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SEVEN PRINCIPLES OF SELF-ASSESSMENT
MAHAPACCAVEKKHANA

Now, the seven (7) principles of self-assessment or
mahapa-ccavekkhana made by a sotapanna individual as
expounded in Kosambiya Sutta of Milapannasa will be described.

Kathanca bhikkhave yayam ditthi ariya niyyanika
niyyati takkarassa sammadukkhakhayaya, O, monks! That
which is faultless and makes its exit (which can perform its task
dutifully), i.e. realization of setapatti-magga, does exist. Where
does this realization proceed or make its exodus so that the
sufferings of a person who practises that training in magga could
actually actieve cessation or rather, come to an end? It is by
extinguishing kilesas (defilements), that its task is carried out
dutifully and completely, as may be stated as follows: (Pali and
Burmese Translations)

(1) Idha bhikkhave bhikkhu arannagato va
rukkhamulagate va sunnagaragato va iti patisancikkhati,
atthi nu kho metam pariyutthanam ajjhattam appahinam,
yenaham pariyutthanena pariyutthitacitte yathabhutam
nappajaneyyam na passeyyanti. "Ssace' bhikkhave bhikkhu
kamaragapariyutthito hoti, pariyutthi-tacittova hoti. Sace'
bhikkhave bhikkhu vyapada-pariyutthite, khina
middhapariyutthite, uddhicca kukkuccapariyutthito,
vicikicchapari-yutthite pasuto, paralekacintaya pasuto hoti,
pariyutthitacittova hoti. Ssace bhikkhave bhikkhu
bhandanajato kalahajato vivada-pamno annamannam
mukhasattihi vitudanto viharati, pariyutthi-tacittova hoti."
So' evam pajanati, natthi kho me tam pariyutthanam
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ajjhattam appahinam, yenaham pariyutthanena
pariyutthitacitte = yathabhutam nappajaneyyam, na
passeyyam suppanihitam me' manasam saccanam
bedhayati. Idamassa pathamam nanam adhigatam hoti
ariyam lokuttaram asadharanam putthujjanchi.

(Pali)

O, bhikkhus! In the realm of this Buddha's sasana
(Dispensation), a monk (an ariyan individual) repairs to a forest, or
seeks shelter under a tree, or takes up his abode in a suitable place
of solitude and makes an assessment of himself. "With my mind
being possessed and hindered by the surging kilesa - defilements,
I cannot possibly know and perceive the Truth. I must therefore
examine my own for kilesas which could prevent me from realizing
the truth to see if they still abide in me without being rejected or
gotten rid of. "[Hereafter, a list of passionate desires which are
likely to rise and occur in the nama-rupa of an ordinary sekkha
individual are deseribed and demonatrated. This does not mean
that all these following kilesas take place or occur in the bodily
and mental complex of an ariya.] O, bhikkhus! If a monk is
everwhelmed by the upsurge of Kamaraga (sensual desires), he is
possessed by pariyutthana-kilesa mind. O, Monks! If a monk is
deminated by vyapada, or suppressed by the profusion of
thinamiddha, or by wavering mind, pride, anxiety and remores
and restlesness (uddhaca kukkucca), or overwhelmed by
vicikiccha (doubt), or mentally absorbed in the present day
mundane affairs, or involved in picking over a quarrel and in
controversies or dispute or engaged in verbal warfare, he is under
the imfluence of pariyutthama-kilesa which have becomes (Up
to this point, demonstration is made of pariyutthana). That
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particular monk realizes thus: "Since this pariyutthana-kilesa
deminates and deters the mind, I cannot possibly know and
perceive what is in fact right and proper. This Pariyutthana-
kilesa* which prevents me from seeing truths no longer dwells in
me and not even a remnant remains unrejected." He comprehends
as: "I should keep my mind in a proper way" so as to realize the
touth of the dhamma together with its Four

*Footnote : - Parivutthana Kilesa = a form of defilement
prompted by sensual desires, animesity, sleth, and terper and
doubts.

Noble Truths. This monk who is an ariya after his attainment of
sotapanna is not at all concerned with ordinary worldlings, or in
other words, being an ariya, his knowledge is supramundane and is
therefore not consistent with these of ordinary worldlings. He
deserves this first paccavekkhane-inana which is transcendental
and relevant only to ariyas. (This is the Burmese translation.
Duplication of soem Pali words are omitted. If one wishes to know
in more detail, Please refer to the original Text of Dhamma.)
Although there are some pariyutthanas which arise at
times to an ariya individual in the course of vipassana
contemplation and noting, these cannot deter him from knowing
correctly the phenomena of arising and dissolution of rupa and
nama. Also these pariyutthanas which arise can be eliminated
immediately by continuous noting. Hence, it should be correctly
known, as usual and noting carried on. This noting and awareness
gain momentum and is good. The mind does not flit for along time
even without noting being done. When vipassana contemplation
becomes vigorous and particularly good, even these pariyutthana
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fail to arise. Such being the case, an ariya who ascertains and
reflects, carryies on contemplation and noting and does not find
pariyutthana-kilesas which prohibits the correct comprehension
of the arising and passing away of rupa and nama, and is thus
able to realize and determine as follows.

(2) Puna ca param bhikkhave ariyasavako iti patisan-
cikkhati, imam nu kho aham ditthim asevante bhavento
bahulikarento labhami paccattam thamatham, labhami
paccattam nibbutinti. So' evam pajanati, imam kho aham
ditthim asevanto bhavento bahulikaronto labhami
paccattam samatham, labhami paccattam nibbutinti.
Imassa dutiyam namam adhigatam hoti ariyam lokuttaram
asadharenam puthujjanchi. (Pali)

O, Bhikkhus! There is another method of repeated self
assessment. A noble disciple, an ariya, reflects in this way. Could I,
who is observing and practising several times by depending upon
this awareness and perception, and by developing it, obtain
calmness of mind and concentration? (It means will the flitting and
wandering mind - the nivaranas pariyutthana come to
cessation?) Could I achieve mental peace and tranquility free from
kilesa? (it means to say whether can reache a state where by
there is no possibility for kilesa to occur in respect of an object of
sense which has been contemplated and noted. This is how self-
examination and reflection is made. The said noble ariya, a disciple
of Buddha, is aware of himself as stated. He examines himself and
knows that," I, who have practised this knowledge several times
depending upon what have been realized and developed, actually
become free from nivaranas, with my mind becoming tranquil and
gaining concentration". To put it another way, "I've come to the
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state of mind freed of all obstacles and hindrances and of
defilements". Such an ariya disciple who is a sotapanna, is not is
any way concerned with an ordinary worldling, and deserves
attainment of this second paccavekkhana nama which occurs
based upon what is supramundane knowledge relevant only to
ariyas, the noble ones. (Burmese translation)

(An Ariya who has achieved awareness and perception of
magga by repeatedly cultivating Vipassana Knowledge depends on
that magga knowledge, causes to develop it, and carries on with
it many a time. For having done so, pariyatthana nivarana
kilesa is personally found to have also become extinguished. It has
been personally found that there is no possibility for the occurrence
of kilesa connected with any sense-object which has been noted
and aware of. Hence, at the time of Self-examination and
reflection, this Second Knowledge of awareness occurs.)

(3) Puna ca param bhikkhave ariyasavake iti patisan-
cikkhati, yatharupayaham ditthiya samannagate atthi nu
khe ite bahiddha anno' samano brahmaneva tatharupaya
ditthiya samannagateti. So' evam pajanati,
yatharupayaham ditthiya samannagato, natthi ite bahiddha
anne' samane va brahmano va tatharupaya ditthiya
samannagateti. Idamassa tatiyam nanam adhigatam hoti
ariyam lokuttaram asadharanam puthujjanehi. (Pali)

O, bhikkhus! There is again another method of self-
examination. An Ariya-savaka makes a self-appraisal and
imagines thus, "I'm accomplished with that kind of insight
knowledge concerning magga. Outside the realm of this
Buddhasasana, is there any samana or ascatic, or a noble
brahmana who is likewise accomplished in the knowledge of
magga just as I have become accomplished in the knowledge,
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which should be rightly known through practical meditation relating
to rupe and nama, every time they arise and dissolve in sequence
at the six sense-doors? Then he comes to realize that he has truly
become accomplished in this knowledge, while outside the realm of
Buddhasasana there does not appear and can be no samana or
brahmana or a Noble One who is so accomplished." This
setapanna, an ariya disciple of the, is absolutely different from, or
rather, nothing concerned with common worldlings. He deserves
achievement of this third paccavakkhana fRana also which
occurs depending upon lekuttara (i.e. supramundane knowledge)
that is only concerned with ariyas, the Noble Ones. (This is
translated in a fairly abbrevisted manner.)

OFFENCE THAT CAN BE INCURRED BY ARIYA

(4) Puna ca param bhikkhave ariyasavako iti patisan-
cikkhati, yatharupayadhammataya ditthisampanne puggalo
samannagato, ahampi tatharupaya dhammataya
samannagatoti. katham rupaya ca bhikkhave dhammataya
ditthisampanno puggale samannagato, dhammata esa
bhikkhave ditthisampannassa puggalassa kincapi
katharupim apattim apajjati, yatharupaya apattiya
vutthanam pannayati, attha kho nam khippameva satthari
va vinnusu va sabrahmacarisu deseti vivarati uttanikaroti,
desetva vivaritva uttanikatva ayatim samvaram apajjati.
Seyyathapi bhikkhave daharo kumare mando
uttanaseyyako hatthena va padena va angaram akkamitva
khippameva patisamharati, evameva kho bhikkhave
dhammata esa ditthisampannassa puggalassa kincapi pe.
samvaram apajjati. So evam pajanati, yatharupaya
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dhammataya ditthisampanno puggalo samannagato,
ahampi tatharupaya dhammataya samannagatoti,
idammassa catuttham nanam adhigatam hoti ariyam
lokuttaram asadharanam puthujjanchi. (Pali)

O, bhikkhus! There is again another method of self-
assessment. An ariyasavaka examines himself thus, "A Noble One
accomplished in the knowledge of the Noble Path (magga-nana)
is fully endowed with the innate nature and characteristic of its
eminence or nobility". He thus reflects, "Do I possess this nature?"
O, bhikkhus! As to what kind of innate nature or natural
disposition, a monk accomplished with the knowledge of magga is
endowed explained in this manner. O, bhikkhus! Although a monk
accomplished in the knowledge of magga would sometimes
commit a curable offence pertaining to a breach of monastic
conduct, he seeks expiation by making confession after disclosing
his transgression as quickly as possible either at the feet of the
Buddha or to fellow monks. Thereafter, he takes special care not to
repeat the same transgression, or rather, refrains himself from
further committing such offences. The manner of abstaining from
repeating his guilt which he speedily confesses may be likened to
by example. It may be shown thus. If a very delicate infant who
merely knows how to lie flat on his back happens to touch the live
coal (fire) accidentally with his hand and fact, he would
instantaneously withdraw the hand and foot. In much the same
way, the offence that has been committed would be quickly
divulged by confession followed thereafter by exercising care and
attention so as not to repeat the commission of the same manastic
effence.*

It is the innate nature of a person who is accomplished in
the knowledge of magga to take care and keep strict observance
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of the rules of discipline after his confession of his own guilt as
soon as possible. (it means to say that it is completely done, as
usual, automatically, without regard

* Ariya savake hi apattim apajjanto garakapattisu
Kutikarasa-disam, Iahukapattisu sabaseyyadi-sadisam,
acittakapattim yeva apajjati, tampi asancicca, no' sancicca,
apannam na paticchadeti - If a monk who is an ariyasavaka has
committed an offence and is guilty, he is only guilty of a kind of
kutikara apatti (quilt) from among the grave offences (karuka
matti), or kind of Sahaseyya apatti, etc., from among lahuta
apattis, and those are only acittakapannattivajja apatti. He
has become guilty of that kind of effence technically, having no
wilful intention. He will not reach the stage of committing an
offence due to having no mind or intention. If he becomes
inadvertently guilty, he has no moral strength or intention to cover
it up. Apatti patiggahake sabhaga-puggale sati ekam
divasam va rattim va anadhivasetva rattica-turengeni tame
sabhaga bhikkhune vasanathanam gantva deseti yeva = If
there is a sabhaga bhikkhu, i.e. to one whom one can confess the
offence, the guilt would be confessed to that bhikkhu without
waiting for even a day or a night, after proceeding to a place where
sabhaga priest is residing, even during darkness of the night which
has the four Angas. (Exposition of Atthagathas). Also an ariya who
is a layman will not hide his own guilt. He is capable of admitting
his own guilt truly, if he is asked by a sabhaga person. Being had
for anything else. A monk who is an ariya-savaka and who makes
this self-appraisal, realizes as stated. A person who is so
accomplished in the knowledge of magga, know himself to being
accomplished with this innate nature "having no desire to hide the
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guilt and by maintaining strict observance, to guard himself against
breach of morality which would amount to committing an effence,"
is usually the case. This sotapanna, who is an ariya-savaka is
absolutely different from , or rather, has nothing to do with
putthujjana. He is worthy of attainment of this fourth
paccavakkhana nan which occurs based upon lekuttara, which
is relevant to ariyas only. (This is translated in an abbreviated
manner.)

(5) Puna ca param bhikkhave ariyasavako iti patisan-
cikkhati, yatharupaya  dhammataya ditthisampanne
puggale samannagato, shampi tatharupaya dhammakaya
sammagatoti, katham rupaya ca bhikkhave dhammataya
ditthisampanne puggale samannagato, dhammata esa
bhikkhave ditthisampannassa puggalassa, kincapi yani tani
sabrahmacarinam, uccavacani kin karaniyani, tattha
ussukkamapanne hoti, atha khvassa tibbapekkho hoti
adhisilasikkhaya adhicittasikkhaya adhipannasikkhaya.
Seyyathapi bhikkhave gavi tarunavaccha thambam ca
alumpati, vaccha kam ca apacinati, evameva kho
bhikkhave dhammata esa ditthisampannassa puggalassa,

kineapipe - adhipannasikkhaya. So evam pajanati,
yatharupaya dhammataya ditthisampanno puggalo
samannagate, ahampi tatharupaya dhammataya

samannagatoti. Idamassa pancamam nanam adhigatam
hoti ariyam Ilokuttaram asadharasam puthujjanchi.
(Pali)

O, bhikkhus! (there is) again another method of self-
assessment. An ariyasavaka examines himself thus, "A noble
person who has the knowledge of magga, is usually accomplished
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with an innate natural characteristic of nobility. Am I also endowed
with this nature?" What this nature may is be explained thus:

O, bhikkhus! Although an ariya will have to perform by duty
beumd after asking for the consent of his fellow-monks, a number
of odd and inferior jobs (daily chores), such as, cleaning the fect of
Maha Theras with water, and massaging their bodies by rubbing
with mustard oil etc.,, or perform some ether noble duties
concerning his fellow monks, such as, sewing the robes, dyeing
and plastering or painting the shrines, etc., he is always bent on
observing the three sikkhas or trainings of higher conduct,
adhisila, higher morality, adhicitta, higher meditational practice
and adhipainfa, higher knowledge. An example may be cited. He
is likened to a milch-cow who rivets her sole leving attention on her
newly-bern calf, although the cow cannot refraining from munching
the gress required for her own nourishment. In much the same
way, a person who has the knowledge of magga never fails to
observe the three sikkhas with a keen and earnest desire,
indulging himself vigerously in the practice of meditation in the
midst of his daily chores, such as, performing major and miner
jobs connected with his fellow monks. An ariyasavaka knows about
it, as stated, on . He realizes the fact that he is also endowed with
this innate natural dispesition bent upon practising the three
sikkhas with emthusiasm. This setapanna ariyasavaka is entirely
different from common worldlings, and is therefore deserving of
achieving also this fifth paccavekkhana nan which occurs
depending upon lokuttara, relevant to ariyas only. (It is briefly
translated for easier understanding.)

(6) Puna ca param bhikkhave ariyasavako iti patisan-
cikkhati, yatharupaya balataya ditthi sampanne puggale
samanna-gato, ahampi tatharupaya balataya
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samannagatoti. Katham rupaya ca bhikkhavo balataya
ditthisampanno puggale samannagato. Balata esa

bhikkhave ditthisampannassa puggalassa, yam
tathagatappavedite dhammavinaya desiyamane labhati
atthavedam, labhati dhammavedam, labhati

dhammupasamhitam pamujjam. So evam pajanati,
yatharupaya balataya - pa - samannagatoti. Idamassa
sattamam fnanam adhigatam hoti ariyam lokuttaram
asadharanam puthujjanehi. (Pali)

O, bhikkhus! Again, another method of self-ossessment is,
an ariya-savaka examines himself thus,” Am I alse endowed with
the strength usually accomplished by an ariya?" What this strength
means may be described thus. O, bhikkhus! There is joy and
satisfaction in listening to the genuine dhamma the Dhamma and
Monostic. An ariya fully appreciates the sermen and the true
meaning there of, and feels happy in listening to the preachings
without interruption. He finds delight and comfort connected with
the dhamma. (Sometimes he may even feel gratified with joyful
sensation to the extent of a thrill. It is alse possible to be to get
thrilled with a delight and inspiration that permeates the entire
body.) Such appreciation and delight with gratification is the
strength usually accomplished by an ariya. (It may be interpreted
that the preaching was is only given on dhamma that easily
understood.) This ariya-savaka who makes an assessment of
himself knows that he is also accomplished with, or rather,
endowed with the strength of the ariyas. An ariyasavaka, who is
a sotapanna is not concerned with matters of ordinary worldlings,
the ways of mundane life, and thus deserves to also attaining the
seventh paccavekkhana-fnana, which occurs based upon
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Lokuttara supramundane knowledge which is relevant to Ariyas
only. (This is translated in brief.)

Evam sattangasamannagatassa kho bhi-
kkhave ariyasavakassa dhammata susamanitha
hoti setapattiphalasacchikiriyaya, evam
sattangasa-mannagato kho bhikkhave
ariyasavake setapatti-phalasamannagate hoti
(Pali, on epilogue)

O, bhikkhus! As has been stated, an ariya-savaka who is
accomplished with these seven (7) attributes, namely, the seven
(7) kinds of mahapaccavekkhana-nana, has fully striven and
always sought for the natural bent of ariyas by the realization of
Setapatti-phala. O, bhikkhus! As has been preached, an
ariyasavaka who is endowed with the seven (7) principles of self-
assessment (mahapaccavekkhana nanpa) which are but the
seven attributes of ariyas, is indeed a sotapanma accomplished
with sotapatti-phala.

