Sammavaca, etc. Such being the case, in the
matter of manosuccarita vipassana, i.e. Vipassana concerning
the right thought, cetana and the remaining kusala- cittuppada
are known as Sammavaca, etc. In so far as this Sutta is concerned,
virati-cetasikas which are associated only with Sila-cittuppada
should not, however, be considered as being relevant merely
because the manner of occurrence of Vivekanissita, etc., is only
manifested at a brief moment of Vipassana insight and of Magga,
and because indication is made to know in respect of the remaining
Maggangas just as in the case of sammaditthi.

Sikkhapada vibbanga virati, cetana, sabbe
sampayutta dhamma ca, sikkhapadaniti vuttati
tattha padhananam virati cetananam vasena
"viratiyopi honti cetanayopi” ti aha,
musavadadihi viramanakale va viratiyo,
subhasita divaca bhasanadikale ca cetanayo
yojetabba.

(Mlla-Ti: 2-71)
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Sikkhapadavibhange - In the sikkhapada Vibhanga (the
Analysis of precepts), virati ca- abstinence, cetana ca- (and) all
kinds of associated Dhammas), sikkhapadaniti - are said to be the
precepts or moral conduct, vutta - it is so preached. Iti - Therefore,
tattha - among these three kinds, padhananam - as being chief,
virati cetananam vasena - according to virati and cetana, it is also
said to be "viratiyopi honti cetanayopiti "- aha, so says the
Commentator.

Footnote: (As stated accordingly, what is contained in
Samyutta Attthakatha as 'Cetanadayopi' the word 'adi'
appears to be redundant. However, since the word that is
included in adi being in consonance with the Sikkhapada
Vibhanga Pali, and since it seems proper and appropriate
in rendering or interpreting as 'adivan’, and also since no
definite decision can be arrived at that the original word of
expression as found in Atthakatha and in scriptures written
on the palm leaf which the commentator had perused is
correct, explanation has to be quoted and rendered
according to what is found in Samyutta Atthakatha Text.)

refraining from telling falsehood, etc. (Musavada,) yojetabba - it
should be made to fell in line with, viratiyo-viratis (the abstinence).
Subhasitadivaca bhasanadikale ca - when also speaking nice
and pleasant words, cetanayo - with consciousness or intention,
yojetabba - it shall be caused to bring in harmony.

In this tika, the use of the expression 'bhasanadi' should be
considered as conveying the meaning according to the word 'adi', as:
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"the time when kayasucarita and manosucarita are taking place."
Hence, it has been expounded in Anutika as: "Subhasitaditi
asamphappalapadi, addisaddena apisunadi sangahita,
bhasanaditi ettha pana kayasuccaritadi." However, from the
view point of adisadda, the word "kayasucaritadi". In this
Anutika, should be interpreted as: "manosucarita” only. Vipassana-
bhavana is embraced in manosucarita. Hence, in relation to
Vipassanacittuppada, even cetana and the remaining
cittuppada should by way of adaptatioon or device, be
remembered, as Sammavaca, kammanta and ajiva maggangas.

CATUSACCA KAMMAttHANA

As regards the manner of contemplating the Four Noble
Truths, in accordance with what has been already mentioned as per
Atthakatha as: "Tattha purimani dve saccani vattam", etc., for
having had a desire with a bent of mind by mere Sutta (knowledge)
that Nibbana Dhamma and Magga Dhamma are noble and fine
in quality, and since the act of contemplating and noting is made
only on the dhammas deserving of treating as Dukkhasacca, and
Samudayasacca, i.e. vipassana causes to bring about Magga-
fAana which realizes the Four Noble Truths, and since it happens to
be not only the meditational practice which is developed with a view
to realizing the Four Noble Truths but also a condition for unique
achievement and enjoyment of the bliss of Nibbana, i.e. Magga
and Phala, it is known as ; Catusacca kammatthana, or rather,
the meditational practice of the Four Sublime Truths.

Catusaccappativedhavaham Kammatthanam
catusaccakammatthanam, catusaccam va
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uddissa pavattam bhavanakammam yogino
sukhavisesanam thanabhutanti
catusaccakammatthanam.

(Di- Ti: 2-342)

Catusaccappativedhavaham - (Insight) leading to and
causing to achieve the attainment of Magga-iana which
comprehends the Four Noble Truths, kammatthanamm- that is,
Practice of Vipassana meditation, catusaccakammatthanam - is
known as "Catusaccakammatthana." Va - Putting it in another way,
catusaccam - These Four Noble Truths, uddissa - with a view to
gain realization and comprehension of, pavattam - that should be
caused to occur, bhavanakammam - is the act of vipassana
meditation, yogino sukhavisesanam- for the attainment of the
unique bliss of Magga-Phala of the yogi, thanabhutam - happens
to be the cause. Iti - Therefore, Catusaccakammatthanam - it is
known as Catusaccakammatthana.

Atthakatha has shown the manner in which a person, who by
Practising meditation in accordance with one part of the desana
(teachings) out of the (21)parts stated in Satipatthana Sutta, is able
to reach up to the stage of Arahatta-Phala for having found
success in practising Catusaccakammatthana. The following is the
commentary (Atthakatha) which is indicated in the section relating to
Anapana.