(This is the Burmese version of the statement made at the
conclusion of the exposition. If one desives to know precisely the
Pali-moanings connected with these mahapaccavekkhana, one
should see an expoaination from a person well-versed in this
subject-matter.)

End of PACCAVEKKHANA-NANA
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MANNER OF ABSORPTION IN PHALASAMAPATTI

"Ka phalasamapattiti? Ya ariyaphalassa nirodhe
appana, "so says Visuddhi Magga. In conformity with this
statement, mental absorption in the attainment of the fruition of
ariyahood, as if it enters into and abides in the consciousness of
nibbana, where all rupa-nama sankharas cease and become
void, is known as phalasamapatti.

Ordinary worldlings are unable to be absorbed in this
phalasamapatti since fruition (phala) as never been attained by
them. On the other hand, all ariyas having reached the state of
phala can gain absorption in this attainment. However, they can
be absorbed only in the one kind of phala which was attained by
them. It is impossible for them to either become absorbed in the
lower state of Fruition which they have once attained or in the
higher states of fruition which they have not yet achieved. In
regard to this matter, clarification and ruling have been given and
laid down in Visuddhi-Magga in the following manner after
expounding the Kecivada (opinion of some teachers), which goes
to say as, "only anagamis and arahats who have had in
samadhi-sikkha could absorb in fruition (phala). In the case of
setapannas and sagadagamis since they have net completely
gone through the training in the practice of samadhi-sikkha, no
abserption can be made."

An ordinary worldling (Puthujjana) can absorb himself in
lokiyasamapatti according to his ability. As such, there is no reason
why absorption cannot be made by an ariya in the fruition which he
has attained. Moreover, the Patisambhidamagga Pali Text directly
mentions that setapatti-phalasamapatti and sagadagami
phala-samapatti alse can take place, as indicated by the
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expression: "setapattiphala-samapattatthaya,
Sagadagamiphalasamapattatthava uppadam
abhibhuyyatiti gotrabhu, etc." Hence, it has been stated in
Visuddhi Maga that determination should be made without any
doubt that if a person is a genuine ariya, he can without fail absorb
himself in the fruition he has attained. For this reason, if a person
is incapable of attaining absorption in phala despite the fact of his
being an ariya, it can be assuned that failure is due to lack of
vigour and keeenness of his samadhi or in the remaining faculties
(indriya). Therefore, only vipassana should be repeatedly
practised and developed now to cultivate that samadhindriya
etc., into full and vigourous strength. Whenit becomes fulfilled,
strong and vigorous, the mind can attain phalasamapatti. One
can be rest assured of his own real achievement only if he can
repeatedly attain phalasamapatti.

Vipassana panesa tividha hoti
sankharapari-gganhanakavipassana phalasama
pattivipassana niredhasamapatti vipassanati,
tattha sankharapari-gganhanakavipassana
man da va hotu tikkha va, maggassa
padtthanam hoti yeva. Phalasamapatti-
vipassana tikkhava vattati
maggabhavanasadisa. Niredhasamapatti
vipassa na pana natimanda - natitikkha vattati.

(Visuddhi Magga 2-347, patisam - tha: 1-287)

There are (3) kinds of vipassana, namely, vipassana
which comprehends and embraces sankharas for the purpose of
attainment of magga; vipassana which is contemplated for the
purpose of absorption in phala; and vipassana which is
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contemplated for the purpose of nirodhasamapatti. Of these,
vipassana which takes up or embraces sarkharas, whether it is
weak or keen, is the cause or condition that is closer to the
attainment of magga. (If vipassana is weak, it can to achieve
dandhabhifina-magga. If keen and strong, it can to achieve
khippabhiifa-magga. This is a characteristic in the matter of
weakness and keeness. If accomplished with the characteristic of
vutthanagamini, vipassana is always a basic condition of cause for
achieving magga). Phala-samapattivipassana is Vipassana for
the purpose of phalasamapatti, "Sankhara rammanepi sati -
although sankharas are dwelt upon with attentiveness,
sabbasankharehi vinivattanakareneva pavatta nato ca - and
because as a state of condition, it is turning away from all kinds of
sankharas, magga viya - and in respect of magga vithi, it is just
like magga which lends support to phala, visan- kharagatassa
phalassa paccayabhavato ca - and is a conditional cause to
phala, which remains established with devoted attention to
Nibbana devoid of Sankhara." (These following supporting phrases
are from the Tika showing reasons.) Maggabhavanasadisa - as it
is similar to magga-bhavana, tikkhaeva- only if keen and strong,
vattati - it is apprepriate and proper. In so far as vipassana is
concerned, for the purpose of nirodha samapatti, it would be
apprepriate if it is neither too weak nor too keen but just mediocre.
(Helf in Burmese translation and half in Nissaya translation).

It is stated in these Atthakathan that "for the attainment of
phalasamapatti, vipassana is apprepriate only if it is keen and
vigorous". This appears to be a statement referring to the
vipassana-insight of a beginner in the practice of meditation for
the purpose of attaining absorption in Phala. This view is held on
the strength of the following statement wordsj also found also in
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the exposition relating to sankharunekkha-nana in the
Patisambhida Magga Atthakatha.

Sankharupekkhaya tikkhabhave sati

kilesappahane samatthava maggassa sambha

vate tassa tikkhabhavadassanattham
vevacanapa dehi saha dalham katva
mulapadani vuttani. Phalassa pana

nirussahabhavena santasabha vatta magga-
yuttatta ca mandabhu tapi sankha rupekkha
phalassa paccaye hotiti dassanattham
mulapadaneva vuttaniti vedi tabbani.

(Patisam-Tha: 1-252)

Sankharupekkhaya tikkhabhave sati - if
sankharupekkha becomes strong and keen, kilesappahane
samatthassa maggassa sambhavate - the knowledge of the
Path (Magga) capable of rejecting kilesa and arise, tassa
tikkhabhava dassanattham - in order to indicate the keeness of
that sankharupekkha, the cause of magga, vevacana-padehi
saha - together with ten (10) synonymous, such as, satim,
dalham katva - by making it firm, mulapadani - the
fundamental five terms, such as, uppadam, etc., vuttani - have
been stated at the turn of magga, or rather, in magga-vara.
phalassa pana - As regards Phala, mirussahabhayena
santasabhayatta ca - for having the nature of calmness without
the meed to make an effort, maggayattatta ca - and because of
its occurrence connected with magga that has been achieved,*
mandabhutapi - although it takes place feebly or without
vigour,** sankharupekkha is, phalassa paccaya hoti - likely
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to support or favour the attainment of phals. Iti dassanattham -
to indicate as such, mulapadani eva - only the fundamental five
words, such as,

* It means to say that it is not a strange and peculiar dhamma
which causes it to arise anew, and because it is an old dhamma
that has reoccured in much the same way, only relying upon
the Magga which has been achieved.

** Tt is but Api grammar: Garahagotaka. Though feeble, it can
bring about Phala. It means to say that there is nothing to be
said if it is keen.

uppadam, etc., Vuttani - are mentioned in Phalasamapatti
Vara. Iti veditabbani - It should be underetand as stated.

When one is capable of attaining absorption in
phalasamapatti repeatedly, although sankharupekkha-nana
may not be extremely keen, in conformity with the statement of
Patisambhida-magga Atthakatha, one should be able to determine
that the state of phala has been attained, evidently, because of
ones personal realization.

ADVANTAGES OF ABSORPTION IN PHALA

Just as momarchs and devas in this Universe are enjoying
their own worldly possessions of kingly wealth, prestige luxury and
happiness, and heavenly pleasures and divire happiness,
respectively, ariyas also for the sake of enjoying the spiritual
happiness of their own personal endowment such as, the happiness
of fruition and bliss of Nibbana. Ariygas can abserb thamselves in
phalasamapatti in an instant, as may be desired, by pre-
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determining. "We will remain for a certain period of time absorbing
ourselves only in fruition consciousness". At the moment of
absorption in phala or rather, in of attainment of fruition, the
advantage that is desired is peace and calmness of the mind
reaching devoid of all sankhara-dukkha whatsoever which are in
fact transient, arising and passing away. Moreover, in regard to a
person who has just reached magga-phala, he will also have his
advantage in being able to give assurance to his spiritual teacher
and fellow-monks by his own attainment of fruition several times,
and by catablishing himself in the state of phala for a long time.

MANNER OF REACHING OR ATTAINMENT OF
PHALASSAMAPATTI

"Dve kho avuse paccaya animittaya

cetevi-muttiya sabbanimittananca
amanasikaro, animittaya ca dhatuya
manasikaro" -

is a statement contained in Mahavedalla Sutta. In
accordance with this Pali, even while contemplating and noting
sankhara-nimitta objects of consciousness, viz: rupa,
vedana, saifna, sankhara and vifhana, the mind when it
reaches the state of Nibbana, where calmness and peace prevail
and where sankhara-nimitta ceases, after his abandenment of all
sankhara-nimitta objects of consciousness, passes on to
phalasamapatti. The manner of obserption and attainment in
series, should be understood in the light of the following
statement contained in Visuddhi-Magga.

Phalasamapattatthikena hiariyasavakena rahegatena
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patisallinena udayabbayadivasena sankhara passitabba.
Tassa pavattanupubba-vipassanassa sankhara ramanana-
gotrabhufananan-tara phalasamapattivasena niredhe
cittam appeti. Phalasamapattininnataya cettha sekkhassapi
phalame va uppajjati, ma magga.

(2-342)

Vipassana Insight of an Ariya Begins from
Udayabbaya-nana

Phalasamapattatthikena ariyasavakena - an
ariyasavaka who wishes to attain absorption in phala,
patisallinena rahogatena- after taking retreat to, and finding
shelter in a quiet place of solitude, after leaving behind his
companions, sankhara - in respect of rupa-nama sankharas which
are in the course of arising and dissolution, Udayabbaya-
divasena passitabba - contemplates and notes (them)
according to the bent of Udayabbaya-iana. etc.?

(1) If a person who is an ariya contemplates vipassana, or rather,
engages in the practice of vipassana contemplation, it is always
the case that Udayabbaya-Nana occurs first and foremost. It
is therefore stated as such.

Pavattanupubbavipassanassa, - one who is endowed
with vipassana knowledge up to the stage of sankharupekka-nana,
va - one to whom vipassana-fana has occurred in sequence, tassa
- that is, one who is an ariya,
sankhararammanagetrabhufananantara - immediately
following getrabhu knowledge which swells its attention with
devotion of mind on sankhara,? phalasamapattivasena - for
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wishing to reach phala, cittam - the mind, mirodhe appeti -
enters into the consciousness of Nibbana whereby sankharas
cease. Ca - to mention in continuation, ettha - in this regard,
phalasamapattinimmataya - for being inclined towards
phalasamapatti, sekkhassapi - even to a sekkha individual,
(according to Apigrammar - garahajotaka, there is nothing to be
said of an Asekkha-arahat), phalameva uppajjati - only phala
occurs and becomes manifest. Na maggo - Higher Magga does
not occur.

When an ariya contemplates vipassana, the phenomenal
characteristic of arising and dissolution becomes manifest in the
first place. Soon after there occurs of vipassana knowledges in
sequence, sankharupekkha-ifana is likely to occur. Such being
the case, to an ariya who contemplates vipassana for the purpose
of absorbing himself in phala, vipassana insight knowledges occurs
in serial order beginning from Udayabbaya-inana up to
sankharupekkha. When sarkha-rupekkha is fully strengthened,
anuloma-nana arises and thereafter,

2 In this matter, relying on Patisambhida-Magga, it is stated as
Getrabhu. However in the Dhamma Text on "conditional
Relations" (Pathana), this knowledge which dwells its
attentiveness on sankhara is stated to be only anuloma-
fAana. Hence, in the latter part of Visuddhi Magga, it is again
said as: "Gotrabhuti cettha anulomam veditabbam.
Vuttam hetam pathane arahate anulomam
phalasamapattiya anantarapaceayena paccaye,
sekkhanam anulomam phalasamapattiya
anantarapaccayena paccayeti."
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abandening the consciousness of sankhara which is being noted
and known, it so happens as if the mind rushes into the state of
consciousness of Nibbana where there is cessation and extinction
of sankhara. How that particular conscious mind occurs is similar
to the manner of occurrence of consciousness at the time when
magga took place. Since it is the advantage accrued from magga,
which has taken place in the past, that the said mind-consciousness
is known as the Consciousness of Fruitionl. As vipassana is
contemplated only the type of phala consciousness that had
taken place in the past, occurs. Higher magga-consciousness
that has not been experienced does not occur at that time. If
vipassana contemplation is made with an the volition only to
achieve higher Magga, it that vipassana knowledge has at that
moment accomplished the four aspects of Right Exertion
(Sammappadhanam), magga occurs. This differs from vipassana
which is contemplated for the purpose of attaining phala. It is also
not likely that one can achieve the higher stages of vipassana
knowledge easily, as in the past. Hence, the following is stated in
the Maha Tika.

"Annoyeva vipassanacaro ariyamaggavahe, anne
phalasama-pattiavaho" the manner of occurrence of vipassana
which causes to bring about ariya-magga is one different from
that which causes to occur phalasamapatti." If however,
vipassana-inana makes progressive strides reaching the stage,
where sankharupekkha-fiana becomes streng and adequately
mature enough for the purpose of attaining that magga, only the
higher magga which one has volition for, would occur.
Consciousness for fruition which one does not intended to achieve
is not likely to occur. However, if the knowledge is not mature
enough to cause to occur higher magga, sankharupekkha only
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repeatedly occurs. During such a period of time, some persons
whose attachment to phala that has been attained is not yet
totally, cut off, are likely to be mentally inclined towards the
condition of phala which has previously been achieved. There is
also likelihood of occurrence of a kind of Phala consciousness
which they have experiened before because of the accidental
indlination of the mind. It is therefore necessary for a person who
wishes to practise meditation for attainment of magga-phala to
sever the ties of his attachment or desire during the period of time
when he would be indulging in the practice with the determination,
"T'll refrain myself from absorbing in the state of phala which has
already been attained by me." Care should be taken in particular
not to let the mind inclined towards the phala which has been
attained while practising contemplation.

STABILITY OF SAMAPATTI

Tayo khe avuso paccaya animittaya ceto
vimuttiya thitiya, sabbanimittananca
amanasikaro, animittaya ca dhatuya
manasikare, pubbe ca abhisankharo -

In accordan with what has been shown above as stated
avedallasutta, an ariya wishing to establish himself or remain
absorbed in phalasamapatti for about five minutes, or ten
minutes, or fifteen minutes, or half an hour, or one or two hours,
or more or less, should contemplate and note vipassana by
making a prior resolution limiting the time as, "may phalasamapatti
remain stable and established all throughout for such and such a
period of time". While in the process of contemplating and noting,
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no effort should be made to try force the said phalasamapatti
become stable. There should not be any expectation or longing
desire. Just mere contemplation and noting should be carried on. If
contemplation and noting is done continually in the like manner,
and in the ocurse of time when sankharupekkha-nana becomes
fully strengthened, the mind remains established and stable by
plunging into the state of Nibbana only where all sankharas
cease and are void, without devoting its attention to any
sankhara-nimitta throughout the whole period as pre-
determined previously. This phalasamapatti remains constant for
the entire period of limitation. Nevertheless, stability for the whole
period of time alrady limited by pre-determination is likely to be
accomplished only by persons who can control the mind well and
whose vipassana insight knowledge is keen. Among those whose
knowledge is not keen, some may not achieve phalasamapatti as
predetermined. If absorption is made without making prior
determination limiting the time, in most cases no stability can be
maintained for a long time. The manner of stability of phala
consciousness and the manner of occurrence of Semadhi at the
moment of absorption have been stated in Dasa, Khadassanguttara
Pali Texts as follows. -

AT THE MOMENT OF ABSORPTION IN PHALA
NOTHING IS AWARE OF EXCEPT NIBBANA

Idhananda bhikkhu evamsani "etam
santam etam panitam, yadidam sabbasankhara
samatho sabbupadhi patinissaggo tanhakkhayo
virago nirodho nibbana" nti. Evam kho Ananda
siya bhikkhuno tatharupe samadhipatilabho,
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yatha neva pathaviyam pathavisanni assa, na
apasmim apesanni assa, na tejasmim tejosanni
assa, ha vayasmim vayosanni assa, ha
akasanancayatane akasanancayatana sanni
assa na nevasannayatane
nevasannanasannaya-tanasanni assa, na idha
loke idhelokassanni assa, na paraloke
paralokasanni assa, yampi dittham sutam
mutam vinnatam pattam pariyesitam
anuvicaritam manasatatrapi na sanni assa,
sanni ca pana assati (An : 3-263-523)

O, Ananda! In the realm of this sasand, a monk has a
certain perception. How it takes place is, "this Nibbana is indeed
really a state of condition whereby all sankharas also cease. It is
really a condition which discards and abandone upadhi khandha
with out remainder. It is also true that tanha, all cravings
become extinct. It is also where clinging desires are dissolved. It is
also where sankharas cease and vanish. This Nibbana which is
characterised by cessation is indeed tranquil and really good".
There is such a perception or rather, censciousness. (With that
much, it has been shown how the mind id devoted at the moment
of absorption in phala.) O, Ananda! Achievement of this kind of
stability of mind by a monk absorbed in samapatti is possible by
bearing in mind as has been stated. While such stability is taking
place, there is an absence of noting as "pathavi" on the element
of earth in the matter of practising, pathavikasina. Nor is there
any noting done as 'apo' in practising apokasina. Also in respect
vayokasina there is no noting as 'Vayo'. (With these four
phrases, it is shown that although a person is accomplished in
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rapa-jhana, the mind does not reach the state of consciousness
of rupa-jhana at the moment of attainment of phala.) There is
no an infinite sky in respect of the sky-pannatta which is
limitless. In the matter of infinite viill@ana, no noting is done as an
infinite VifiRana. In the base consisting of nothingness, no noting
is done as: 'Not even a medicum is present.' In Vinnana
(consciousness) which is the sense-object of saffa that is very
weak an delicate to the point of near exhaustion, there is also no
noting as, "santam pamitan". (With these four phrases, it is
indicated that although a person is accomplished in arupa-jhana,
the mind does not reach the object of consciousness of Arlpa-
jhana at the attainment phala.) One has regares neither this life or
this world nor for the other world na kidhaloke idhalokasaifi assa.
Na praloke paralokasaffi assa. These two phrases show that this
world and the often world are not remembered and thought of by
the mental faculty of abhifini and normal consciousness. Hence, at
the moment of absorption while obsorbed in phala, there is also
no recollection of the present day world starting with the state of
one's own personal consciousness. No imagination arises, and no
thinking is done, or rather, it does not occur to one's mind about
the universe beyond the range of perception, such as, deva-loka,
etc. A cortain sence-object might have once been seen, or heard,
or smelt, or consumed, or contacted or reached, or known and
thought of, or visulized, or sought for, or frequented resorted to.
There is no noting and commitment to memory in respect of such
kind of objects of consciousness also. (With this phrase it is shown
that at the moment of occurrence of magga-phala, and in respect
of the sense-object whether it is Paramatta or just as it has been
found and known at any other time, it is not thought of, imagined
and borne in mind.) However, it is not devoid of perception
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(sanna). There is noting and perception. (With this phrase, it
indicates that there is awareness of Nibbana where sarikharas
cease). It has been preached that it is possible, to gain deep
concentration only if there is an act of noting and of awareness of
Nibbana without making a note and without awareness in respect
of any other sense object whatsoever. (This is the translation of
Burmese version of Pali).