Tattha assasa passasa pariggahika sati
dukkha-saccam tassa samutthapika
purimatanha samudaya-saccam, ubhinnam
apavattsodhasaccam, dukkhapari-janano
samudayappajahano nirodharammano
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ariyamaggo maggasaccam evam
catusaccavasena ussakkitva nibbutim papunatiti
idamekassa assasa passasavasena
abhinivitthassa bhikkhuno yava arahatta
niyyanamukham.

(Di = Tha: 2-356)

Tattha - Relating to that section on anapana, assapassasa-
pariggahika sati - Mindfulness which takes up, contemplates and
notes the incoming breath and outgoing breath, Dukkhasaccam is
Dukkhasacca, the Truth of Suffering. Tassa samutthapika - that
which makes to raise or produce the said mindfulness,
Purimatanha tanha the craving which had occurred in the previous
existence when performing meritorious deeds (kusala kamma),
Samudayasaccam is samudaya-sacca, the Truth of the cause of
Suffering. Ubhinnam appavatti-Nibbana whereby both dukkha
and samudaya cease to occur, Nirodhasaccam is Nirodhasacca,
the Truth of the cessation of all Sufferings. Dukkhaparijanano
That which also knows dukkha distinguishingly,
samudayappajahano that which also rejects samudaya,
Nirodharammano that which also adverts to Nibbana,
ariyamaggo the Ariyamagga which occurs in one's own bodily and
mental complex, Maggasaccamm is Maggasacca, the Truth of the
Path leading to the cessation of sufferings. Evam Thus,
catusaccavasena according to the wish, or rather, by virtue of
Catusaccakammatthana, (Catusaccavasenati catusacca
kammatthana-vasena Tika Commentary) ussakkitva becoming
more and more purified stage by stage, nibbutam approaching
towards the stage of the extinction or cessation of kilesa, papunati -
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has eventually reached. Iti - For having reached or attained as such,
idam - this meditation, mindfulness of Breathing i.e. Anapana
kammatthana, assasapassasavasena abhinivitthassa by bearing
in mind or by becoming mindful of the inhaling breath and exhaling
breath. (It means to say - contemplating and noting the act of
breathing in and out), ekassa bhikkhuno - (is for) a certain
particular monk, yava arahatta- (to reach) up to the stage of
Arahatta-Phala, niyyanamukham - the way of liberation or escape
from the miseries of Samsara.

Explanation

To a Vipassana yogi who practises according to the Teaching
(desana) laid down in the section concerning Anapana, at every
time nothing is done on inhaling breath and exhaling breath as
"coming in, and going out", mindfulness (Sati) takes place which
knows and notices the element of motion - the air that is touched (at
the tip of the nostrils) wvayo - photthabba - rupa. This
mindfulness being pubbabbaga vipassanamagga i.e. prior
knowledge of insight is Bhavetabba Maggasacca according to the
method of nanatarika. However, this mindfulness not being
kokuttara associated with shall not be decided as Ariyamaggasacca
in reality. As it is merely lokiyva Dhamma, it is only embraced in
Dukkha - Ariyasacca. What it means by Catusacca-
kammatthana is, in fact, Vipassana which ought to be practised
with the sole object of achieving the real Ariyasacca. Hence, in
describing the manner in which catusacca-kammatthana is taking
place, the commentator has stated that the said mindfulness is only
Dukkhasacca. The reason for mentioning this very mindfulness as
being Dukkhasacca is given in accordance with the essential point
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method which shows the important point only. Hence, all those
dhammas which are not prescribed, namely," the consciousness
which is associated with the said Mindfulness (sati), cetasika (the
mental concomitants), the materiality on which this mindfulness is
dependent, and inhaling and exhaling breath - the wvayo -
photthabba - rupa" which is the object of consciousness, are also
to be understood as Dukkhasacca. Therefore, it has been so
mentioned using the statement of expression " staidukkhasacca.",
which signifies mindfulness (sati) as being chief factor. A yogi who
develops Vipassana called "Catusacca - kammatthana" in
accordance with desana concerning the section on Anapana, is
stated as having distinguishingly known without bewilderment all
conditions of inhaling and exhaling breath, and of mindfulness which
occurs while the respiration is taking place associated consciousness
and mental factors, and the matter on which this mindfulness
depends, and as being "Dukkhasacca"” at the moment of realization
of Magga of a later stage, just because these Dukkhasacca
Dhammas have been contemplated and noted previously. In this
regard, noting done previously in respect of the consciousness
(Citta) and mental concomitants (Cetasika) which occur in
association with Mindfulness (Sati) is known as Vipassana
Pativipassana. It means to say: Vipassana Insight which again
notes the act of noting vipassana.
Sa pana sati yasmim attabhave, tassa
samuttha-pika tanha tassapi samutthapika eva
nama hoti, tadabhave abhavatoti aha "tassa

samutthapika purimatanha" ti, yatha
sankharapaccaya vinihananti tamvinfhanabija
tamsantati sambhuto sabbopi lokiyo
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vinhanappabandho sankharapaccaya
vifanantveva vuccati suttantanayena.
(Exposition of Tika - 303)