Etam santam etam panitanti santam
santanti appetva nisinnassa divasami
cittuppado santam santamteva pavattati.
Panitam panitanti appetva nisinnassa
divasampi cittuppado panitam panitamteva
pavattati. (Sabbasankharasamathoti adinipi
tasseva vevacanani. Sabbasankhara sama-thoti
appetva nisinnassa hi divasampi cittuppado
sabbasankharasamethe teva pavattati. pe)
Nibbanam nibbananteva pavattatiti sabbam
petam phalasama-pattisamadhim sandhaya
vuttam. (It's exposition of Atthakatha 3.288. The
words appearing within the bracket ( ) are
amendments by insertion as drawn from An-Tha 2-
101-Tikinguttara Atthakatha.)

It says: "Etam santam etam panitanti, etam santam
etam panitam" This means: santam santanti appetva
nisinnassa - that which concerns an ariya who remains absorbed
mentally as being 'calm', 'calm', cittuppado - i.e. the rising
thought or consciousness of fruition (phala), santam
santamtveva - feeling only as 'calm', 'calm', divasampi
avattati- could occur even for a whole day. (At the moment of
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absorption in phala no though arises, and no ulterance is made of
'‘calm'. However, it has been described as stated, wishing to let one
known how consciousness of phala occurs while devoting the mind
with attentiveness as being calm. The Atthakatha which explains
this meaning has been shown relating to the matter as to how
magga takes place (P.318 of the Burmese version). It may be
similarly understood alse in respect of the phrases that follow later.
Panitam panitanti - O, it is insatiably 'good' and ready 'good',
appetva nisinnassa - that which concerns an ariya and is
absorbed in cittuppado- the rising of fruition consciousness,
panitam panitam tveva - considering as being only 'sublime' and
'really' sublime, divasampi pavattati - world occur even for a
whole day; Sabbasankharasamathoti adinipi - also the words
such as, sabbasankhara-samatho, tasseva - only of that Nibbana
known as santapani, vevacanani - are synonyms. Hi - as to how
fruition consciousness takes place will be shown in continuation.
Sabbasankharasamathoti appetva nisinnassa - that which
concerns an ariya and is being mentally obsorbed in "all sarikharas
have ceased," cittuppado - i.e. arising fruition consciousness;
sabbasankha-rasamathotveva - as being the cessation of all
sankharas, divasampi pavattati - occurs even for a whole day.
Tanhakkhayoti appetva nisinnassa cittuppado - fruition
consciousness of an ariya absorbed in a state where “tanha is
exhausted”, tanhakhayotveva and where tanha has ceased or
become extinct, divasampi pavattati- occurs even for a whole
day. Viragoti appetva nisinnassa cittuppado The rising
consciousness of Fruition of an Ariya that is entering into a state
where cravings would become dissolved, viragoteva as being
merely a thing devoid of craving, divasampi pavattait - takes
place even for a whole day. Nirodho nirodhoti appetva
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nisinnassa cittuppado - the arising of furition consciousness that
has entered into and abides in a state of calmness on the basis that
sankhara has ceased and disappeared, niredhe nirodhotveva -
realizing that sankhara is ceasing and goes on ceasing and
disappearing, divasampi pavattati - occurs even for a whole day.
(Here ends peyyals*). Nibbanam nibbananti appetva
nisinnassa cittuppado - the arising of fruition consciousness

* A term indicating a repetition of preceeding pages to present a
meaning which is more pregnant.

which enters and absorbs in the state of calmness knowing it as
ceasing of or rather, free from the misery of sankhara, divasampi
pavattati - occur even for a whole day. Iti - In this manner, etam
sabbampi - also everything, such as these, phalasama-patti
samadhim sandhaya referring to Phalassamapattisamadhi,
vuttam - have been said.

MANNER OF EMERGING FROM THE AGSORPTION
OF SAMAPATTI

Dve tho avuso paccaya animittaya cetovi-
muttiya vutthanaya, sabbanimittananca
manasi karo, animittaya ca dhatuya
amanasikaro (Maha Vedalla Sutta.)

In accordance with this statement of Pali, when it so happens that
one devotes one'’s attention to any one kind of sankhara-nimitta
namely, rupa, vedana, sainfa, sankhara and vifihana after
abandeing the consciousness of Nibbana where all sarnkharas
cease and are devoid of, one is deemed to have risen, or rather,
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one emerges from the absorption of fruition consciousness. The
following is the exposition of VisuddhiMagga of this Pali. (2-343)

SABBASANGAHIKA STATEMENT or ALL
EMBRACING STATEMENT

Sabbanimittananti rupanimitta vedana

safnna sankharavinfananimittanam.
Kamaificana sabba-nevetani. ekato
manasikaroti, sabbason gahikavasena

panettam vuttam. Tasma yam bhavangassa
arammanam  hoti, tam manasika roto
phalasamapatti-vutthanam hoti.

Sabbanimittananti - in what is stated as all kinds of
nimitta, ruapanimitta vedana safnna sankhara
vinhananimittanam the meaning conveyed is, in respect of ripa
nimitta, vedana nimitta, safnna nimitta, sankhara nimitta, vinhana
nimitta, ca-and to give further explanations, sabba eva etani -
only in respect of these sankharanimittas, ekato - simultaneously
in one lot or in a combination, kamam na manasikaroti - it is
true that it is really not possible to pay attention, Pana - however,
sabbasangahikavasena - as conveyed and wished for by the
statement of words which embrace all nimittas that should be the
object of the mind that emerge from the samapatti, etam - this
word which runs as sabbanimittanam,” vuttam, has been stated.*
Tasma - because of that particular reason, being able to keep the
mind only upon one of the sarnkharanimittas; yam - a certain
nimitta, bhavangassa arammanam hoti -becomes the object of
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consciousness that sprung from the heart. Tam - that nimitta,
manasikaroto to a person who pay attention his life-continuum
that sprung from the heart, phalasamapatti vutthanam -
emergence from the absorption

* One of bhavanga minds occurring after following closely
behind the last impulsive consciousness of the fruition devotes
its attention only on one of the Sankharanimittas. It does not
dwell it s consciousness on all sankharanimittas combined
together. However, preaching done as: 'Sabbanimittanam’
with intent to cover completely, without exception, all nimitta-
consciousness of different kinds of bhavanga which occur in
the personal complex of all Ariyas who plunge themselves in
Phala. In the matter of Paccekkha-vipassana, the statements of
Pali and Atthakatha which say that contemplation is made on all
sankharas belonging to the three forms of existence despite the
fact that attentiveness can be given to and contemplation can
be made on only one of the rupa-nama-khandhas, and that
contemplation is done on the Five Khandhas, should likewise be
noted as only Sabbasangahika statement.

phalasamapatti. (attainment of the fruition), hoti - takes place.
When bhavanga-mind (life continuum) arise, amount to
emerging from the absorption of the fruition consciousness of
(phalasamapatti). However, it is difficult for an ordinary ariya to
know that bhavanga-mind clearly. Immediately following
bhavanga, either reflection, or attention towards some other
object, or contemplation takes place. Only such a mind which
reflects, becomes attentive, and contemplates is easy to apprehend
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clearly. Hence, it should be remembered that when such
consciousness occurs, one has emerged from phalasamapatti.

If someone fruition consciousness for the purpose of
absorbing in the consciousness of fruition, he is likely to reach the
stage of phala also very quickly. He is also likely to emerge quickly
from the absorption of phala. It is likely that occurrence of Phala,
contemplation and reflection might take place in turn several times.
At that time, if the person who meditates is one who has not heard
much suta and is also not preficient in the act of absorption, he is
likely to think that contemplation and noting can be done and
known by imagination of sense-objects here and there. It would by
proper to consider it as something similar to how the Venerable
Thera Maha Moggallana recknoed.

The Venerable Thera Maha Moggalana told the Moggallana
bhikkhus in this manner. "O, bhikkhus! While I was absorbed
myself in anemjasamadhi on the bank of the river Sippinika, I
went down the river and heard the pleasant sound trumpeted by
elephants emerging from the river again on to the bank." The
name Anenjasamadhi is expounded in Udane-atthakatha as
conveying the meaning of five kinds of rupa and arupe Fourth
Jhana, and the Arahattaphala-samadhi which is absorbed with
a basis of one of the said five kinds. However, at the moment of
absorption in this anefjasamadhi, even the loud sound of a
thunder could not possibly be heard. It is indeed the samadhi
which cannot be spoiled or destroyed or disturbed by anything or
by anybody's cause. Such being the case, the monks not believing
the words of Ashin Moggallana verbally put up the matter to the
Buddha for clarification. At that time, the Enlightened One gave a
decision as mentioned below.
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THERE IS ALSO IMPURE PHALA-SAMADHI

Atthe'so bhikkhave samadhi, so ca kho aparisuddhe
= 0O, monks! The obsorption in anefijasamadhi that is attained by
Moggallana. However, that samadhi is not fully satisfactory and
completely pure." (It means to say that as ananjasamadhi and
ordinary consciousness are intermingled, occurs alternately,
trumpeting of the elephant is heard.)

The Rules of Vinaya-Atthakatha have explained that the
Venerable Thera Moggallana attained arahatship days after his
ordination as a bhikkhu. At that time as he was not fully and
efficiently endowed with the five skill in absorption he could hear
the sound of the trumpet at the moment of his emerging from the
Fourth Jhana is which he had absorbed, and as such, he reckoned
that he had heard the voice of the elephant even in samapatti
despite the fact he had only heard the sound while emerging from
the jhanic absorption. In this regard, although it is snid as generally
as the Fourth Jhana in as much as it was the Jhana which was
absorbed immediately just after attainment of Arahatship, it must
be taken to mean as merely Arahattaphala-Fourth Jhana.

SPECIAL EXCERPT

In view of the relevant statement contained in Pali Canons
and Atthakatha cited in the foregoing as: "the voice of the elephant
is heard at the moment of emergnece from the jhanic absorption,
and what has been heard as such is thought of as having heard in
the course of absorption in samapatti”., it should be understood
that when emerging from samapatti, as from paccavekkhana is
not likly to occur first, it is likely that another kind of awareness
and consciousness take.
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Even among airyas although they are similar in rank or
status, there may be difference in their individual. This is by
Uparipannasa Atthakatha.

SATATAVIHARI AND NOSATATAVIBARI

Dve hi khinasava satatavihari, nesatata-
vihari, ca. Tattha satatavihari yam kinci
kammam katvapi phalasamapattim
samapajjitum sakkoti. No satatavihari pana
appamattakepi kicce kiccappasute hutva
phalasamapattim appetum na sakkot.

(tha: 4-46)
The gist of the above is, there are two categories of
arahants. One is an arahants known as Satatavihari who is used
to continually abide in phala samapatti while the other known as
nosatatavihari an arahant who is not used to abiding in such
meditation. Among these two classes. The arahant who
continuously meditates in the practice is capable of absorbing
himself in phalasamapatti even after performing major or minor
duties. Even after making an effort in carrying out some kind of
work, one could abserb in the of fruition onsciousness. Hence,
there is no gainsaying of the fact that such an arahat will be aboe
to absorb in that consciousness while at rest without doing
anything. On the other hand, an arabat who is not used to
practising bhavana continually will not be able to absorb himself in
Phalasamapatti after doing something else. These is therefore,
hardly anything to say of his incapability when he is busy or pre-
occupied.
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A story is cited as an example even in that Atthakatha. It
runs thus. Once upon a time, a samanera, a novice in priesthood,
who was a disciple while residing in a forest monastery with his
teacher, an olderly Thera, had no place for his to stay, whereas the
elderly Thera by precedence found his accommodation. The elderly
Thera being obserssed with this state of condition and being
mentally distrubed all the time, was said to have failed to absorb
himself in the consciousness of phala during the entire period of
Vassa (Lent). In the case of his disciple samanera, however, the
time had been spent during the Buddhist Lent by plunging himself
in the consciousness of fruition with delight. At the end of the Lent,
the young Samanera asked his teacher "Reverend Sir! Is it
congenial for you to stay in this forest monastry?" To this question,
Maha Thera replied, "As far as I'm it does no tsuit one." In this
story, the Samanera is, in fact, a Satatavihari Arahat. Hence,
although no preper place was available for his, he could absorb
himself in Phalasamapatti as much as he wished. However, as
for the Maha Thera, he was Mosatatavihari Arahat. Hence, just
merely because he was all the time worried over non-availability of
space for his disciple, no absorption could be made in Samapatti.
For this reason, an Ariya who wishes to absorb himself in
Phalasamapatti within brief moment as may be desired, should
indulge in the practice of vipassana continuously and carry on
contemplating arduously with peace of mind so as to become a
Satatavihari individual.

Here ends "The manner of absorption in Phalasamapatti.”
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* NIBBANAKATHA

Herein, Nibbana, the object of Magga-Phala will be
explained in brief, Nibbana is not a celeatial palace or a palatial
mansion; nor is it a big city or a country. It is neither a radiance
nor a brilliant lustre, nor is it a sense of clearness or a natural
element of coolness. The reason is that the celestial abode, palace
mansion, city, country, radiance, brilliance, sense of clearness and
the element of coolness are not asankhata paramatta
dhamma. These are only annatta dhamma as is appropriate,
and are Sankhata-paramatta dhamma. As a matter of fact,
Nibbana which is the unconditioned or uncreated dhamma
(asankhata paramatta dhamma) is merely the nature of cessation
of Kilesa and cessation of sufferings of the rounds of existences; =
the extinction of existence called Santilakkhana. It is merely a
state of complete liberation from, or rather, extinction and non-
existence of rupa-nama-sankharas which are constantly arising
and dissolving, in accordance with what is stated as Visankhara.
Since it is quite contrary to, or rather the reverse of sankhara, for
baing free from sankhara, it has also

* Remark: Since the word Nibbana (nange) in Burmese is coined
with the symbol or letter (ra) composed of the original
words ni (r) + vana, it should have been written as
nibbana (nma-gyi in Burmese language) by
transliteration of the word Na-gyi. However, to fall in
line with the original writing of Pitaka Pali, it is kept as
it stand originally without transliterating of the syllable
"Na-gyi"
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been discribed by using negation, giving the opposite nhame as
against the names of Sankhara. The following is the Pali
statement as contained in Patisambhida-Magga Pali Text : -
Uppado sankhara, anuppado nibbanam.
Pavattam sankhara, appavattam nibbanam.
Nimittam sankhara, animittam nibbanam.
Ayihana sankhara, anayaihana nibbanam.
Patisandhi sankhara, appatisandhi nibbanam.
(Patisam: - 58)

In common parlance, it means, the dhammas which have
the characteristic of becoming are sankhara dhamma -
conditioned things. An unconditioned state (the dhamma) devoid of
becoming is but Nibbana. The phenomenal continuous arising or
becoming phenomena of a series of rupa-nama are sankharas.
The dhamma which escapes from the continual arising of a series
of rupa-nama is Nibbana. The dhammas which manifest as if
they have form, configuration and substance are sankharas. The
dhamma which does not manifest and reveal itself as if it has
shaped, form and substance is Nibbana. Efforts made with the
purpose of gaining happiness and welfarre are sankharas. The
dhamma devoid of exertion or effort is Nibbana. Births or fresh
becoming linked with previous existence and consciousness are
sankharas. A condition or dhamma free from becoming by
means of a linking process, is Nibbana.

The above Pali passage reveals the nature of cessation and
complete deliverance from rupa-nama-sankharas which have
the characteristics of "first becoming, continual arising, and
manifestation, as if these have form, shape and substance, enabing
exertion, and of coming into being - linked with the past
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consciousness". Hence, in view also of the dhatusiddha words
which are obvious as contained in Pali soripture and atthakathas
such as "Nibbanti dhira, nibbapenti ragaggin, parinibbayati,
parinibbatu sugato parinibbayeyya, parinibbayi,
parinibbayissati, antara parinibbayi, parinibbuto, khandha-
parinibbanam," etc., the meaning of the expression 'nibbana'
should be given or rendered as follows:

Nibbati vattadukkham otthati nibbanam,

nibbati vattadukkham etasmim adhigate ti va

nibbanam, nibbayate va nibbanam.

The above definitions convey that three kinds of sufferings
cease in the unconditioned element - nibbana (asankhatadhatu).
Because of the nature of the cessation of such sufferings of
existence, it is known as nibbana. It means to say, 'extinction of
suffering of existence', or rather, 'cessation of existence'. Putting it
in another way, if this nature of asankhatadhatu is grasped by
the knowledge of magga, suffering of existence comes to
cessation. As this faculty is the cause of the said cessation of the
sufferings of existence, it is known as Nibbana. This means, "it is
the dhamma that causes bring about cessation of suffering of
existence". In other words - it is peace or calmness, devoid of
suffering, the cessation, the nature of cessation - the void or
unconditioned whereby the sufferings of existence, i.e. rupa-
nama-sankharas will truly and definitely fail to recur or arise.