Sa papa sati - This mindfulness which notes the inhaling
breath and exhaling breath, yasmim attabhave - occurs in one's
personality. Tassa samutthapika tanha - the craving which
causes rebirth, or rather, this personality to come into being,
tassapi samutthapika eva nama - may be said to have caused to
bring about that act of noting with mindfulness. Hoti - It thus
happens. kasma Why? The reason being, tadabhave if there is no
such tanha, abhavato it is because of the absence of noting with
mindfulness based upon the personality called where it abides. Iti -
Since it is also likely to cause to bring about this act of noting with
mindfulness, it is stated as "Tassa samutthapika purimatanhati",
aha so says the Commentator. Kim yatha - How it happened is:
Sankharapaccaya vifinananti — when it says: "vinnana -
(consciousness) arises because of sankhara, tamvifninanabija
tamsantati sambhuto this vifilana as seeds or root, what is
generated in the continuity of viAfana, sabbopi lokiyo
vifanappabandho - all throughout the mundane consciousness in
succession sankharapaccaya Vifinanantveva is nothing but
viifana which arises due to Sankhara, suttantanayena - in
accordance with the method of suttam, vuccati yatha - and it
should be called as such.

All sorts of rupa-nama in this very life existence from the
initial stage of time of conception (patisandhe) have come into
existence due to volitional actions (Kamma) done in the previous
existence. This Kamma had also happened and did happen for the
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having had the so-called tanha = the craving for the kammic
resultant and desire for rebirth, or future existence. It is capable of
causing to bring beneficial results. Hence, the main reason for the
emergences of the present form of existence comprising all mentality
and materiality (rupa-nama) is this very "tanha", craving. Act of
noting with mindfulness also shall be regarded as caused by that
tanha. For example - in stating that viiifina arises because of
sankhara, actually what has been generated is only vipaka resultant
consciousness because of sankhara. As a matter of fact, kusala,
akusala (wholesome, unwholesome acts) and in operative
consciousness (kiriya citta) are not the resultant of sankhara.
Nevertheless, these consciousness having occurred in continuity from
the resultant consciousness (Vipaka-citta), the seeds for their
arising lies in vipaka-citta. Therefore, these consciousnesses arises in
the continuum of resultant consciousness. Such being the case, just
as all mundane consciousness (Lokiyacitta) whatsoever, are to be
called "vififlana caused by sankhara" according to the method of
Suttanta in much the same way, because of tanha which had taken
place and passed off in the previous existence, the resultant effect of
kamma as a continuing process of matter and mind (rupa-nama)
occurs in the present existence. It shall therefore be considered that
the act of noting with mindfulness also which is taking place in a
continuum of rupa-nama has been caused by that Tanha.
Therefore, it means to say that the tanha of the previous existence
which is the basic cause of Mindfulness (sati) called Dukkhasacca, is
known as Samudayasacca. This samudaya which has gone by in
the previous existence, however, cannot be comprehended by the
knowledge of Paccakkha - fana, knowledge tainted by
retrospective contemplation. Only when knowledge gains maturity,
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and after having noted the currently arising tanha, and known by
paccakkha and the past tanha, can be contemplated with
Anumana knowledge. However, since the past tanha and the
present being not only identical in nature but also occurring one
single personality, it is one and the same according to the principle
of ekatta (taking the similar things as one). Hence, every time
the present tanha happens to be noted and remembered, it
amounts to personal realization of the Samudayasacca.

The Nibbana where Dukkhasacca, the Truth of suffering
such as mindfulness, and Samudaya-tanha, have become extinct is
known as Nirodhasacca, the Truth of the Extinction of Suffering.
Ariyamaggangas - eight in number, i.e. the Noble Eightfold Paths,
which can accomplish the comprehension of dukkhasacca, such as,
mindfulness, etc., as being "suffering" and which can eradicate
Samudaya-tanha, are known as Magga-sacca. Mention has
already been made previously that in regard to these Nirodha and
Magga, it is only necessary to have a mere bent of mind and
favourable mental disposition towards them for either having learnt
or heard of them as being "noble and supreme". Hence, a person
who contemplates and notes the arising phenomena of rupa-nama
- dukkhasacca and samudayasacca, such as, inhaling breath and
exhaling breath with a bent of mind and with expectation towards
Nirodha and Magga at the prior stage, in accordance with what is
stated in visuddhimagga as "Addha imaya patipadaya jara
maranama parimuccissami" i.e. "by way of this noble practice of
vipassana, complete emancipation from old age (decay) and death
will be definitely gained; and liberation from all misery and sufferings
whatsoever will be achieved, and then Magga-Phala-Nibbaaa will
surely be realized and attained," shall be deemed to have been
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practising and developing Vipassana-bhavana called "catusacca-
kammatthana." It means that such a person making progressive
strides in stages by his achievement of Visuddhi, such as, purity of
view (ditthivisuddhi) in sequence, and of the four kinds of purity of
knowledge (hanadassanavisuddhi,) such as, the First Magga-ﬂéna
is succession has reached the state of cessation of Kilesa. It means
to say that Arahatship is attained. Wishing to describe such an
attainment, it has been stated in Atthakatha as "Evam
catusaccavasena ussakkhitva nibbutim papunati." Exposition
has been rendered also in the Tika as "Catusaccavasenati
catusacca-kammatthanavasena, Ussakkitvati
visuddhipamparaya aruhitva, bhavanam upari netvati attho."

At a brief moment of attainment of the knowledge of the four
Paths called Nanadassanavisuddhi, realization and of the Four
Noble Truths simultaneously takes place, although the manner of
awareness in this regard has been shown previously, for having had
its unique characteristic to a certain degree, it will now be briefly
stated.

HOW DUKKHA IS COMPREHENDED OR KNOWN

Since Nibbana (which has the nature of cessation and
extinction of all sankharas, such as, the act of noting and
mindfulness etc; and of the inhaling and exhaling breath with their
characteristics of becoming and vanishing) is personally realized and
grasped through Magga-Nana (the knowledge of the Path, which
enables one to enjoy the bliss of Nibbana), the materiality of in and
out breathing which have been noted and known, and Vipassana
Insight, such as, the act of noting with mindfulness, etc., and the
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materiality on which dependence is made and the rupa-nama-
sankhara which are of the same nature, for not being free from
"arising and dissolution", act of awareness without bewilderment is
accomplished with full comprehension that these are, in fact,
"miserable phenomena = i.e. the dhamma which are not tranquil nor
peaceful, with an ever changing process without cessation.

HOW SAMUDAYA IS AWARE OF AND KNOWN

Since the act of awareness has been accomplished without
delusion in respect of those sankharas realizing them as being
suffering and misery, there is no reason why pleasurable longing
desires for the inhaling and exhaling breath and in respect of rupa-
nama-sankharas, such as, the act of noting and mindfulness
(sati), etc., should take place. This condition which does not give
way to cause to occur, or rather, the non-occurrence of such longing
desires, is known as Pahana-ppativedha, or Pahanabhisamaya.

HOW NIRODHA AND MAGGA ARE AWARE OF AND
KNOWN

Magganga dhammas, such as, Sammaditthi, the Right
view which adverts to and discern Nibbana, i.e. the nature of
cessation and extinction of all sarkharas, such as, the act of noting
and mindfulness, and the in and out - breathing that is noted, will
manifest very clearly in one's own bodily and mental complex.
Personal realization of Nibbana when achieved as stated is known as
Sacchikiriya pativedha, and Abhisamaya. The manifestation or
occurrence of the said Maggangas with attentiveness to Nibbana by
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means of contemplating and noting of the inhaling breath and
exhaling breath that have been done previously so as to cause
Magganga Dhamma to occur in one's own personality or complex, is
known as Bhavana-pativedha and Abhisamaya.

What has been stated in the foregoing is a brief account of
how a vipassana yogi has reached up to the stage of Arahatta-
Phala by primarily based upon the mindfulness of breathing in and
out (noting the inhaling and exhaling breath). In the twenty sections
relating to Iriyapatthas or postures, etc., being
Catusaccakammatthana, the manner of reaching or attainment up to
the stage of Arahatta -Phala has been similarly shown in
Atthakatha. The difference lies only in the sense-object of
mindfulness. This will be explained.

In the section relating to postures, mindfulness that notes the
iriyapattha-ripa such as "walking", "standing", "sitting" and
Dukkhasacca. In the section relating to Sampajnfa, (i.e.
comprehension), mindfulness that notes the manner of rapa, called
"walking", "retracing”, "bending", "stretching", etc., is known as
Dukkhasacca.

In the section relating to Patiktlamanasikara (proper attention
on the impurity or loathsomeness of the body) mindfulness which
contemplates the 32 constituent parts of the body, namely, hairs of
the head, hairs of the body, toe-nails, finger-nails, teeth, skin, etc. is
known as Dukkhasacca. This mindfulness (sati), however, is
mindfulness which is associated with Samatha. It is NOT Vipassana
Mindfulness. The objects such as hairs of the head, etc., is also NOT
paramattha (ultimate Realities). It is merely Paffatti
(concept). Hence, the object of mindfulness which is described in
this section should not be included in "Dukkhasacca".
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In the section relating to Dhatumanasikara, reflection on or
mindfulness of the four primary Elements is known as
Dukkhasacca.

In the nine parts relating to Sivathika (a charnel house, i.e. a
place where dead bodies are thrown to rot away instead of
cremation), mindfulness which contemplates and notes the entire
(rupa) materiality, the aggregate of corporeality of body which is
thought of as a bloated or swollen corpse, is known as
"Dukkhasacca."

In the case of Vedananupassana (contemplation of
feeling), sati or mindfulness which notes and is aware of the
sensations, is known as: "Dukkhasacca."

In the matter relating to Cittanupassana (contemplation
of consciousness), mindfulness which notes the mind, mental
thoughts and ideas, is known as "Dukkhasacca."

In the part concerning Nivarana, mindfulness which notes all
nivaranas or hindrances, is known as "Dukkhasacca."

In the part relating to Upadanakkhandha (five aggregates of
clinging), mindfulness which notes the khandhas, it known as
"Dukkhasacca."