This Nibbana which is deemed to be the domain of
calmness, the cause for tranquility and cessation of rupa-nama-
sankhara, - the misery of existence whatsoever, is not non-
existent (abhava) pannatta which can be known by mere
imagination and logic, in accordance with what is “stated as
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"atakkavacaro”. In conformity with what is called 'Gambhiro
duddaso', it is in fact, extremely profound, and difficult to
understand It cannot be grasped by sheer common sence, It is
indeed asankhata Paramatta dhamma which can be personally
realized only by men of wisdom who are accomplished with magga
phala Rana, by undertaking the correct practice of vipassana
insight-meditation in accordance with = "Panditavedaniyoti
sammapatipadam patipannehi panditehi veditabbo. It is not
a sense-object of tanpha. As such, this nibbana is also free
emancipated also from tanha which is known as vana (lust). It is
also a (zone) domain (metaphorical expression) where tanha is
absent and is also a consition liberated from tanha. If the said
nibbana is apprehended by magga-nana, the entire nama-rupa
of a person who knows as such becomes liberated from tanha.
Hence, depending upon the statement "vanam vuccati
vanavupasamam tanha, yo rago-pe-lobha akusalamulam
vana-ppahanam vanarupasamam vanapatinissaggam
vanappatipassa-ddham amatam nibbanam" as contained in
Culaniddesa Pali Text, and the statement "tanhaya vippahanena,
nibbanam iti vuccati”, as contained in Suttanipata Pali Text, etc.,
the meaning of the word "nibbana" is defined in the Atthakathas
as quoted below.

Vanato nikkhantam nibbanam, natti vanam

etthati va nibbanam, natthi vanam etasmim

adhigateti va nibbanam.

The meaning of the above Pali passage is that it has
escaped from birth in any form of existence and from any other
existence, and free from the bonds of tanha which tends to link
with the cause and kamma. It is a dhamma free from tanha. To
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put it in another way, tamha is absent in the nature of
asankhatadhatu. Therefore, it is known as nibbana. This means
that it is a dhamma where tanha is totally absent, and is devoid
and empty of tamha. In other words, if this nature of
asankhatadhatu is known by magga-inana, it will be found that
there is absolutely no arising of 'tanha’, Hence, such a condition is
called nibbana. It indicates that there is an absence of tanha, and
that it is the dhamma which causes cessation of tanha. From the
point of view of essence of the dhamma, it conveys the sense of
the nature of cessation of and complete detachment from rupa-
nama-sankhara vatta-dukkha whatsoever.

The said nibbana, which is merely the nature of cessation
of all rupa-nama-sankharas and free from all sufferings of
existence, becomes manifested only to the knowledge of an ariya,
as being void of nimitta, figure, shape and material substance- in
conformity with what is stated as “animitta paccupatthanam”. That
is the reason why even a person who has realized Nibbana could
not possibly tell as to "what Nibbana looks like in complexion,
colour, form and appearance", and "also what it resembles". It is
also known as mere cessation and extinction of rlpa-nama
sankhara, total non-appearance of them- although, normally, these
would arise and dissolve continuously. Hence, it has been stated
plainly in Milindapanha as follows:

Appatibhagam maharaja nibbanam, na
sakka nibbanassa rupam va santhanam va
vayam va pamanam va, opammena va
karanena va hetuna va nayena va
upadassayitum. (Milinda: 303)

42




" O king! there is nothing that resembles nibbana. It is
impossible to describe its form, shape, duration, or measurement
by using analogy, reasoning, cause or inference.” No comparison
can be made to thing any which is anything similar to nibbana. It
is impossible to describe nibbana, to make to known its
complexion or appearance, form and shape, size or dimension,
measurement, by using analogy, reasoning, cause of inference”.

DISSIMILARITY BETWEEN NIBBANA AND ABHAVA
PANNATTA

As Nibbana is said to be the nature of cessation, extinction,
non-arising and non-existing of sankharas, or without any
complexion, appearance, form, figure, size and dimension, or as it
cannot be described clearly by concrete examples and illustrations,
it might be considered as "something similar to abhavapafnatta
which is spoken to mean, nibbana is 'non-
existence'."Nevertheless, it is not that there is absolutely no
nibbana it is not like abhavapannatta which should be stated as
'non-existence'. In any case, since it is obviously present in the
form of nature of cessation, extinction, non-arising and non-
existing of sankhara, magga- phala-dhamma can take place
through personal realization of the nature of cessation of
sankhara. The conditioned phenomena of rupa-nama occurring
in an arahat also cease altogether without becoming again after his
death passing a way into nibbana (parinibbana). This means
after attainment of the blissful sanctification called arahatship, and
then after the passing way of an arahat into nibbana, there is no
more becoming of physical and mental khandhas.
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The following is the udana (joyful utterance) recorded in
Itivuttaka Pali text which verifies and explains the conspicuousness
of Nibbana through Paramattha - the perfect personal
realization of the truth or reality.

Atthi bhikkhave ajatam abhutam ekatam
asankhatam, no'ce tam bhikkhave abhavissa
ajatam abhutam akatam asankhatam, nayidha
jatassa bhutassa katassa sankhatassa
nissaranam pafnnayetha. Yesma ca kho
bhikhave atthi ajatam abhutam akatam
asankhatam, tasma jatassa bhutassa katassa
sankhatassa nissaranam pannayati.

(178, 220)

Bhikkhave - O, monks; Ajatam - nibbana which does not
come into existence, va - nibbana which is void of becoming,
abhutam- nibbana which does not occur distinctly, akatam -
nibbana which is unmade, uncreated and eternal, asankhatam -
nibbana which is the unconditioned, atthi - does exist, If it did not
exist at all (mention is made only in brief to avoid repetition), idha
- in this world, Jatassa - that which comes into existence,
bhutassa - that which comes into being distinctly, katassa - that
which happens springing from a cause, sankhatassa - which
means the Five Khandhas of the rupa-nama dhamma that spring
forth due to various causes, nissaranam - and that would have
left or escaped from existence, released from occurring again, na
pannayetha - would have become inconspicuous and not been
properly known, (Appavatti apagamo nissaranam - Atthakatha).
Bhikkhave - O, monks! Ajatam - that which does not come to be,
abhutam - that which does not occur distinctly, akatam - that
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which does not proceed from cause, asankhatam - nibbana the
dhamma, an element of cessation, the unconditioned, Rho - in
fact, for that reason, atthi - does exist obviously according to
paramattha. Tasma - because of the existence of nibbana = being
conspicuous because of the truth or reality of its complete
cessation, jatassa, bhutassa, katassa, nissaranam the going
out cessation, non-arising, and extinction of the Five Khandhas
which come into being, arise, proceed from cause, and which are
conditioned due to various causes operating in harmony, are vivid
and clearly known.

EXPLANATION

The characteristic feature of nibbana which is cessation'
without the coming into being of rupa-nama-sankharas, for
having failed to occur just like rupa-nama-dhamma, is known as
ajata, and abhuta. As the condition fails to perform and leaves
things undone, it is known as the Unmade, the akata. Since it is a
dhamma that is not made by various causes, however favourable
these might be, it is known as asankhata, the Unconditioned. If
the nibbana, the Element of Cessation were absent or ceases to
exist, there will be no such thing as the cessation of the Process of
rupa-nama-khandha which is continually arising and dissolving;
there would be no question of rupa-nama-khandha coming to a
cessation. Nevertheless, it is not that the said Element of Cessation
is not in existence just like abhava-pannatta. By becoming an
object of consciousness realized personally by magga-phala, it
obviously exists from the point of paramattha. Being obviously
present and because it existence, in reality, rupa-nama-khandha
incessantly arising in a person practising vipassana meditation
correctly, can cease forever without recurrence at any time after
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passing away into parinibbana. It means to say that such
cessation could be quite obvious. Let insight knowledge infuse into
the mind.

Atthi bhikkhave tadayatanam, yattha
neva pathavi na apo na tejo na vayo na
akasanafcayatanam na viiifhanafncayatanam na
akincefinayatanam na nevasania nasainfayata
nam nayam Iloko na paraloko na ubho
candimasuriya, tatrapaham bhikkhave mova
agatin vadami na gatim na thitim na cutim na
upapattim appatitham appavattam anaramma
namevetam. Ese' vanto dukkhassa.

(Udana Pali ditto : 177)

O, monks! nibbana obviously exists according to
paramattha. In that nibbana, there is no element of hardness or
earth (pathavidhatu), no element of fluidity or cohesion (ape),
no element of heat or fire (tejodhatu), and no element of wind
(vayodhatu) add. ( By showing the non-existence or absence of
the four dhatua, it does indicate the non existence of
upadanakkhandha which depend upon the four main kinds of
dhatu (element), and also indicater the non-existence of nama-
dhamma relevant to kama and rupa-dhava which occur
depending upon rupa.) There is also absence of
akasamancayatana dhamma, vipifanancayatana dhamma,
akincafinayatana dhamma and nevessaiia nasafinayatana
dhamma. (It conveys the sense that there is absolutely no sense
object of arammanika relevant to arupa-bhava.) There is no
existence of the this present loka or any other Loka. (It means
there are no dhammas whatsoever in Nibbana concerned with
this Loka and any other Loka. For this very a reason, at the
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moment of occurrence of magga-phala which dwells in Nibbana,
all objects of consciousness whatsoever connected with this Loka
and any other Loka are not known or aware of.) There are also no
moon and sun. (Because of absence of rupa, there is no darkness.
Hence, no light is required to dispel darkness. Therefore, it has
been shown as having no planet, no constellation, such as, the
moon and the sun, etc. Moreover, in one of the Suttas also, it has
directly been expounded to show the absece of darkness so by
saying 'tamo tattha na vijjati'.) "O, monks! in that Nibbana,
I've not mentioned about coming or going, or stability, or death, or
coming into existence all in readiness. (nibbana, one does not
present oneself in it or make an appearance just as one is born in
the human world or the world of devas, after coming from another
abode, and just as a human being or a deva is reborn to another
Abode. Nor is there any shift or transfer made from Nibbana to
any other place. In that Nibbana. there is also no habitation of
either human or any other being, i.e. it is not a place where human
beings and other sentient beings reside unlike the Human World
and the World or Devas. It is Deathless. There is no fresh
becoming, no new existence. It means that there is only
consciousness and mental devotion with attentiveness by means of
magga-phala paccavekkhana-inana). This of Nibbana has no
particular abode. (As it is not rupa-dhamma, it does not exist
anywhere. Nor does it depend upon and hang on to any other kind
of dhamma. That is, although it is nama-dhamma add, since it is
not the resultant effect of the cause, it does not cling to any
condition or object or dhamma whatsoever.) It is not constantly
arising, in fact, in nature, it is quite opposite to rupa-nama which
are in a process of incessant arising. Although it is a nama-
dhamma, it is not like consciousness and mental factors which
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have the nature of paying attent to objects.It is merely a
phenomenom which cannot take objects. This Nibbana = the very
Element of Cessation which is the cause for magga-phala
consciousness of magga-phala consciousness, since it is be
found to be devoid of misery and sufferings, if it is known, (as
indicated by Atthakatha), it is indeed the end of all sufferings of
existence, end of the rupa-nama-sankhara.

SANKHARA AND NIBBANA ARE CONTRARY TO ONE
ANOTHER

Yasma nibbanam sabbasankharavidhura
sa-bhavam, tasma yatha sankhatadhammesu
katthaci natthi, tatha tatthapi sabbe
sankhatadhamma, na hi sankhatasankhata
dhammanam samodhanam sambhavati.

(Udana-tha : 353)

It is because of the cessation of sankhara, nibbana has the
nature contrast to all kinds of sankhara just like five versus water,
heat vs. cold, and darkness vs light. Hence, among sankhara-
dhammas even in any one of the sankharas, just as nibbana,
the cessation of sankhara does not exist. In the cessation of
sankhara, i.e.,, Nibbana also, all kinds of sankhara-dhamma
similarly do not exist, It is true that sankhata-dhamma and
asankhata-dhamma cannot possibly encounter and meet
together, i.e., these two cannot be combined together.

In accordance with this Udana-Atthakatha, if sankhara
dhamma still exists, or rather, for so long as there exists
sankhara dhamma which is incessantly arising and vanishing
nibbana where saakharas cease, cannot as yet be reached. During
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the courses of absorption in nibbana, none of the sankhara
dhammas will become manifest or prominent. However, at the
time of parinibbana, it would be known that there is no more
arising of any of the sankhara-dhamma, and there are no
sankhara dhammas whatsoever. This nibbana, where all
sankharas cease and which is merely the nature of cessation of
sankhara, if known by the knowledge of the Path (Magga),
apaygaminiyatanha, olarika kamatanha, sukhuma kamatanha,
and rupa-arupa-tanha cannot arise in the person who has that
kind of awareness of nibbana. These tanhas are ancihilated and
have complately ceased without remnant. It amounts to total
eradication of these tanhas. These have in fact been discarded or
thrown to a remote place so as to prevent them from appearing
again. There is liberation from the fetters of tanha. There is no
longer any attachment to that tanha. As such, this cessation of
sankhara = Nibbana, which is the object of the four kinds of
Magga, constitutes the annihilation and cessation of tanha. It is
also where tanha is abandoned at a far flung place. It is also
where the bonds of clinging and human passions (tanha) are
released. It is where attachment of tanha is got rid of. Therefore,
the said nibbana is described in the following words.

Katamafica bhikkhave dukkhanirodhe
ariyasacoam, yo tassayeva tanhaya asesa
viraga nirodhe cage patinissaggo mutti
analayo. Idam vuccati bhikkhave
dukkhanirodho ariyasaccam.

"0, monks! What is meant by the Truth of the Dhamma the
cessation of sufferings, which does really exist as known by ariyas?
It is only this nature of tanha, which arises in connection with
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pleasant, nice, and pleasurable rupa, that should be completely
destroyed and ceased, and that is to be abandoned, thrown away
to a distant place, released and got rid of its attachment.”

"0, monks! This nature of tanha as has been just described
in said to be dukkha nirodha ariyasacca.” Moreover, if nibbana
is known with the four kinds of knowledges of magga, all
sankharas will cease without becoming manifest in the course of
awareness. Rilesa and Rhandhas which would otherwise have
occurred in the absence of nibbana, will however fail to arise and
surely come to cessation from the time nibbana is realized and
known. Hence, nibbana also happens to be a condition by which
all sankharas cease. It is also a condition whereby upadhi, the
substatum of a being, viz: khandha, kilesa, abhisankhara,
kamaguna is abandoned. It is a condition whereby tanha is
totally extinguished and made extinct, and also where the clinging
desires of kilesa are detached and destroyed. It is where all
sufferings also coase. Nibbana is, therefore, also described in the
following words.

Idampi kho thanam duddasam, yadidam
sabbasankharasamatho
sabbupadhipatinissaggo tanhakkhayo virago
nirodho nibbanam.

(Di: 1-31, etc.)

This conditiono which is emancipated from tanha also,
called vana (lust), certainly, the nature of the cessation of
sufferings where all sarikharas come to a cessations, where all
upadhi are abandoned, where tanba becomes extinct, where
clinging desires of kilesa are destroyed add, and where all pains
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and sufferings cease, really exists. This object of element which is
called Nibbana is indeed difficult to be seen or discerned.

SAUPADISESA AND ANUPADISESA NIBBANA

Although the said Nibbana which is the object of magga
and phala, happens to be the only one by its natural characteristic
of calmness (santilakkhana)add, which is liberation and
cessation of all forms of rupa-nama-sankhara and misery of
existence, it is distinguished into two kinds \viz,
saupadisesanibbana and anupadisesanibbana, The former
disignating annihilation of all defilements while Khandhas still
remain; the latter disignating the extinction of all khandhas, leaving
no remnants. In this regard, the complete cessation of kilesas,
moral defilements - caused by their total failure to occur in the
continuum of an Arahant before he enters into parinibbana
(death), is known as saupadiesanibbana. The prefix 'sa' means
together occurs or exists and 'upadi means Khandha which ought
to be taken up by tanha, etc., as being the resultant of tanha-
upadana and kamma; = Khandha + Sesa - whatever remains
apart from kilesas; nibbana- cessation =  Hence,
saupadisesanibbana means the nature of cessation of kilesa
which occurs together with the remnant of khandha, the effect, =
This is the nature of cessation of kilesa despite the presence or
existence of the remnant of khandhas, the resultants.*

After the death or parinibbana of an arahant, there is
complete cessation of rupa-nama sankharas- without the
recurrence, or rather non-arising of it. This total cessation, or
rather, Arahantship which culminates in the extinction of
khandhas is known as Anupadisesanibbana. '‘Ana’ means non-
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existence; ‘upadi’ is the khandha - khandha shich is the
resultant; ‘sesa’ is the remnants nibbana - cessation; hence,
Anupadisesanibbana it is the nature of complete cessation of
sankharas without any remnant of khandha, the resultant or any
residue of kilesas, after the death or parinibbana.
katama ca bhikkhave saupadisesa
nibbana-dhatu? idha bhikkhave bhikkhu
araham hoti khinasavo vusitava katakaraniyo
ohitabharo anuppattasadattho
parikkhinabhavasainojano sammadainna
vimutto, tassa titthanteva pancindriyani,
yesam tatta avigha manapamanapam
paccanubhoti, tassa yo ragakkhayo dosakkhayo
mohakkhayo, ayam vuccati bhikkhave
saupadisesa nibbanadhatu. Katama ca
bhikkhave anupadisesa nibbanadhatu, idha
bhikkhave bhikkhu araham hoti - pe -
sammadaiina vimutto, tassa idheva bhikkhave
sabbavedayitani anabhinanditani siti
bhavissanti, ayam vuccati bhikkhave
anupadisesa nibbanadhatu.
Duve ima cakkhamata pakasita, nibbana-
dhatu anissitena tadina. Eka hi dhatu
idha dittha dhammika, saupadisesa
bhavanetti san-khaya. Anupadisesa pana
sampara yika, yamhi nirujjhanti bhavani
sabbaso. Ye etadannaya padam
asamkhatam,
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* Tanhadihi phalabhavena upadiyati upadi, khandhapan cakam.
Upadiyeva sasoti upadiseso, sahan upadisesenati saupadisesa.
Itiyattka Atthakatha. 157.

vimuttacitta bhavanettisankhaya. Te
dhammasara dhigama khaye rata pahamsu te

sabbabhavani tadino.
(Ttivutta Pali Text 221)

The gist of the above Pali pasage is: “O, monks! The nature
or characteristic of Nibbana which occurs together with the
remnants of khandha that ought to be considered as serving in
the interests of tanha, etc. (saupadisesa), ceratainly, that which
has the remnant of khandha for the benefit of tanha, upadana
and kamma, may be described in this manner. *O, monks! In this
sasana, a bhikkhu is far away and cleansed from the dirt of
kilesas, he is worthy of reverence, veneration and accepting
offerings made by sentient beings. Human passion (asava or
kilesas) have become extinct in him. Religious duties and practices
concerning dhamma which are to be performed have been
completely done. All tasks which are to be carried out have been
performed through the practice and faculty of four maggas. The
three heavy burdens of kilesa, khandha and abhisankhara have
been laid aside. (Just like kilesa and abhisankhara, also
khandhas of the renewed existence which are taking place have
ceased by Arahattamagga. It is therefore stated that the
burden of khandhas has also been put down or laid aside.) For
the aske of one's own personal interest, Arahatta-phala has been
attained and reached. All samyojanas, bonds of human passion
which bind man to continued existence have been exhausted and
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completely severed. For having known correctly the Truth of the
Dhamma, one gets rid of all kilesas. The five sets of indriya or
the five organs of sense, viz, the eye, ear, nose, tongue and the
body, for so long as the potent force and faculty of kamma which
cause to bring about the last present existence is not yet
exhausted, will continue to occur, abide and endure as usual.
These five Indriyas these fine indrryas do not cease in a way
that they do not come into being again and said Arahant feels
the sensations of what is pleasing or agreeable and what is
unpleasant or disagreeable. Happiness and suffering (pleasure and
pain) which are the resultant effects of the past kamma or actions
done in the previous existences, are folt or experienced. (Beginning
from the words "Tassa titthanteva" up to this present stage, it
describes the manner in which the remnant of khandha takes
place. However, the use of the expression 'Tassa Yo
ragakkhayo', etc., indicates or denotes saupadisesanibbana.)
In the continuum of mind proecss of an Arahant who still has the
remnant of khandha which is the resultant effect of tanha,
upadana, and kamma, there is no raga (ragassa khayo
khinakaro abhavo accantamanuppado, - Exposition of
Atthakatha) and which will not fail to occur. Anger (dosa) and
delusion (moha) will still hold fast and will not fail to arise. In fact,
the non-occurrence of raga, etc., which is but the cessation and
extinction of kilesa should be stated as, or is said to be
saupadisesa nibbanadhatu. (Ragadikkhayo saupadisesa
nibbanadha-tuti dassito - An exposition of Atthakatha. It is the
extinotion or rather, disappearance of kilesa.)