In the part relating to Ayatana, mindfulness which notes the
six organs of sense and six objects of sense, and samyojanga (falter
or the bond of human passion which binds man to continued
existence ), is known as "Dukkhasacca."

In the part concerning Bojjhanga (seven factors of
Enlightenment), mindfulness which notes the Bojjhangas, viz: the
seven requisites for attaining the Supreme Knowledge, is known as
"Dukkhasacca."
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In the part relating to Sacca (Truths), mindfulness which
notes Dukkhasacca and Samudayasacca, and mindfulness which
inclines towards Nirodha and Magga, are known as
"Dukkhasacca", respectively.

In all these (20) parts of divisions also, what has been stated
as Dukkha only with reference to mindfulness (sati), is the statement
made by the method of Essentiality (taking only the most important
thing out of many). Such being the case, it should be borne in mind
that all the Dhamma such as the mind (citta) and mental
concomitants  (cetasika) which are associated with Sati
(mindfulness),, rupa-nama which are the objects of consciousness,
and the base-rupa, are merely "Dukkhasacca that ought to be
noted distinguishingly through the knowledge of Vipassana and of
Magga." Hence, for being desirous of and inclined towards the said
Magga and Nibbana as has been heard of by listening to the
preachings that Magga Dhamma and Nibbana are eminently noble
and supreme, a person who wishes to contemplate Vipassana in
accordance with the desana as may be relevant relating to the past
concerning Iriyapatha etc., should not the way of deportment, etc.,
as directly pointed out in the Pali Texts. The act of noting with
mindfulness, and the associated consciousness as well as Cetasika
(mental factors) should also be noted. If the materiality on which
these citta and cetasika depend is obvious, note them. Tanha that
has occurred in the past which is the main cause of mindfulness and
the current craving of the same kind should also be noted. When
gaining maturity, contemplation of the past Samudaya through
surmise will automatically take place. There is no need to exert
special effort to make reflection. Since there is willingness mental
inclination towards nirodha and magga according to the method as
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stated earlier, a person who carries on noting Dukkhasacca and
Samudayasacca Dhammas, such as, the ariyapatha (postures), etc,
which are currently taking place, should be regarded as ", cultivating
and practising Vipassana bhavana called Catusacca-kammatthana
meditation. Such a person will attain Arahatship whereby kilesas
become extinct or extinguished, after making progressive strides
consecutively through different stages of purification (Visuddhi).
This, in fact, is the statement in brief explaining the manner in
consonance with Atthakatha, as to how a person who has practised
the Catusaccakammatthana meditation could reach up to the stage
of Arahatta-Phala according to the guidelines in one of the
sections out of 21 sections or divisions as stated in the Satipatthana
Sutta.

THE NOBLE QUALITIES AND ADVANTAGES OF
SATIPAttHANA

A person who has attained the four stages of Enlightenment
Paths Maggas and four Fruitions (Phalas) leading to Nibbana
thereof, by practising meditation in accordance with the noble
guidelines of Satipatthana, also becomes cleansed from the filth of
kilesa, moral defilements, such as, raga, dosa and moha, i.e. lust,
anger and delusion. He has also overcome soka (sorrow) and
parideva, (lamentation). Dukkha, bodily pain or sufferings, and
Domanassa-mental misery or grief have ceased and disappeared. It
means to say that there should no longer be bodily pain or sufferings
after parinibbana (demise of an Arahanta) and also that from the
time of achieving Arahatta-magga, no mental pains or sufferings
should have occurred. Knowledge of the Four Paths - Magga-fiana
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called "Naya" also has been already realized and achieved. Nibbana
Dhamma, the final Liberation of blissful state whereby all misery and
sufferings whatsoever have become ceased and extirpated, is also
personally and vividly known and realized, Hence, the Lord Buddha,
the Omniscient one, has extolled the fine qualities of the Four
Foundations of Mindfulness (Satipatthana) as follows:

Ekayano ayam bhikkhave maggo sattanam
visuddhiya, sokaparidevanam satikkamaya,
dukkha-domanassanam atthangamaya, nayassa
adhigamaya, nibbanassa sacchikiriyaya, yadidam
cattaro sati-patthana.

Bhikkhave - Oh Monks! yedidam - ye ime cattaro
satipatthana these four Foundations of Mindfulness,* santi - de
exist, Ayam maggo - The roadway of Satipatthana is Sattanam -
in respect of all sentient beings, viz: all would-be Buddhas,
Paccekabuddhas and Savakas (disciples of the Buddha),
Visuddhiya- for the purpose of getting cleansed of the impurities of
the mind, i.e. kilesas, ekayano - is the only way or path, Soka-
paridevanam - All sorrow and lamentation, samatikkamaya - in
order to overcome or reject, ekayano - it is the only path. Dukkha
domanassanam - In respect of physical and mental sufferings, i.e.,
pain and grief, atthangamaya - so as to make them ceased and
get rid of them, or eradicated, ekayano - (satipatthana) is the also
track to be trodden. ﬂéyassa adhigamaya - For the purpose of
attaining the Four Magga-fanas, Nibbanassasa-cchikiriyaya - for
the purpose of realizing Nibbana personally through practical
indulgence of meditation, ekayano (it) is one and the only way.
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In this noble preaching, Satipatthana (Foundation of
mindfulness) meditation has been directly pointed out as "The only
way or the one and the only path towards the final destination -
Nibbana, or rather, for the realization of the Nibbana and to get
cleansed from kilesa." As such, there should hardly be any doubt that
only this which is to be developed and cultivated by way of noting
with awareness Kaya, Vedana, Citta and Dhamma, genuine
paramatthas, is "Catusaccakammatthana or Vipassanabhaavana or
what is called Pubbabhagamagga (in accordance with the Pali
statement : ekayanamaggo vuccati
pubbabhagasatipatthanamagga). Furthermore, all modes of
meditation (bhavana) leading to the attainment of Nibbana, such as,
Sammappadana-bhavana, Indiryabhavana, Bojjhangabhavana,
Maggangabhavana and so on, should also be noted as included in
this Satipatthapanabhavana. One should no think that there
would
Footnote: * The four  Satipatthanas are  Kayanupassana

satipatthana, Vedananupassana satipatthana,
Cittanupassana satipatthana and Dhammanupassana
satipatthana.

Be any other kind of bhavana of a distinctive character what will lead
to Nibbana besides Satipatthana which comprises the act of noting
with awareness of Kaya, Vedana, Citta and Dhamma. Hence,
Atthakatha has stated in clear terms as follows:
Ekayano ayam bhikkhave maggoti ettha
ekamaggo ayam bhikkhave maggo. Na dvidha
pathabhutoti evamattho datthabho.
(Di-tha: 2-335)
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In the expression of the words which run: Ekayano ayam
bhikkhave maggoti ettha, maggo "Bhikkhave - Oh Monks!
ayam maggo, this Satipatthana Journey, ekamaggo - is one and
the only path or road to perform the journey. Na dvidha
pathabhuto - It is not a two-way track or path with diversion. "Iti
evam - In this manner, attho - the meaning, datthabbo - should
be borne in mind or noted.

Ekamaggoti eko eva maggo, na hi nibbanaga-
mimaggo anio atthiti, nanu satipatthanam idha
maggoti adhippetam, tedaniie ca bahu magga-
dhamma atthiti, saccam atthi, te pana
satipatthanagahaneneneva gahita,
tadavinabhavato. Tatha hi fanaviriyadayo
niddese gahita, uddese pana satiya eva gahanam

veneyyajjhasayavasenati datthabbam, na
dvidhapathabhutoti imina maggassa
anekamagga-bhavabhavam viya

anibbanagamibhavabhavanca dasseti.

(Exposition of Tika: 279)

Ekamaggoti - What ekamggo means is eko eva - tie one

and the only way, maggo - which is the path to be taken. Hi
saccam- It is indeed true and correct. ARfo - Except the method of
Satipatthana, nibbanagamimaggo - the way or journey to
Nibbana, na atthi - there is none. Iti - In this Sutta,
Satipatthanam Satipatthana should be regarded as maggoti -
magga, adhippetam - according to what is intended or meant to
be, Tadaiife - Except this mindfulness (sati),
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bahumaggadhamma ca - there are a good number of Magga-
Dhamma also. Atthi nanu - Is it not true that there are many? Iti -
If argument were made in the light of the above, saccam atthi - it is
undoubtedly true that there are many. Pana- However,
tadavinabhavato - since these do not take place aloof or separated
from the said Mindfulness (Sati), te - any other Magga-Dhammas,
Satipatthanaggahaneneva - may be said to have reference to
Sati-patthana, gahita - it shall be taken to mean, or understood as
such. Tatha hi - When it is taken to have reference to Mindfulness,
since these are all included therein, niddese-on being commented
upon in detailed Pali explanation or elaborate exposition,
fRanaviriyadayo - Magga-Dhammas, such as, fiana (knowledge)
and viriya (diligence), gahita - should be taken, accepted and
preached accordingly. Uddese - In a brief account of description
made in the Pali Text, satiya eva gahanam pana - the fact that it
is meant to say or preach referring only to mindfulness,
veneyyajjhasayavasenati - may be considered as having been so
preached on account of disposition or desire of veneyya (those who
are ready to receive the Dhamma). Datthabbam - It should be
borne in mind as such. Na Dvidhapathabhutoti imina - By the
use of the additional explanatory expression which indicates: na
dvidhapathabhuto, imassa maggassa - in so far as this way of
satipatthana is concerned, aneka-maggabhava bhavam viya just
as saying that as well as there is no other kind of way except this
(satipatthana). anibbanagami bhavabhavanca there that cannot
possibly reach or achieve Nibbana, dassati - it is pointed out as
such.

(There is only one way and that is Satipatthana by

which the journey can be made to reach the final
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destination of Nibbana. This path-Satipatthana will
surely cause one to reach or achieve the goal of
Nibbana. It means to say that it will not cause to deter
one from achieving Nibbana.)