"0, monks! The characteristic or element of Nibbana
(nibbana-dhatu) which even has no remnants of khandha
means, O, monks! in this Sasana, it might be that a monk
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(bhikkhu) has not even a taint of kilesa, and that is, he is miles
apart and cleansed from kilesa: , he is deserving of great respect,
veneration and worthy of receiving offerings. In fact, having
realized the Truth, he is cmancipated from the bonds of kilesa. In
regad to such an Arahant, he will not take all kinds of sensations,
neither good nor bad, unpleasurable, disagreeable and
unacceptable with tanha, mana and ditthi, i.e. he will be freed of
tanha, mana and ditthi, and will find peace in this very present
existence. After the passing away of an arahant, there will be
complete cessation and emancipation from the misery of existence
with no more fresh becoming (re-birth) linked with the past or the
present khandha. certainly, after death or parinibbana as an
arahat, or rather, when an arahant reachs parinibbana, there will
be everlasting peace. This attainment of everlasting peace which is
emancipation from continued existences, with no more remnant of
khandha constitues what is called anupadisesa-nibbana.

This anupadisesa nibbana is simply the extinction of
khandha. Renewed existence or fresh khandhas which would
have ordinarily take place without maggabhavana, cease to
become after attainment of the knowledge of the Path by
developing vipassana-bhavana, and on the eventual passing way
into parinibbana. This khandhaparinibbana or extinction of
khandha also happens even the during the brief moment of
arahatta-magga. Nevertheless because 'cessation' is not capable
of arising it should not be stated as: "Cessation occurs at such and
such a time". To make it more clear, if magga-bhavana is not
practised and developed, kilesa, fresh existence and khandha will
surely occur at any moment when circumstances are favourable.
These are capable of becoming. Since kilesa and khandha which
ought to arise have not yet already arisen, these do not belong to
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the past. Since these are not currently arising, they are also not of
the present. Since it is not definite that these would arise, they are
not of the future. These are merely kalavimutta dhamma
emancipated from the three periods of time. The cessation, non-
existing, and absolute non-arising of these kilesa and khandhas
which are emancipated for the time being (Kalavimutta) are also
not the past, nor the future, nor the present. These are only
kalavimutta-dhamma. Since as stated both these two kinds, viz:
saupadisesa which is kilesaparinibbana, and anupadisesa
which is khandhaparinibbana are all kalavimutta-dhamma, it
should not be stated that: "these occur or arise at such and such a
time". Moreover, inasmuch as it is also morely the nature of
cessation and non-arising of kilesa and khandhas the
kalavimutta, if does not deserve to be stated as "it occurs at such
and such a time". Furthermore, the cessation, non- existence,
absolute non-arising of kilesa and khandha that ought to take
place, which means Nibbana for being kalavimutta-dhamma
i.e., the dhamma emancipated from the three (3) periods of time,
no question or argument should be raised as: "Is it true whether
attention devoted to the future Nibbana at a brief moment of
acheving gotrabhu? or, whether attention is devoted to the
present kilesa-nibbana at a brief moment of magga? or,
whether attention is devoted to the future khandha-nibbana?"
reflection upon this matter be done as far as possible.

That Nibbana (Nibbanadhatu) which actually being
about the cessation of present khandha (corporeal body) and
which can be said to be the end or extinctioon of bhavatanha -
clinging to existence, and which takes place or occurs together with
the remnant of Khandha, can of course be accomplished in this
present life time.
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In anupadisesanibbana, the kamabhava, rupa-bhava and
arupa-bhava - "sensual existence, fine-material existence and
formless existence," have ceased absolutely. These will no longer
occur. (Take note that this refers to cessation.) This nature or
condition of nibbana which has no remnent of khandha is
obviously accomplished after parinibbana-cuti. These two
nibbanas are fully explained and given their respective hames by
Buddha Himself who is endowed with the five kinds of supernatural
insight knowledge and who has entirely escaped from the fetters of
human passion without clinging to tanha and ditthi, and who is
capable of viewing all objects, good or bad, with equanimity.

They have also distinguished this nibbana into two different
classes, designating them as saupadisesa and anupadisesa
which could be reached by the Path and its fruition. They realize
that this nibbana which is "unconditioned," cannot be produced or
caused by kamma, citta, utu and ahara, etc. (It is therefore
called 'the Uncaused'), the opposite of 'sankhara'. They find
delight in nibbana which is the 'extinction' of lust or human
passiona and of sensual pleasures (raga), etc., or in other words,
they know nibbana as the essence of the Real Dhamma and find
bliss and happiness with full satisfaction in anupadisesa, which is
the nature of complete cessation and extinction of all sankharas.
These noble individuals who have attained Nibbana (i.e.,
Arahants) being able to contemplate both kinds of object of
consciousness, good or bad, in an equally balanced state of mind
(with equanimity) by means of highly developed insight totally
abandon and get rid of all kinds of existence after their passing
away into parinibbana. (This is translated by an alternative
principle of "Teti nibbanapatta" which is not to be translated with
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the usage of 'TE-gramma’' according to the principle adopted at the
Sixth Synod as "Teti nipatemattam."

KILESANIBBANA & KHANDHANIBBANA ARE ALSO
PARAMATTHA

In the foregoing verse, the phrase which runs as "Ye
etadaniaya padam asankhatam" must be given special
attention, perused and considered. Since the nature of cessation of
kilesa and khandha, which is distinguishingly stated in terms of
sapadisosa and anupadisesa, is not a dhamma brought about
and caused to become by any condition, it is known as
asankhata. Since it is also the opposite or contradiction of
sankharas (i.e., things that spring from a cause and which are in
nature transient,arising and vanishing) just like things in antithesis,
such as, fire and water, heat and cold, darkness and light, forested
area and barren ground, it bears the name of asankhata (the
Unconditioned). It is also known as Pada since it is attainable by
personal real through magga, phala fanas. Direct explanation is
rendered by the said phrase that Ariyas are aware of this very
Nibbana by the faculty of magga-phala knowledge Nibbana
which is distinguishingly shown as saupadisesa and
anupadisesa and is known as 'asankhata’, or 'pada’, denoting
the cessation of kilesa and khandha. Hence, it would be improper
to distinguish between "Panamattha-Nibbana, the object of
magga-phala having the characteristic of santi, the Cause -
Nibbana on the one part, as against kilosaparinibbana, the
destruction or extinction of kilesas known as saupadisesa, and
khandhaparinibbana attaining release from existence, known as
anupadisesa, Nibbana, he resultant effects, on the other part. If
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it is separated and taken to mean as two things which are distinct
from one another, it will be contrary to Pali Canons and Scriptural
texts. It will also go against Abhidhammatthasangaha Atthakatha
mentioned below.

Tedetam sabhavato ekavidhampi
saupadi-sesanibbana dhatu, anupadisesa
nibbanadhatu ceti duvidham hoti
karanapariyayena.

Tam etam - this Nibbana which is the object of magga-
phala (connect it with ekavidhampi, duvidham hoti),
sabhavato - by its own nature which is the characteristic of
calmness (santilakkhana); ekavidhampi - although it exists as one
kind of thing only; va - although it is the one and the only kind,
saupadisesanibbanadhatu ca - as saupadi-sesanibbanadhatu,
anupadisesanibbanadhatu ca, and as anupadise-sanibbana
dhatu ; iti and thus in the menner stated, karanapariyayena by
reason of its distinguishing feature which is indicative of its nature,
duvidham - has two different kinds; hoti - it is so.

Nibbana which is the object of magga-phala is of only
one kind according to santilakkhana. Nibbana should not be
distinguished as one which has santilskkhana and another which
has no santilakkhana. Whatever nibbana it might be, it will have
the attribute of santilakkhana - the characteristic of calmness
and tranquility. However, it means to say that although thers is
difference that can be distinguished as one which has upadisesa,
and the other which has not, and yet according to the meaning,
even that Nibbana which is the object of magga phala is of two
different kinds viz: saupadisesa nibbanadhatu, and
anupadisesa nibbanadhatu. In stating as such with the
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expression "tadetam duvidham hoti," it is obvious that even
Nibbana, which is the object of magga-phala, has been shown to
be of two different kinds. Such being the case, if saupadisesa and
anupadisesa nibbanas are separated and taken apart from
Nibbana, the object of magga-phala, it would be contrary to
Abhidhamma-tthasarigaha Dhamma Text also.

NIBBANA IS NOT ABHAVAPANNATTA

More than that, If so taken apart or separated, it will have to
be stated as: "Since Nibbana, the object of magga-phala is
paramattha-dhamma that has santilakkhana, saupadisesa and
anupadisesa which are of course different, do not have
Santilakkhana, and are merely inconspicuous pannattha
dhamma according to paramattha". Some even say that
saupadisesa and anupadisesa are abhavapafnnatta dhamma.
If it is the case, pahfhatta-dhamma means only the object of
thoughtful imagination, manovifihana. It is however
inconspicuous according to paramattha. Such being the case, the
cessation of kilesa called saupadisesa nibbana, and extinction
of khandha or existence called anupadisesanibbana would
merely be what is generally termed as sheer imagination,an object
of manoviiifana " just like ‘Atta’ (being) which is craved for or
hankered after by Attaditthi". There would not have been real
cessation and actual non-arising of kilesa and Khandha which
ought to have occurred. If there is no such occurrence, kilenas
would still be taking place as usual in the continuum of mind
process of the arahat. Khandhas would also have been occurring
as usual after parinibbana-cuti. If so, not a single person would
have escaped the sufferings of continued existence. These are the
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faults and defects of what is said to be abhavapannatta by
separating and taking out saupadisesa and anupadisesa
nibbenes from Nibbana, the object of magga-phala. If it were
stated that there is no santilakkhana is these two Nibbanas, since
to would also amount to saying pafinatta-dhamma, it will not
only be faulty as stated but will also be at fault, or rather, defective
requiring one to separate three kinds of Nibbana including the
Nibbana which has the characteristic of santi. Hence,
determination should be made as stated below : -

NIBBANA - THE OBJECT OF MAGGA-PHALA

Nibbana which is the object of magga-phala is generally
said este (samanna). Saupadisesa and anupadisesa nibbanas
are but visesa-nibbana - a distinctive, particular kind of nibbana
encompossed by that Samanina-Nibbana. Therefore, no mental
devotion is made with attentiveness by distinguishing as
saupadisesa, and as anupadisesa in the course of occurrence of
magga-phala. Nor does one devotes with attentiveness by
analysing into different parts, such as, entirpation and extinction of
raga, dosa, moha, rupa and vedana, etc. Nor attentiveness is
made by distinguishing into present cesation and future cessation
calmness. Nor is attentiveness made together with such
designations as nibbana, or cessation or void, non-arising of
kilesa or non-existence of khandha and sankhara. As a
matter of fact, it is merely just attentiveness by chance, and mere
perception of the nature of cessation = Extinction and ending of a
link with rupa-nama-sankhara which should be noted and be
aware of, and awarer noting sankharas which have failed to
manifest. Since there is cessation and extinction of all rupas-
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namas in the nature of the object which should be known,
saupadisesanibbana which is the cessation of kilesa is
embraced therein. anupadisesa which is extinction of existence is
also included.

Only just bear in mind that extinction of kilesa and
Khandha as shown herein - Non-existence or actual non-
occurrence or non-becoming are merely just abhavapanhatta
and that these are not really profound; and that if at all there is still
attachment holding such a view, it may be considered as : -

"I am unable to know correctly only because it is profound ",
and that, "O, I have a mistaken view of it as being
abhavapaninatta only for failing to grasp correctly as yet". And if
still dissatisfied with that much explanation, just think of engaging
personally in the practice of meditation in order to gain real Peace,
to perceive and achieve the cessation of kilesas by oneself (from
ones continuum of mental processes). Try to practise
contemplation to attain everlasting cessation and extinction of
renewed existence that occurs immediately after death. When it is
done so, it will be satisfacterily found akthat the nature of
cessation, of non-existence, of actal non-arising of kilesa and
renewed existence of khandha which ordinarily would occur, are
not abhavapafiinatta which is conceived by mere wishful thinking
and imagination, and that it is only the nature of asankhata
dhamma which is obviously in existence according to
Paramattha; and also that it is only Gambhiro vata the
profound and unfothomable nature of dhamma; and that it is
duddaso vata - the dhamma which is difficult to perceive or
understand by causing to get fully accomplished within one's own
continuum; and that it is atakka vacaro vata = not the nature of
dhamma, the resort within the province of an act of imagination
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which cannot be reached and conceived by mere thought or
imagination."

Tasma tiha bhikkhave se ayatane
veditabbe. Yattha cakkhu ca nirojjhanti.
Rupasaiina ca nirujjhati, se ayatane veditabbe.
Yattha sotafca nirujjhati, saddasafna ca
nirujjhati, se ayatane veditabbe. Yattha
ghanaiica nirujjhati, gandhasaifina ca nirujjhati,
se ayatane veditabbe. Yattha jivha ca
nirajjhati, rasasaifia ca nirujjhati, se ayatane
voditabbe. Yattha kayoca nirujjhati,
phetthabbasaifia ca nirujjhati, se ayatane
veditabbe. Yattha mano ca nirujjhati,
dhammasaifiina ca airujjhati, se ayatane
veditabbe.

(Sallayatana Samyutta Pali - 317)

In plain language, it may be rendered as: “O, monks, It
should be known by reason of the condition of the object of
Nibbana, [It is required to arouse appamada-dhamma
(vigilance) and mindfulness which act as a caretaker or custodian
of thought or mind by not letting it by not proceed to the sense-
object of klesas if Nibbana is not yet realized by the Four Paths
(magga), and that it is unnecessary to inculeate the spirit of
appamada and sati to prevent the mind from slipping towards the
sense-objects of Kilesas concerned, if Nibbana has been
known and realized. ] Putting it in another way, meditation and
contemplation should be made thought practice by means of the
Four Noble Paths. In that Nibbana, the clear sense of eye-rupa
also ceases. Perception of sight also ceases. This condition of
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consciousness, that is to say, Nibbana whereby cakkhu and
ruapa-sanna cease, should be known.

(Just as the nature of cessation of cakkhu and rupa-safina
is stated as "yamhi nirujjhanti bhavani," it should be considered
to have been stated as where cessation takes place. To a person
who has noted and become aware of Nibbana following
immediately behind the conditioned things (sankharas) connected
with the act of seeing, the nature of cessation and extinction of
cakkhu and rupasainfa is particularly obvious. Hence, it should
be taken for granted that special mention has been made of the
Nibbana that should be known by such an individual, by the
cessation of two ayatanas, cakkhu and rapa-sanna. This is in
conformity with Uparipannasa Atthakatha-Uparipannasa an
exposition of Panjattaya Sutta, viz: "Yattha cakkhu ca
mirujjhati, rupasainia ca nirujjhati, se ayatane veditabbeti
ettha dvinnam ayatananam patikkhepana nibbanam
dessitam". In this regard also as the cessation of cekkhu is
conspicuous, the cessation of rupa also which is in combination
with cakkhu, is also conspicuous. Because of the conspicuousness
of the cessation of rupasanfa, the cessation of the mind and
mental activities (cetasika) which conjoin with that safifa, are also
conspicuous; also the cessation of visible-rupa which is the object
of that Saffa is conspicuous. Since the cessation of cakkhu and
rapasanina is conspicuous, the cessation of vipassanas (insight
knowledges) which note and are aware of sankharas concerning
the act of seeing, is conspicuous. It should be remembered that all
of these are also particularly conspicuous. Ordinarily however, in
that Nibbana which is realized by magga, also the cessation of all
sankharas in toto are undoubtedly conspicuous. That is the
reason why at the brief moment of occurrence of magga-phala,
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all rupa-nama-khandha-sankhara whatsoever are totally
unaware of. In respect of the following phrases also it may be
similarly understood.

In that Nibbana, the sense of car-rupa also ceases; the a
perception of the sound ceases too. The condition or object, i.e.
Nibbana, where sota and saddasaiina, the perception of the
sound ceases, should be known. In that Nibbana, nose-rupa also
ceases. The perception of the smell also ceases. The condition or
object i.e. Nibbana, where nose-base and perseption of smell
cease, should also be known. In that Nibbana, tongue-rupa also
ceases. Perception of the taste also ceases. The condition or
object i.e., Nibbana where the tongue base and perception of the
taste cease must be known. In that Nibbana, body-rupa also
ceases. Perception of tough or contact also ceases. The condition
or object i.e., Nibbana where the perception of touch also ceases,
should be known. In that Nibbana the mind of thought also cease.
The perception of dhamma also ceases. The condition or object
i.e., Nibbana where mana (mind) and dhamma safina cease,
should be known and understood.