Furthermore, - it has been stated in Atthakatha that "During
the period of four asankheyyas and a lakh of kappas-world cycles-
(aeons and aeons) a good many Supreme Buddhas, the Awakened
Ones, who were truly and perfectly enlightened
(Sammasambuddha) as well as other individuals, namely hundreds
of Paccekabuddhas (i.e. those who have attained like a Buddha the
knowledge pertaining to Nibbana;) and also incalculable number of
Ariyasavakas, have all reached the stage of purification after
eradicating and cleansing the defilement of kilesas only through
Satipatthana-magga and that no knowledge of bhavanas ca possibly
be gained without contemplating and noting any one of the Kaya,
Vedana Citta and Dhammas; and such being the case, even
those persons who have reached Magga-Phala for having listened
to one Verse of the Dhamma, have in fact attained Ariyaphala
through Satipatthanamagga only and then, surmounted and
overcome all sorrow and lamentation (soka, parideva, etc.)." Hence,
Vipassanabhavana, the medium through which Magga-Phala can
be attained, means nothing but Satipatthana-bhavana, which
should be cultivated and developed by contemplating and noting the
Kaya, Vedana, Citta and Dhamma, the genuine paramattha, in
accordance with the noble Teachings (desana) relating to
Satipatthana. At such, it should be firmly borne in mind that there is
no other method of developing meditation except Vipassana bhavana
that will lead to the attainment of Magga-Phala-Nibbana, and that
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is the Satipatthana Bhavana, the practice of meditation by Four
Foundations of Mindfulness.

If meditation is practised and developed in accordance with
one of the section from among the 21 sections or divisions relating to
this satipatthana-bhavana, a person who has the mediocre
knowledge (majjhimaneyya) will become either an Anagami or an
Arahat within seven years at the most, and seven days at the
quickest. This is as vouched for by the Buddha. The following is the
statement a guaranteed by the Blessed one how such an
achievement can be attained within the shortest time.

THE NOBLE WARRANTY

Yo hi koci bhikkhave ime cattaro satipatthane
evam bhaveyya sattaham, tassa dvinnam
phalanam annataram phalam patikankham
dittheva dhamme afia, sati va upadisese
anagamita.

Bhikkhave - Oh Monks! Yo hi koci - an individual
irrespective of whether a monk, or a samaneras, or an ordinary
person, whether a male or a female, ime cattaro satipatthane
practice of these Four Foundations of Mindfulness Contemplation,
evam - by the method as prescribed or preached in the section
relating to Anapana, etc. from among the 21 sections, sattaham -
all throughout the period of seven days, bhaveyya - if developed.
tassa - this individual who causes or strives to develop, dittheva
dhamme - even in the present life existence, afiha va either
Arahatta-phala, Sati upadisese - if there is still a remnant of
cravings or clinging attachment, anagamita va - or anagami-phala,
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dvinnam phalanam - of the two kinds of phala, afinataram
phalam one of the Phalas, patikinkham - should be expected (to
be gained), nay, it should be believed without doubt that
achievement will be gained.

In the Bodhiraja Kumara Sutta of Majjhimapannasa,
however, noble guarantee has also been given that awakening of
Special Dhamma can even be achieved within one night, or within
one day referring, of course, to a person who has a keen and
penetrating knowledge i.e. a Tikkhapafifianeyya. The manner of
guarantee or a that is offered or extended, is as follows:

Imehi pancahi padhaniyangehi samanaagato
bikkhu tathagatam nayakam labhamano
sayamanusittho pato visesam adhigamissati.
Pato anusittho sayam visesam adhigamissati.

(Ma: 2-300)

Imehi pancahi padhaniyengehi - With these five qualities
to be striven and to exert in the practice of the dhamma (viz: In brief
- confidence or implicity faith in Buddha, and equable state of body
and mind, honest and sincere, diligence in good works and true
wisdom) *, samanagato bhikkhu- a monk who is endowed

* Please see the elaborated statement of explanation on
"Padhamya" given by the Author.

with these attributes, tathagatam nayakam - a teacher the
Buddha, who will guide and teach the method, lobhamano - if
available, sayam anusittho and if exertion in the practice of
meditation is made after taking instructions respectfully in the

274



evening time, pato - when dawn breaks in the early hours the next
morning, visesam - the Special Dhamma of Magga-Phala-
Nibbana, adhigamissati - will be known, nay, will be attained.
Pato anusittho- If practised under the noble instructions and
guidance received in the early the morning sayam - when dusk falls
or at night, visesam - Magga-Phala-Nibbana, the Special Dhamma,
adhigamissati - will be attained or realized.

THE FIVE PADHANIYANGA (FACTORS OF STRIVING)

These are:

(1)

(2)

(3)

4)

Possessing an implicit faith in the Three Refuges, Viz:
Buddha, Dhamma and Samgha, and the Spiritual
Teacher who gives instructions on Kammatthana, and
also in the method of meditation contemplation and
noting.

having good health being accomplished with the power
of digesting the food that is takes so as to cause an
equally- balanced state of digestion.

Refraining from revealing the attributes which one does
not truly possess and also speaking honestly and
correctly without hiding one's own fault about what has
actually happened, without letting his spiritual teacher
and companions or monks know:

Indulging in the practice of meditation continuously and
seriously with utmost exertion and diligence with what is
called caturanga viriya, the four kinds of effort with a
determination as "let my flesh and blood be dried up,
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and only skin, bone and sinew be left until such time the
awakening of Special Dhamma is achieved;" and

(5) Manifestation of Udayabbaya-Nana - the knowledge or
realization of the arising and dissolution of the
phenomenal condition of rlpa-nama-khandha, which is
in fact the true wisdom, these are the Five Attributes.