Among six (6) phrases in this Sutta, each and every phrase
describes that the cessation of extraordinarily conspicuous
ayatana in pairs is also the nature of cessation in Nibbana. This
Sutta as a whole describes and explains where cessation takes
place and that the nature of cessation of all ayatanas is Nibbana.
Hence, the Venerable Thera Ashin Ananda who made an analytical
survey of this Sutta had stated as follows.

Salayatananirodham no etam avuso
bhaga-vata sandhaya bhasitam.
(Sam : 2-319)
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The above Pali means: “O, monk! referring to Nibbana
where the six kinds of bahirayatana cease and which is the
nature of cessation, Buddha has preached to us this Sutta which
runs as: Tasma tiha bhikkhave se ayatane veditabbe, etc.”
(Salayatan vuccati nibbanam, tam sandhaya bhasitanti
attho. Atthakatha exposition)

In this exposition of Udana Atthakatha mentioned in Pali as:
Tato tvam bahiya nevidha, na huram, na
ubhayamantarena, esevanto dukkhassa - "referring only to
this Nibbana which is but the complete cessation of ayatana",
the manner of exposition by other teachers is shown and describd
as follows:-

Anne' idhati ajjhattikayatanani, huranti
bahirayatanani,ubhayamantarenati
cittacetasikati.

(Udana-tha: 84)

Idhati - using the word 'idha', ajjhattikayatanani - the
six kinds of (internal Senses / Organs of Sense) ajjhattikayatana,
vuttani- are preached, or rather, stated. Huranti - by the use of
the word 'huram', bahirayatanani - the six kinds of bahira
ayatana (external senses); wvuttani - are preached;
Ubhayamantarenati - using the Pali expression 'ubhayaman
tarena', cittacetasika - the mind and mental factors; vutta - are
preached; Iti - in this manner, afifie - other teachers, vadanti
have expounded.

The meaning of this Pali text in conformity with that
exposition is: O, bahiya! - external to the mindividual when kilesa
of their own accord do not abide in the nature of the consciousness
of the sight that is seen, the sound that is heard, odour, taste,
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touch and awareness by imagination produced by smelling, eating
and contact, you will have no internal ayatana - within the
individual, namely, the eye, ear, nose, tongue, body and mind. The
external ayatana also, viz., the nature of sight, sound, odour,
taste and touch are also nowhere to be found, or rather, are not in
existence. Also in the dhamma relating to six(6) kinds of vififana,
and in the mind and mental formations taken on or seized by
avoiding both the two kinds of internal and external ayatana,
there is nothing to be found. Absence of 'Self' in this dvara
consciousness, mind (citta) and mental factors (cetasika) = the
non-manifestation of dvara-consciousness, citta and cetasika
in itself is the infinite Nibbana, the end of the sufferings of kilesa
and the sufferings of existence.

While contemplating vipassana, a yogi is continually noting
with awareness any one of the conspicuous dhamma from among
the six dvaras and six consciousness (viiiiana), mind (citta) and
mental factors (cetasika). While magga-phala is taking place,
since none of the dvaras, consciousness, thoughts (citta) and
mental factors are inconspicuous, what is only known is the nature
of cessation of all these dhammas. It means to say that this very
nature of cessation which is known and realized is called Nibbana ,
a condition whereby all kinds of and suffering become completely
cease. This is particularly worthy of noting and remembering.

If all ayatanas completely cease, then all sankharas come
to cessation. Hence, in the Suttas cited below, it has been stated
that nature which is the opposite of all sankharas that are
disoarded and rejected, is but Nibbana.

Yattha apo' ca pathavi, tejo vayo, na
gadhati; Ato sara nivattanti, ettha vattam na
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vattati Ettha namaifca rupafca asesam
uparujjhati.
(Devata Samyutta : 15)

Yattha - in that Nibbana, apo ca - the element of apo
(water) which is characterized by fluidity, cozing and cehesiveness,
pathavi (carth) which is the element of hardness, coarsenss and
of smoothness and softness, tejo (fire) - the element of heat and
cold characterised by hotness and coolness, vayo (air) - the
element of air which is characterized by propulsion and movement,
na gadhati - has no footing (i.e.,are absent); Ato - in this
Nibbana, where the four Great Elements are absent, sara - the
current of river, streams and lakes, which are likened to the
process of formation of khandha in the rounds of existence,
nivattanti - become extinct; Va - cease without continuously
arising.* Ettha - in this Nibbana, vattam - the three kinds of
misery of life-existence, kilesa, kamma and vipaka, na vattati - do
not occur again. Ettha - in this Nibbana namanos - the nama-
dhamma which is likely to incline towards the object of
consciousness, and rupaiica - the ripa-

Footnote

* Although it is stated in Kosa (dictionary) as a dam to keep the
water back on one side according to grammatical sound/vowel,
in the present instance, it should be taken as current of water
just like "samddaparama sara vutthi ve parama sara."
dhamma which is likely to aberrate of change, asesam -
absolutely, uparujjhati - cease. (Ettha pana
sankharapatipakkhepena nibbanam dissitam.
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Uparipannasa, Paficattaya Sutta an exposition of Atthakatha -
17.)
Vinhanam anidassanam, anantam sabbato
pabham. Ettha apo ca pathavi, tejo vayo na
gadhati. Ettha dighaiica rassanca, anum thulam
subhasubham. Ettha namaiica rupainca, asesam
uparujjhati. Vinhanassa nirodhena, etthe tam
uparujjhati.
(Silakkhadhavagga, Kevatta Sutta - 213)

Vinnanam - perceived and realized personally by the sublime
ariyamagga-nana, Yam nibbanam - that particular Nibbana, *
anidassanam - has no sight, beauty or colour which is visible, and
which can be discerned. Va - alternatively, it has no similar
example to be shown in comparison. Anantam - it has no
distinguishing features of arising, presence and dissolution;
Sabbatopabham since it could gain access to Nibbana by any
one of the entrances of Kammatthanas of 38 kinds in number, it
has also a port of a harbour for it through any other
Kammatthanas, Va. In other words, since nibbana can be realized
and known at any place if practised correctly, it is obviously present
in all domains. Va - Under all conditions, it is bright and Lustrous.

Footnote

* Vinnatabbanti vinhanam, nibbanassetam namam-
Atthakatha. Vinnatabbanti visitthena natabbam Ranutta
mena ariyamagga-nanena Paccakkhato janitabbanti
attho - Tika. As there is a fixed word behind (niyati), an
unfixed word is inserted and joined together.
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NIBBANA IS NOT A RADIANCE

(Of the three meanings in this expression
'Sabbatopabham’, only the second and third meanings are
mentioned in the Atthakatha exposition of Mulapannasa
Brahmanimantana Sutta. However, no such meanings are found in
Silakkhandhavagga Atthakatha. In this connection, where nibbana
is stated as 'lustrous', it should be interpreted to mean as having
no connection whatsoever with any of the causes for moral
defilements. In stating as pafnha-aloko, panha-obhaso,
pannapajjoto, it is just like saying panna (knowledge or wisdom)
as being a beam of light, or colour, or lustre, and in stating as
pabhassaramidam (Mulapannasa, vatthasutta, Attha)
bhikkhave cittam, Please note that it is just like saying that the
mind or consciousness having no link to upakkilesa is lustrous
and bright. Visuddhatthena va sabbatopabham, kenaci
anupakkilitthatava samantato pabhassaranti attho
silakkhandhavagga Tika. Va - another meaning is:
visuddhatthena - because of the particularly clear meaning that
is cleansed, sabbato pabhem - it is lustrous in all aspects.
Kenaci - any one of the polluted dhammas, anupakkilitthataya -
by not oppression and causing to become polluted, samantato -
pabbassaram - there is rediance in all environs; Iti attho - this is
the meaning. Explanation may be given thus-all those citta-
dhamma and panfiadhamma which have the intrinsic nature of
lustre, could possibly lose its lustre" if oppressed and polluted by
the condition of dhamma which cause to bring about defilements
and impurity either in conjunction or in accompaniment with both
the past and future." Insofar as nibbana is concerned, since it is
the nature of cessation of kilesas and sankharas, it is
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incomparable to the state of dhamma which causes to bring
defilements. These cannot be united and to not come across
together. Hence, these dhammas cannot by any means oppress or
interfore with nibbana. Nor is is capable of causing pollution. It
would be an absurdity just as the sky that cannot be painted blank
with soot. As such, it is said that nibbana "is fully lustrous or
illumined in all environs". Plainly and directly put, what is contained
in Atthakathas and Tikas convey an explaination to the effect that,
nibbana is absolutely pure and cleansed from all dirt and is without
any link whatsoever with the dhamma which would cause pollution.
Do not imagine and take it for granted that "since there is radiance
just like the rays of the sun, moon-light, the lustre of the stars and
electric light, realization is achieved with the knowledge of magga
and phala". If considered as such, it would even be contrary to the
expression 'anidassanam’, appearing just at the beginning. It
would also be contradictory to what has been stated as "animitta-
paccupatthanam". It would also run counter to the statement of
Milindapanha already mentioned. It would also be contrary to all
statement of Pali and Atthakatha which say there is no such thing
as rupa-dhamma in nibbana. Moreover, the nature of cessation
of Kilesas and Khandhas which actually fail to arise though they
should have occurred, could not possibly be a big radiance. If it
were radiance, it would have been clearly stated in Pali and
Atthakathas that "nibbana really means a big radiance". No
mention would have been made using the ambiguousermsor
negations running opposite to kilesa-sankharas, stating as
"ragakkhayo etc.,, or sabbasankharasamatho, etc, or
amuppado, etc."Please ponder this deeply.

Ettha - in this nibbana; apo ca - the element of water
(apo) which is indriya baddha, and pathavi ca, the element of
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carth which is indriya baddha, and tejo ca - the element of fire or
heat which is indriya baddha, and vayo ca - the element of air
which is indriya baddha, na gadhati - cannot be sustained, va (as
they) - would cease helplessly having no cause. Ettha - In this
Nibbana, dighaifica - the upadana-ripa which ought to be called a
long shape or figure, and rassafica - the upadana-rupa which is
generally called a figure or shape that is short, and anu ca- the
rupa - that is visible and has colour, which ought to be called a tiny
or small thing, thulafica - the rupa that is visible and has colour
and which ought to be called "big", and subhanca - the lovable
and desired rapa which is thought of as graceful and beautiful,
and asubham ca - the undesirable rlpa-object which is thought of
as disgraceful and ugly, uparujjhati - cease. Ettha - in this
nibbana, namafca - the nama-dhamma, the mental inclination
and awareness, and rupafca - the rdpa-dhamma which is
corruptible and changeable, asesam - absolutely without
exception, uparujjhati - cease without coming into being.
(Upadinuakadhammajatam nirujjhati appavattham hoti:
Atthakatha. In this regard, the expression 'cease' conveys the
sense of escaped from renewed existence or rebirth. Up to this
point, mention is made of nibbana where cessation takes place.
The next sentence only indicates how cessation is caused. Since,
vilfianassa - the two kinds of vififiana, namely, parinibbana cuti-
consciousness, and abhisankhara viffiana; nirodhana being
ceased and vanished after total destruction, without coming into
being again, etam sabbam - the entire upadinnaka rtpa-nama-
dhamma as already mentioned, ettha - this nibbana which relates
to the condition of cessation, uparujjhati - cease without
renewed existence, or rather, without coming into being afreash.
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With the cesstion of parinibbana cuti-consciousness the
present entire rupa-nama absolutely ceases. Inasmuch as there is
no abhisankhara vifinana, there is no more becoming of
renewed rupa-nama which is entirely severed, vanished and
ceased. Hence, it means to say that the entire element of rupa-
nama

Page 465 Lost
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CHAPTER VII - (18) KINDS OF
MAHAVIPASSANA

Attharasa mahavipassana nama
aniccanupassanadika pafna. Yasu (1) Aniccanupassanam
bhavento niccasaniiam pajahati, (2) dukkhanupassanam
bhavento Sukkhasaifinam pajahati, (3) Anatta-nupassanam
bhavanto attasaninam pajahati, (4) Nibbidanupassanam
bhavento nandim pajahati, (5) Viraganupassanam bhavento
ragam pajahati, (6) Nirodhanupassanam bhavento
samudayam pajahati, (7) Patinissagganupassanam
bhavento adanam pajahati, (8) Nhoya-nupassanam
bhavento ghanasafinam pajahsti, (9) Vayanupassanam
bhavento ayuhanam pajahati, (10) Vipaninamanupassanam
bhavento dhuvasaiifiam pajahati, (11) Animittanupassanam
bhavento nimittam pajahati, (12) Appanihitanupassanam
bhavanto panidhim pajahati, (13) Sunhatanupassanam

bhavento abhinivesam pajahati, (14)
Adhipaninadhammavipassanam bhavento
saradanabhinivesam pajahati, (15)
Yathabhutananadassanam bhavento sammohabhinivesam
pajahati, (16) adinavanupassanam bhavento

alayabhinivesam pajahati, (17) patisankhanupassa nam
bhavento appatisankham pajahati, (18) vivattanupassa
nam bhavento samyogabhinivesam pajahati.

(Visuddhi Magga : 2-264)

Eighteen kinds of Mahavipassana means knowledges such
as, aniccanupassana and so on. These eighteen kinds of Maha-
vipassana-are give below.

74




(1) A person who causes to bring about and develop the
knowledge which contemplates and perceives things as being
impermanent, rejects and causes to dispel the wrong view or idea
of permanence. No chance is given for this false view to occur.

(2) A person who causes to bring about and develop the
knowledge which contemplates and sees things as suffering, rejects
and causes to dispel the wrong view or idea of sukka, happiness.
No chance is given for this wrong view to occur.

(3) A person who causes to bring about and develop the
knowledge which contemplates and sees the 'Not-Self', rejects and
causes to dispel the wrong view or idea of a being that it is
manageable and governable. No chance is given for this wrong
view to occur.

(4) A person who causes to bring about the develop the
knowledge which contemplates and sees or realizes with
disenchantment, rejects and causes to dispel the false notion of
pleasurable tanha = attachment and craving. No chance is given
for its occurrence.

(5) A person who causes to bring about and develop the
knowledge which contemplates and sees by dispelling attachment
and craving, rejects and causes to get rid of the cravings - tanha.

(6) A person who causes to bring about and develop the
knowledge which contemplates and sees that there is cessation and
disappearance, or in other words, which realizes the cessation of
sankhara as willed by the non-becoming of fresh existence, and
thus rejects and eliminates the cause origination. No chance is
given for it to take place.

(7) A person who causes to bring about and develop the
knowledge which contemplates and perceives by causing the mind
to proceed with an inclination towards Nibbana, by abandoning
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kilesas that wrongly conceive with attachment as nicca, sukha
and atta, rejects and causes the elimination of kilesas by refusing
to accept them and by avoiding to entertain the sankhara object
which is faulty. No chance is given for them to take place.

(8) A person who causes to bring about and develp the
knowledge which contemplates and realizes that everything ceases,
rejects and causes the elimination of the wrong view of solidity a
solid material being.' No chance is given for this the wrong view to
take place.

(9) A person who causes to bring about and develop the
knowledge which distinctively realizes through contemplation of the
act of dissolution of the past and future sankharas putting them
on the same level as the act of dissolution of the present
sankharas which he has personally realized, rejects or refrains
from making any endeavour to acquire happiness and personal
welfare. He tries to get rid of it. No chance is given for it to take
place.

(10) A person who causes to bring about and develop the
knowledge which contemplates and realizes the instability or
impormanency of things, which are in fact subject ot change and
corruption, rejects and causes the elimination of the wrogn view of
these as being permanent, as usual, and not undergoing a change.
No chance is given for this to take place.

(11) A person who causes to bring about and develop the
knowledge which contemplates and realizes the seemingly
permanent bodily factures, shape or form, rejects and causes to
make the sankhara-ghana nimitta and niccanimitta disappear
which ordinarily manifest as if it has a shape or configuration of a
body, the appearance of which is considered lasting and constant.
No chance is given for this to manifest.
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(12) A person who causes to bring about and develop the
knowledge which contemplates and realizes desirelessness, or
rather, as being undesirable and devoid of pleasure, rejects and
causes the elimination of the yearning desire (tanha) for
happiness. No chance is given for it to take place.

(13) A person who causes to bring about and develop the
knowledge which contemplates and realizes that it is void of
material substance which is considered governable, rejects and
causes the elimination of the false view of clinging and
attachment to a substantive matter wrongly conceived as
governable. No chance is given for it to take place.

(14) A person who causes to bring about and develop the
extraordinarily keen knowledge which is gained by contemplation,
and which realizes the nature of dhamma that it is only sankharas
that have dissolved on the strength of his knowledge of awareness
of the continuous dissolution of both the object and
aramananikasankhara, rejects and causes the elimination of the
clinging and attachment which is wrongly conceived as permanent
and governable in essence. No chance is given for it to take place.

(15) A person who causes to bring about and develop the
insight knowledge which rightly knows and sees rupas-namas
together with their causes, rejects and causes the elimination of
the extreme form of attachment with sceptical doubt whether there
is such a thing called "Self" which existed in the past, etc., and with
a wrong belief and decision that living beings are created by the
Almighty God, etc. No chance is given to the occurrence of these
erroneous ideas.

(16) A person who causes to bring about and develop the
knowledge which perceives the evil consequences of all
sankharabhave (conditioned existence) thinking it as frightfully
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dangerous, rejects and causes the elinination of the clinging and
attachment with a false assumption that even sankharas are to be
relied upon as a support or refuge. No chance is give for it to take
place.

(17) A person who causes to bring about and develop the
knowledge which reflects with retrospection in order to be able to
abandon the sankharas, rejects and causes the elimination of
delusion which does not know and contemplate the ungovernable
sankharas. No chance is given for it to take place.

(18) A person who causes to bring about and develop
sankharupekkha knowledge and anuloma knowledge which
contemplate and realize the reality of all sankharas whatsoever
with disgust, rejects and causes the elimination of kilesas which
are intrinsic to and go side by side with sankharas. No chance is
given for the kilesas to take place.

(1) ANICCANUPASSANA

The knowledge which realizes by the contemplation of
rupa-nama sankhara in their natural characteristics for having
perceived the actual state of their arising and dissolution also even
while awareness is taking place by noting, is called
aniccanupassana. In regard to this matter, it should be known
distinctively in three distinct aspects, Anicca, the Law of
Impermanence; aniccalakkhana the noting of the characteristic
that it is Impermanent; and aniccanupassana, the act of
contemplation and realization that it is impermanent.

In this connection, rupa-nama dhamma comprising the
five khandhas which are arising and dissolving at the six
sensedoors for having had the nature of becoming, aging and
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dissolution as anicca-dhamma, The Low of Impermanence. To
put it in another way, for being varnished after arising = for
dwindling away and then gitting destroyed, it is known as anicca,
The Law of Impermanence. The act of becoming, aging and
dissolution is called aniccalakkhana, the characteristic which is
indicative of noting with awareness as being impermanent.
Alternatively, non-existence, vanishing and dissolution after arising
or coming into being, is known as anicca lakkhana. Since the
characteristic of anicca is found and perceived even while noting
with awareness is taking place, that knowledge which realizes by
contemplation as impermanent is called aniccanupassana.
Aniccanti khandhapaincakam, kasma?
Uppadavayaninathattabhava, hutva abhavato
va. Uppadavayaininathattam aniccalakkhanam
hutva abhavasankhato va akaravikaro.
(Visuddhi Magga 2-276)
Aniccatati tesamyeva uppadavayanina-
thattam, hutva abhavova, nibbattanam teneva-
karena atthatva khanabhangena bhedoti attho.
Aniccanupassanati tassa aniccataya vasena
rupadisu aniccanti anupassana.
(Visuddhi Magga 1-280)

The dhamma the Law which is impermanent refers only to
the aggregate of the Five Khandhas. The reason for naming it as
'anicca’ is merely because, it has the nature of becoming, growth,
decay and destruction. (Annathattham) - Other than, or apart from
‘arising’, and 'dissolution', another behaviour is Jara. [This is an
exposition of Tika.] Another reason is that instantaneously after
arising, it instantaneously disappears altogether - vanishes and gets
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destroyed; Putting it in another which springs into existence,
perishes immediately. (Uppajjitva vinassanato - it is because of
dissolution taking place after arising - an Exposition of Mahatika).
The nature of arising, dissolution and gradual decay- or
rather,developement and ageing is known as anicca-lakkhana.
Alternatively, the special behaviour of the vanishing state
immediately after arising is the characteristic of anicca displaying
the nature of impermanence.

The characteristic of anicca which is impermanent indicate
that the Five Khandhas are merely arising, dissolving and aging.
In other words, after making their appearance all of a sudden, they
again disappear and vanish and are no longer in existence.
Khandha-rupa-nama which have arisen do not remain stable or
constant while undergoing the process of development, and as
wished for by the condition of bhanga, they break up in a
moment, dissolve and are destroyed. This is the essential meaning
of 'hutva abhava.' Aniccanupassana means contemplation
made in respect of rupa, etc., that these are impermanent
according to the will of their natural characteristics.

Of the two kinds of characteristics of anicca, since the
second characteristic of 'hutva abhava the non-existence
immediately after becoming or arising, the vanishing and
destruction experienced at the of higher stage of Bhanga-Nana,
etc., is particularly conspicuous, this characteristic is more nobly
prescribed. Aniccanupassana-fnana occurs vigorously if that
characteristic is properly realized. Hence, it has been stated in the
Tikas as follows: -

Hutva abhavatthenati adam itaresam
catunnam akaranam sangahakatta visum
vuttam.

80




(vibhanga Original Tika : 37)

Itaresam - other than ‘'hutva abhava', catunnam
akaranam - the four kinds of conditions to be mentioned,
sangahakatta - since these can be added by inclusion, the
expression which runs - 'hutva abhavatthenati idam, hutva
abhavatthera', visum vuttam - has been separately stated by
the Commentator.

EXPLANATION

In Sammohavinodani Atthakatha, following the statement,
"for not being present (i.e., non-existing) after momentary arising,
it is impermanent”, mention has been made again as: "It is
impermanent because of other four kinds of conditions." In this
statement, the intention of the commentator who separately
mentions as "hutva abhavatthena" instead of making a
statement combining all the five conditions, may be explained thus.
If a vipassana yogi knows and perceives the state of non-existence
immediately after arising, i.e. vanishing orrather, the state of
destruction-hutva abhava, he could know and perceive the four
kinds of condition, viz., the taking place of arising and dissolution
of rupa-nama that are contemplated, whcih is uppada Uppada
vayavantati; and the change or reversal quite different from the
original state of condition which does not remain constant which is
viparinama; and remaining constant only for just a brief moment
which is tavakalika, and rejection of what is considered
permanent just like making a confession or giving an assurrance
that it is impermanent. As such this aniccalakkhana which
denotes the non-existing condition after arising which is hutva
abhava, could embrace and constitute the four states of anicca,
the taking place of the phenomenal arising and dissolution, etc.
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This, therefore, indicates that the Commentator has stated thus
with reservationk, without mingling it with any other condition.
Kincapi uppadaditividhampi sankhata-
lakkhanataya aniccalakkhanam, tathapi
jatijara-disuna ditthasu tatha aniccalakkhanam
pakatam hutva upatthati yatha vayalakkhaneti
aha" bhango nama aniccataya paramakotiti.
( Visuddhimagga Maha Tika : 2-440)

EXPLANATION

The nature of organized formation of many conditions in
aggregate, harmoniously, is called the sankhata dhamma.
Uppada, thiti, bhanga are happening, or rather, to be found in
any kind of sankhata dhamma whatsoever. That is to say every
existing thing springs into existence, continues to exist for abrief
period (i.e., remains in a static phase for just a moment) and is
phases finally dissolved or pass away. Hence, these three, phases
Upada, thiti,and bhanga which can be also called jati, jara, and
marana are sankhata dhamma, and are thus known as
sankhatalakkhana. Also anicca the Law of Impermanence, i.e.,
the condition which is prone to changes and is transient happens to
be this very sankhata-dhamma. Such being the case, upada,
thiti and, bhanga act of arising, presence, and dissolution which
are the three characteristics of sankhata being the Law of
Impermanence that should be noted, are also known as anicca-
lakkhana. However, by merely knowing the arising and the state
of presence, it cannot obviously be realized that these sankhara
are indeed impermanent and unstable Since the act of dissolution
would inveitably take place when there is an act of arising, followed
by a moment of presence static for a moment, it can be known by
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mere conjecture that this is but the Law of Impermanence. Hence,
during the moment of arising and presence, the fact that it is
impermanent and transient is not quite conspicuous. If, however,
the dissolution of conditioned things (sankharas), the cessation and
vanishing of sankharas are aware of, these can be clearly known
as being really impermenent. Therefore, at a brief moment of
dissolution isintegraiton, the reality of impermanence will become
obviously manifest. Thus among these three phases, upada, thiti,
and bhanga-as the reality of impermanence is particulary
conspicuous at the brief moment of destruction (bhanga), which is
but aniccalakkhana. Being particularly conspicuous, the moment
of (bhana) may be understood as having been stated by the
commentator that in so far as aiccalakkhana. is concerned, it
has gone to the extreme.

Although aicca dhamma and aiccalakkhana re quite
distinct from one anothe ras has been already mentioned, if only
anicca lakkhan is borne in mind, contemplated and reflected
upon without and knowing the nature of the real arising of rupa-
nama-khandha, which is anicca, in their natural characteristics,
no genuine insight knowledge of aniccanupassana will as yet be
achieved because only pafinatta would have been borne in mind.
As a matter of fact, however, only if one kind of aniccalakhana
has been noted in its reality- natural characteristic of rupa-nama-
khandha, it would be the genuine aniccanupassana. It has
therefore been stated as follows in Atthasalini Atthakatha.

Vutthanagamini pana vipassana
kimaram-manati? lakkhanarammanati.
Lakkhanam nama pannattigatikam

naattabbadhammabhutam, yo pana aniccam
dukkham anattati tini lakkhanani sallakheti,
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tassa pancakkhandha kanthepanca
baddhakunapam viya honti, sankhararammana
meva nanam sankharato vutthati. Yatha hi eko
bhikkhu pattam kinitukamo pattavanijena
pattam abhatam disva hatthapahattho
ganhissamiti cintetva vimamsamano tini
chiddani passeyya, so' na chiddesu niralayo
hoti, patte pana niralayo hoti. Evameva tini
lakkhanani sallakkhetva sankharesu niralayo
hoti, sankhararammaneneva fianena
sankharato vutthatiti veditabbam, dusso-
pamepi eseva dussopamayapi na yo hayo
(Abhi-Tha: 1-269)

Where does Vutthanagaminivipassana apply its
consciousness? or rather, devote its attention? This is the question.
(Is attention devoted to sankhara, or, is attention devoted to
Lakkhana? If attention is devoted to sankhara, then anicca,
dukkhana and anatta lakkhanas, the characteristics could not
possibly be known. This question is shown and raised because
there is likelihood of a doubt that (Gotrabhu and Magga could
not see impenmanace suffering and no-self if they take
sankhara as their object, And they could not escape or
liberate from the object of Sankhara if they have
characteristics as their object.) devoted to the characteristic -
lakkhana. Lakkhanarammana is the attention devoted to the
characteristics of anicca, dukkha and anatta. Iti this is indeed
the answer. Lakkhanam nama - lakkhana, in fact,
pannattigatikam - has the nature of pafnatta.Na
vattabbadhammabhutam - It is a dhamma that does not
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deserve to be called kamadhamma and mahaggata dhamma,
etc., Pana - nevertheless, yo - a certain person, aniccam,
dukkam, anattati impermanent, suffering and notself; tini
lakkhanani - the three kinds of characteristics, sallakkheti-
notes are noted (by that person); Tassa - a person who makes a
note as such, pafncakkhandha - the five khandhas that ought to
be noted, kanthe' baddhakunapam viya- resemble a foul-
smelling putrid snake or a rotten dog hung at his neck, honti - are
considered as that which should be abandoned and discarded.
Tasma - by thus having realized the lakkhana and sankhara in
one lot, or rather, in combination, sankhararammanameva -that
consciousness which dwells on sarikhara as or object; hanam - the
knwledge, sankharato - from sankhara vutthati - springs up and
is accomplished. Iti - a clear example will be cited; Pattam
kinitukamo - wishing to buy an alms bowl, eko bhikkhu- a
monk, pattavanijena abhatam pattam - for whom the bowl is
taken out and shown by the seller; disva - having been seen and
observed (by him), hatthapahattho - and becomes very glad,
ganhissamiti cintetva and after thinking of buying it,
vimamsamano - when reflection is made, tini chiddani
passeyya - (he) finds and notices three holes in the said bowl; Va
- having seen the three holes as a defect, he does not feel like
buying it; Ettha - having no desire to buy it or take it; so this
monk, chiddesu in respect of the holes, niralayo disenchantment,
na hoti does not arise. Pana - in actual fact, however, patte
niralayo - disillusionment to the bowl; hoti yatha - just as he
would feel; evameva - in much the same way, tini lakkhanani -
the three characteristics of anicca, dukkha and anatta;
sallakkhetva - after being noted by him with mindfulness;
sankharesu - in respect of sankharas in so far as the three
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characteristics are concerned; niralayo become disenchanted of to
these hoti - it is so; Tasma - hence; sankhararammaneneva -
that consciousness which only dwell on sankhara, fianena - with
that knowledge, sankharato - from sankhara object of
consciousness vutthati - or it has accomplished; Iti veditabbam
it should be known as stated; Dussopamepi - another an example
relates to a person who wishes to buy a longyi which has three
holes, eseva nayo - may similarly be understood as in the case of
this alms bowl.

EXPLANATION

Vutthanagamini vipassana which is the culmination of
sankharupekkha and anuloma knowledge (kakkhalatta is
hardness, phusana is contact between sense-object and mind,
vijanana IS awareness of the sense-object, etc.), for having
perceived the dissolution of these sankharas also, according to
their natural characteristic, realizes any one of the characteristics of
anicca, dukkha and anatta. It occurs to a person who realizes as
such that sankharas connected with that characteristic which is
known and perceived, are only detestable things which should be
descarded. For example - just as a person will be considered as
despicable, hateful and a laughing-stook to be shunned if a rotten
and stinking snake or a dog were worn round his neck; or, just as
this particular person would personally wish to get rid of the
decomposed animal, in much the same way, sankharas would
appear in the knowledge or knowing mind of a yogi as being things
which should be discarded. Since realization comes coinbined in
one lot inclusive of sankharas, without contemplation and
reflection being done merely in respect of this characteristic solely,
gotrabhu and magga following immediately behind anuloma-
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fnana shall be deemed to have emerged free from sankharas. To
have emerged means - reaching the state of nibbana which is free
from sankhara, without dwelling the mind of attentiveness on
these sankharas. In the matter of wishing to abandon sankhara
connected with lakkhana, for having noticed or found the
characteristic, an example may be shown. For instance, in the a
forementioned case, the monk gets interested in the bowl with
satisfaction and desires to purchase it. However, on close
observation when three holes are detected in that alms-bowl, his
eagerness wanes and he will have no mind to buy the bowl. In this
case, the person wishing to buy the bowl had his desire to possess
it before he had detected the defect in the bowl. As such, the mind
that is disinclined to buy the bowl after finding the holes as a
defect only concerns that alms bowl. It is not that he has
disonchantment merely connected with the holes merely. It is
because the desire for the hole did not occur even in the past.
Similarly, the yogi due to percieving the three characteristics, his
longing attachment to sankharas in the past. He never before had
any clinging attachment to of the characteristics of anicca,
dukkha and anatta. Hence, the desire to abandon and get rid of
his craving having perceived the three characteristics, is only
concerned with sankharas which are combined together with that
characteristic. It is the desire only to abandon these sankharas. It
is not that there is disenchantment to mere lakkhana or no desire
to get rid of only the said characteristic. Thus, since vipassana
insight occurs while contemplating and realizing the characteristic
along with sankharas as being thus gotrabhi-magga those which
are to be abandoned and got rid of, gotrabhu and magga-
nanas which occur following closely that knowledge of insight,
while attention is devoted to Nibbana, it is deemed to have arisen
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and been produced only from sankhara. That is to say that these

knowledges do not arise or are produced only from pafinatta

which is purly lakkhana. The meaning conveyed in this Atthakatha
is obvious from the following exposition of the original Tika.

Aniccanti adina sankharesu pavattama

nena nanena na lakkhananipi patividdhani

honti, tadakara-sankhareggahanatoti ahe

lakkhana rammanati. Sankhara
lakkhanarammana eva yathavuttadhi-ppayena
lakkhanarammatnato vuttati dassento

lakkhanam namati adimaha. Aniccata dukkhata
anattatati hi visumgayha manam lakkhanam
pannattigatikam paramatthato avijjamanam,
avijjamanatta eva parittadivasena navattabba-
dhammabhutam. Tasma visum gahe tabbassa
lakkhanassa paramatthato abhava, aniccam
dukkham  anattati sankhare sabhavato
sallakkhen-tova lakkhonani sallakkheti namati
aha yo pana dukkham anattati tini lakkhanani
sallakkhetiti. Yasma ca aniccanti adina
sankharava dissamana. Tasma te kanthe'
baddhakunapam viya patini-ssajjaniya honti.
(1-115)

The gist of the above Pali passage is - with the knowledge
that occurs in respect of sankharas by perceiving them as being
impermanent, etc., the characteristics of anicca, dukkha and
anatta are also known. It is realized as such because sankharas
which bear the aspect of impermanence, suffering and Not-Self are
known and accepted as a reality by means of comtemplation and
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noting. Inasmuch as Sankharas are also known with the
knowledge of awareness of the characteristics of impermanence,
suffering and Not-Self, the Atthakatha has stated that
vutthanagaminivipassana - insight leading to the arising of
knowledge- devotes its attention on the characterisitcs. Then,
wishing to say that the meaning as expounded indicates the
knowledge of awareness of sankharas as being impermanent,
suffering and Not-Self, the words 'lakkhanam nama’, etc., have
been stated in continuation. More vividly described, the three
characteristics of anicca, dukkha and anatta which should be
reflected and accepted mindfully without noting the sankharas
separately, have the nature of pafinatta. These are not
conspicuous by the noble direct knowledge of the reality -
paramattha. It should not have been stated with repect to
kamavacaradhamma, etc. The reason is that the paramattha
of the characteristic which is to be reflected and accepted
separately is absent. Therefore, only by noting according to the
natural characteristics as they relly are a person who is in the
course of noting may be said to be noting the three characteristics
in their true perspective. Hence, the Commentator has stated, "yo
pana aniccam dukkham anattati tini lakkhanam
sallakkhetitisallakkheti." Apart from this, only sankharas
should be contemplated and perceived as anicca impermanent,
etc. Such being the case, these sankharas which ouoght to be
known and realized are those that should be abandoned and
discarded, just like the decomposed and stinking carrion worn
round the neck.

Because any one of the characteristics of anicca which has
already been described are found while noting the rupa-nama-
sankharas in their natural characteristion, in their original nature
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which manifests in conformity with what have been stated in the
said Atthakathas and Tikas, the knowledge which realizes the
nature of impermanence, is known as aniccanupassana.
Although this anupassana knowledge occurs while noting and
becoming aware of the natural characteristic, it cannot as yet be
deemed aniccanupassana etc. At the moment of relatively
fundamental insight knowledges of nama-rupa paricched and
paccayapariggaha, the act of noting with awareness is tantamount
to knowing only the real nature.The roal nature of mental and
material elements of the body and as to how these have come into
being.) Only at the moment of reaching the higher stages of insight
knowledges, such as, sammasana, etc., as realization is gained
also of anicca, dukkha and anatta lakkhana, it is said to be
aniccanupassana, etc. Moreover, at that time, if the aspect of
impermanence is relized, it is known only as aniccanupassana; It
cannot regarded as dukkhanupassana and anattanupassana.
Similarly, if the aspect of stress and suffering is realized, it is known
as dukkhanupassana. If the aspect or ungovernablencess is
relized, it is known as anattanupassana. It should not be deesed
as any other, aniccanupassana, etc. The following is the Original
Tika of Vibhange (Book of Treatises).