The statement that the Special Dhamma, i.e. Magga-Phala-
Nibbana can be realized and achieved within 7 years or so, or
within seven days, or within one night, or within one day's time, is
not the one uttered by an ordinary person. These are the words
spoken by the Supreme Buddha called Sammasambuddha - the
Fully Enlightened One, who has truly realized and discovered the
Four Noble Truths all Dhammas without any outside aid. These are
the preachings of the Buddha who bears the pre-eminent Title of
"Sugato" for having always used to speak honestly only the words
of truth which are beneficial to all beings. Hence, all men of virtue
who are not only accomplished with faith (saddha), but are also fully
endowed with the right spirit and intention (sammachanda) to get
liberated from the miseries of samsara (the repeated existence
accompanied with woes and sufferings) having full confidence in the
two eminently noble stements of Buddha's guaranty an being the
real Truth and as being really beneficial and fruitful as is mentioned
in Buddhavamsa pali (history of the Buddha) in the following
words: -

" Advejjha vacana Buddha, amoghavacanajina Buddha -
All Buddhas, the Enlightened Ones, possessed of infinite and
infallible knowledge, advejjha vacana never utter any words or
speech with ambiguity, nay, always used to say only words Truthful
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words. Jina = Buddhas, the Victorious, the Conquerors of the five
Maras (viz: Mara-asa deity,-of defilements, -of the Aggregates, of
kamma , and-of Death), amogha vacana - always speak without
vanity, nay, are used to say what is really beneficial or
advantageous, and only what is true and meaningful," should be able
to develop and practise Satipatthana-bhavana hoping that -
“If I were Tikkhapafifna — neyya puggala (individual
who is quick-witted and ready to receive the teaching),
awakening consciousness of Dhamma will surely be
achieved either within one night or within one day. If I
happen to be a Majjhimapaifina —neyya puggala (a
mediocre witted individual) i.e. a person of average
intelligence and perfection, Special Dhamma will be
realized within seven days at the earliest, or within
fifteen days, and at the most within a period of seven
years. "May all those concerned by able to practise
meditation with diligence.

SPECIAL REMARKS AND MESSAGE

Mention had been made in Satipatthana Pali and
Atthakatha relating to the 21 sections covering the subject of
Anapana, etc. Arahatta-Phala can be attained through practice
according to the instructions as contained in any one section. It
should not, however, be taken for granted that "Magga-Phala could
be reached only if indulged in the practice of meditation in
conformity with what is stated in any one of the sections " and that"
Magga-Phala cannot possibly be achieved if practised covering a
good coverage of instructions contained in many sections mixed
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together or in combination. "To lay stress on the significance of this
point, the Exalted One - Buddha has personally given guidelines on
Kammatthana mixing with all 4 kinds 4 Satipatthana stating:
"Cattaro satipatthane bhaveyyasi”, etc. The bhikkhus who
practised according to the Buddha's guidance became
Arahantas. Moreover, the statement "Arahatta-Phala can be
attained through practice according to the instructions contained in
any one section” really means: To accept the meditation subject of a
particular section as an original Kammatthana which has been
always borne in mind. It does not mean to say that "rupas-namas
relevant to other sections in spite of their conspicuousness should
not be contemplated." If at all these conspicuous rupas and namas
are not contemplated, then what would happen is that kilesas will
arise in respect of these rupas-namas with attachment to them as
being nicca, sukha and atta.

Furthermore, in the present day no definite decision can be
made" as to which particular section is suitable for such and such a
person "from amongst those who are going to take up the practise
the meditation. However, from the practical point of view, if
contemplation is done primarily based upon kayanupassana, it will
generally be found to be appropriate or suitable for the present day
people. Hence, instructions will be given according to the method of
practice, as to the manner of contemplating and noting without
reference being made to the normal procedure of preaching as is
relevant to all four kinds of Satipatthana and 21 sections based
primarily only on kayanupassana, in doing so, what are relevant to
Samatha-meditation (Kammatthana) from the sections pertaining
to Patikulamanasikara and Sivathika will be omitted in
Chapter (5) of this Text on the method of Vipassana Insight
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Meditation. having instructed as such, those Yogis who are
meditating in conformity with the instructions and are complying
strictly with the method of Practice laid down, It is hoped that, as a
result, the meditators will speedily attain Magga-Phala-Nibbana
passing through different stages of Vipassana knowledge in
sequence with full comprehension and realization by means of
contemplating and noting in a proper manner, the rupa-nama
which are relevant either to any one of the Parts of to numerous
Parts Concerning Anupassana (Contemplation) according to one's
own personal inclination or wish (ajjhasaya) and to one's own
temperament (carita).
HERE CONCLUDES CHAPTER (1V)
This brings to an end of Volume I of the Text on The Method of
Vipassana Insight Meditation.

Dated December 17. 1983.
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