Aniccadihi aniccalakkhanadinam
anfnattha vacanam ruppanadivasena
pavattarupadiggaha nato visitthassa

aniccadiggahanassa sabbhava. Na hi
namarupaparicchedamattena kiccasiddhi hoti.
Aniccadayo ca rupadinam akara datthabba.
Aniccanti ca ganhanto dukkham anattati na
ganhati, tatha dukkhadiggahane itarassaggaha
nam. (39)
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The gist of the above Pali is, what has been described and
stated in respect of the characteristics of sincea, dukkha and
anatta arising out of the khandhas, and what is called anicca,
dukkha and anatta, as being a thing of another kind, is because
of the acceptance that mindfulness and noting of the peculiar
characteristic of anicca, etc, due to mindfulness and noting or
acceptance of rupa, etc. which is subject to acts of corruptioon
and changes, etc. Clearly put, merely discriminating between
nama-rupa will not as yet bring about accomplishment in the
matter of aniccanupassana, dukkhanupassana and
anattanupassana. The aspects of anicca, etc. of the khandhas,
such as, rupa, etc. should also be contemplated and noted.

There are two separate parts, (1) the knowledge which is
aware of the original nature of the Five Khandhas, and (2) the
knowledge which is also aware of the characteristics of anicca,
dukkha and anatta of the said khandhas. Because of this
discriminating feature of the knowledge of mindfulness, the
Commentators have stated and described the characteristics of
anicca, dukkha and anatta as distinct from the khandhas called
anicca, dukkha and anatta. Even if there is mindfulness of only
one kind of knowledge, by mere apprehension of nama-rupa
one, would have accomplished the act of realization as "anicca,
dukkha and anatta". However, there has been no such
accomplishment. For this very reason, what is meant to say is that
contemplation and noting of the dukkha and anatta of the said
khandhas is essential with Sammasana-fana, etc., which is
Tiranapariina (decisive and exact knowledge). Hence, it is
explained in Anutlka, as "tameva bhedam nata-tirana-

-~ A -
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khandhas callled anicca, dukkha and anatta are a matter for
Tiranaparifna.*

* Footnote contributed by the Translator for easier
understanding: There are three parififnas called
nataparinna. tiranapariinfna, and pahanapariinna.
There are relevant to how a Buddhist monk should
usually regard his food, viz: (i) he must know the exact
nature of his food, whether broth or rice, etc. (ii) while
eating he must be convinced of the vileness or impurity
of material food: (iii) he must have the consciousness
which consists in the rejection of all pleasure in eating.

This is, of course, the difference.

Moreover, & person who notes and apprehends, or
rather, while noting with mindfulness as "impermanence", shall not
be deemed to have noted and become aware of suffering and an
alta. Similarly, it should be understood that in noting with
mindfulness the characteristic of dukkha, etc, it does not amount
to noting with mindfulness of any of other characteristics of
anicca, etc.

THE PERIOD OF ARISING OF ANICCANUPASSANA

This aniccanupassana causes a yogi who is continuously
noting the arising rapa-nama in their original nature to acquire
knowledge to the extent of enabling him to distinguish
santatighana, from the time knowledge of awareness becomes
purified and cleansed. To emphasis, if there is no contemplation
and noting of the arising behaviour of rupa-nama at the momant
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of their phenomenal occurrence, the real nature of the origin of
those rapas-nama cannot be known. As such, there is no denying
the fact that there cannot be knowledge of the arising and
dissolution of those ruapas-namas. Since no such contemplation
and noting is made by a common worldling, he is incapable of
knowing the reality of the phenomena of arising and dissolution of
rapas-namas. He will therefore wrongly conceive the form that is
seen in the past and in @ subsequent period as being one and the
same, or even in the course of seeing serveral times the form-rtpa
which takes place in the continuity of ones mental processes. Also
in the case of the sound that is heard several times etc., it would
occur to him with a wrong notion that these are also one and the
same. The same thing happens in the case of the acts of hearing or
act of seeing that has taken place in the past and that takes place
at a later stage. All kinds of mindfulness, or rather, consciousness
of the act of seeing, of hearing, etc., which take place within one’s
self are wrongly thought of as one and the same. Incessant series
of ripa and nama arising in continuity appear linked as if these
were appa rently one and the same. This appearance of solidity or
compactness is called santatighana. Because of the concentment of
santatighana, the mark of anicca- Which would otherwise have
revealed the “dissolution immediately follows after arising”-
becomes blurred and indistinct. Series of rupa and nama arising
in continuity, appear linked as if these were apparently one and the
same. This appearance of solidity is known as santatighana.
Because of the concealment of santatighana, the mark of anicca
which  would otherwise have revealed the "dissolution
immediately follows after arising", becomes blurred and
indistinct. "Concealment caused by santatighana" means
prominence of the continual arising of a series of rupa-nama.
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That, which causes one to think of rupa-nama as always
remaining constant is delusion. This santatighana conceals and
hides the truth just because no contemplation and noting is not
made and also because of the failure to be mindful of the arising
and dissolution phenomena of rupas-namas which, as a matter of
fact, are undergoing a process of change, appearing and
disappearing incessantly. On the other hand, to a person who is
always mindful, and who is diligently contemplating and noting the
initial act of arising and the dissolution of rupas-namas, these
(rupa and nama) would distinctively manifest as being single
rupa and single nama. They appear in bites and pieces
separately, and also reveal the fact that there is between these
two at the moment of their respective arising and dissolution. It is
clearly manifested that the rupa of the past is quite different from
the rapa appearing at a later stage, and that the nama of the past
is different from the nama (knowing mind) that occurs later. This
fact is distinctively known. These are also manifest in bits and
pieces fragmentarily and are no longer thought of as only single
thing that remains stable and unceasing. Since these rupa and
nama become clearly manifest arising in pieces part by part
without any link between the past and the future when one
contemplates and notes, santatighana the perception of one
single mass breaks up into pieces, vanishes and is destroyed. At
that moment, santatighana is incapable of concealing the
characteristic of anicca (impermanence) Therefore, i.e.
anicoalakkhana which is but the arising, gradual decay and
dissolution of rupa-nama and their disappearance immediately
after arising, manifest spontaneously. Thence, from the time of
realization of the genuine characteristic of anicca which manifests
spontaneously owing to disintegration and destruction of

94




santatighana, the pure and genuine aniccanupassana
knowledge occurs.

ADDITIONAL INFORMATION RENDERED

When the genuine aniccalakkhana, as stated, is clearly
known and perceived, every time rupa and nama their nature of
arising and dissolution can be noted, if desired, paritioularly in
modified way as 'anicca anicca or impermanent, impermanent.’
Similarly when the genuine dukkha and anatta lakkhanas are
also obviously known and perceived, noting can be done, if desired,
by specially changing the method of noting dukkha dukkha nor
suffering, suffering, and “anatta anatta”, or "It is Not-Self, Not-
Self." However, recitation as "anicca, dukkha and anatta", are
not absolutaly essential, What is fundamental is only appreciation
with full satisfaction, the realization of the genuine characteristics
of anicca, dukkha and anatta at every moment of every moment
of noting. Even without reciting as anicca, dukkha and anatta, if
at every moment, the characteristics of anicca, dukkha and
anatta are clearly known and directly realized it amounts to
accomplishment of aniccanupassana, etc. Furthermore, if at all
attentiveness is made of reciting anicca, dukkha and anatta with
special care and effort, it is likely that sanfa, Will occur as a
mental hebit. Even when the marks of anicca, dukkha and
anatta are not conspicuous. This awareness by perception
(sanna) is likely to be erroneously conceived as "awareness
through insight knowledge". Hence, in Chapter(5) dealing with the
method of contemplation and noting, only those techniques of
contemplation and noting which chable one to know nature of
nama-rupa at every arising and dissolution have been shown in
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serial order, without describing the method of paying attention by
labeling specifically as 'anicca, dukkha and anatta.' This is an
additional informationo that is given.

Aniccalakkhanam tava udayabbayanam
amanasikara santatiya paticchannatta na
upatthati. Udayabbayam pana pariggahetva
santatiya vikopitaya aniccalakkhanam yathava
sarasato upatthati.

(Visuddhi Magga: 2-276)

First and foremost, aniccalakkhana be conesinconspicious
due to paying attention to the process of arising and dissolution;
and also because the former and latter series of continual arising
rapas and namas have concealed the true nature, to the extent
of bringing about the misconceived idea of continuity. However, the
manner of manifestation may be explained thus. When the
continuity, series of former and latter rupas-namas are broken
down and eliminated, on account of contemplating and noting the
nature of arising and dissolution, aniccalakkhana which is
capable of noting and realizing that these are impermanent,
becomes manifest on its own accord. This is true and correct.

Santatiya hissa paticchannatta
aniccalakkhanam na upatthati, sa ca santati
udayabbayamanasikarena paticchadika jata.

Udayabbayam passato na udayavattha
vaya-vattham papunati, vayavattha va
udayavattham, anfova udayakkhano, afno'
vayakkhanoti ekopi dhammo khanavasena
bhedato upatthati, pageva atitadikoti aha
udayabbayam pana. Pe upatthatiti. Tattha
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santatiya vikopitayati pubbapariyena
pavattamana-nam dhammanam annonnabhava
lakkhanana santatiya ugghatitaya. Na hi
sammadeva udayabbayam sallakkhentassa
dhamma sambandhabhavena upatthahanti,
athakho ayosalaka viya asambandha-bhavenati
sutthutaram aniccalakkhanam pakatam hoti.
(Mahatika: 2-436-7)

As the continuity series (santatika) conceals the true
nature of rlpa-nama, the characteristic of anicca is not manifested
to a person who does not carry out vipassana contemplation. This
series of arising and dissolution not being borne in mind, the true
nature of events tends to get concealed. (This means to say that if
arising and dissolution phenomena is not contemplated, the
continuity of repeatedly changing conditions (santatika) could hide
the reality.) As there is concealment, the mark of anicca is not
manifested.

To a person who contemplates the phenomena of arising
and dissolution, it would become obvious that the moment of
arising is so short, fast and instantaneous that it does not even
reach the moment of dissolution. Again, the moment of dissolution
also does not even reach the state of momentary arising. The brief
moment of arising is indeed separate from the transitory moment
of dissolution, The short period of dissolution is also different from
the condition of momentary arising. Even this one single rupa-
dhamma, and the one single nama-dhamma also become
manifest distinctively in a very brief period of arising and
dissolution, respectively. In view of this fact, would it be necessary
to show that the dhammas of the past become minifested in their
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distinctive character? (It means to say that the rupas and namas,
which arise and vanish at different times viz., past and present,
present and future, even become clearly andvividly manifested.)
Because of this distinctive manifestation, the commentator has
stated as "upatthati". In the aforesaid expression, "santatiya
vikopitayati" means, that which happens before and after,on the
rupa-nama-dhammas - following in succession one after another
in bits and pieces being noted, or taking place respectively one by
one quite separately, the combined series of rupas and namas
occurring in continuity are found to be true after giving up,
exposing and revealing them.* Nama-Rupa dhammas do not
manifest themselves as being closely knitted to or connected, to a
person the satisfactorily and correctly notes the act of

* Footnote

With these words, it denotes that "destruction of Santati
means detachment and revelation of a series of rUpa-nama
which are though and the only, a single thing, and as being
happening consecutively”, and that this detachment and
revelation also is nothing but anothe formation and arising of
the latter ripas and namas different from those of the former or
previous rupas and namas, and also that it is merely awareness
through noting of the phenomenal condition that is taking place.
With the former expression of the words Na hi sammadeva,
etc., it causes a firm conviction that with the exception of the
act of noting the arising and dissolution, there is no longer any
special exposition and exposure of Santati."

arising and dissolution. As a matter of fact however, these become
manifest as bein gdistinctly separated and disconnected from one
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another, just like iron sticks or rods which have been placed in an
orderly array. For this reason, the characteristic of anicca which is
noted and known becomes more conspicuous.

In accordance with these Atthakathas and Tikas, since the
act of arising and dissolution of rupa-dhamma and nama-
dhamma become distinctly manifest in one single lot, separately
both at the beginning of their arising and at the dissolution
respectively, the previous rupas-namas and the later rupas-
namas which follow immediately become conspicuous in discrete
parts. These do not become manifest as one combined in a single
mass in continuiy. Such kind of noting and contemplation so as to
know in distinct parts is therefore tantamount to giving up and
destroying the santati paniatta which was previously thought of
as "mass or bulk @ continuously existing", or rather, a single
combination in one lot. To a person who has thus given up and
destroyed the said santati pannatta, any one of the marks or
characteristics of anicca (aniccalakkhana) the act of arising,
becoming, and dissolution; and also the act of disappearance and
vanishing immediately after arising-will present themselves clearly
and spontaneously in their true natural characteristic. The
knowledge which clearly realizes such rupas-namas as being
impermenent, every time they become manifest revealing the
nature of their true characteristic, is known as the genuine
"aniccanupassana." This should be remembered. At every
moment of the occurrence of genuine knowledge of such
aniccanupassana, the wrong perception of is rejected rupas and
namas imagined as being permanent (nicca safifia) and also
rejected are the sufferings of kilesa, kamma, vipaka khandha
rebirths and renewed existences which will continue to take place
following in suit of that particular perception (sanfa).
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Aniccato anupassanto niccasafinam pajahati.

(Patisam - 55)

The meaning of the above statement is that a person who
contemplates impermanence, rejects the wrong perception of
permanence.

In the above statement of Pali, the word "rejects" is merely
an essential expression. Such being the case, it should be taken to
mean as having rejected all distortions, such as, the wrong view of
belief (ditthivipallasa) and erroneous conception or thought
(cittavipallasa) etc., which follow the leader saffa- just as one
should understand that the statement stated as “the Royal Monarch
leaves the palace”, would include all the King's retinue or
entourage. Hence, in the Maha Tika it has been expounded as
follows:

Niccasanfanti niccagaham. Sannasisena nidde
so. Sukhasaninam attasanfanti etthapi eseva
nayo.

(2-442)
Niccasainfnayaya sankhatadhamma nicca
sassatati evam pavattaya micchasannaya.
Safinaggahaneneva ditthicittanampi gahanam
datthabbam. Esa nayo ito parasu. (1-79)

Niccasannanti - means niccagaham kilesa, a moral
defilement which imagines and takes up things as being
permanent, eso - this Pali expression of 'niccasaffiam,’
safifasisena - as it causes safina to head or take the lead, va - in
other words, as it regards safifa as essential; niddeso - is the Pali
expression that serces as a guide or rather, points out.
Sukhasaifinam attasanfnanti etthapi - Also in respect of the
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statement which runs as sukhasaifiam attasaifiam, eseva nayo
- it shall be regarded to mean that the same meaning applies.
Niccasannayati - means sankhatadhamma - all
sankhata dhammas; niccati - as being perpetual and permanent,
sassatati as being enduring existing, evam pavattaya - that
which thus arises as nicchasafifaya - micchasanna, the wrong
perception, safilaggahaneneva - even by taking up and
accepting sanna; ditthicittanampi - as also in the case of ditthi
(wrong view) and citta (mind); gahanam - the acceptance,
datthabbam - should be noted. Ito beginning from this

expression of aniccanupassana, parasu - in respect of all
anupassana which follows later; esanayo - the same meaning is
applicable.

Niccasanfna that ought to be rejected by aniccanupassana
means, merely, micchasaina which mispercieves the sankharas,
such as, acts of seeing and hearing etc. as being enduring and
overlasting. If this saffavipallasa (distorted perception) is
rejected, it should be taken to mean that ditthivipallasa and
cittavipallasa are also rejected. Also in the case where it is also
said that anattanupassanas reject sukha, atta and sanna, it
should be taken for granted that similar meaning applies.

KILLESA (DEFILEMENTS) WHICH SHOULD BE REJECTED

In this regard, if a question arises whether niccasafiia, etc.
which ought to be rejected by aniccanupassana, belong to the
past, present or future? The answer would be that the past kilesas
are those which have already occurred and have already ceased
and vanished. These past kilesas that have already ceased and
are no longer present need not again be rejected and eradicated.
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Therefore, it is not that these past kilesas also are rejected. In
regard to the future kilesas also, there are not yet present, or
rather, these do not exist while vipassana is being contemplated.
These kilesas are those which would definitely occur in future.
Hence, it is not that these future kilesas are also rejected. In the
brief moment while contemplation and noting is carried on as
'impermanent’, only vipassana kilesa is occurring and is being
taking place. There are no kilesas which should be rejected. As
such, it is not that the present kilesas are also rejected. In actual
fact, however, if one fails inadvertantly to contemplate correctly
and realize rupa-nama-sankharas which occur and manifest at
the six sense-doors (dvaras) as being impermanent, such kilesa
could arise, under favourable circumstances such as wrongly
perceived sankharas as premanent. It should be understood that
these kilesas which could passibly arise under farourabel
circumstunces, are rejected.

ARAMMANANUSAYA

Since the said kilesa is not the one which could have airsen
under favourable circumstances, it is not the past. Since it is not
the one which will arise, it is not the future also. Nor is it the
present because it is not the one in the course of arising. It is only
anusaya-kilesa which is free from the three periods of time. This
very anusaya, or course, is of two different kinds one which is in
one's own mental continuum and one that underlies on the object
of sense. Among these two, all kilesas which could arise in the
worldlings sekkha and individuals at any time under favourable
circumstances, due to not yet being rejected or discarded by
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Magga, are known as santananusaya which is dormant in the
continuum of mental processes. Even those putthujjana and sakkha
individuals who do not carry out vipassana contemplation, might do
the reflection as being "nicca, sukha and atta" at amy time, if
circumstances are favourable in respect of every sense-object for
which anicca, dukkha and anatta are not correctly known. In
such a case, all those kilesas which would probably occur are
known as arammananusaya being based or resting upon the
object of consciousness that has escaped the notice of
contemplation. Another name foritisa
arammanadhiggahituppanna. It should be understood that
vipassana rejects only this arammananusaya kilesa. To be able
to note and remember firmly, the Pali text will also be cited as an
example which serves as an evidence.

Sattanusaya kamaraganusayo patighanu
sayo mananusayo, ditthanusayo
vicikiochanusayo bhavaraganusayo
avijjanusayo. Yam loke piyarupam satarupam,
ettha sattanam raganusayo anuseti. Yam loke
appiyarupam asatarupam, ettha sattanam
patighanusayo anuseti, iti imesu dvisu
dhammosu avijjaanupatita, tadekattho mano
ca ditthi ca vicikiccha ca datthabba.

(Abhidhamma Vidhanga Pali : 353)

The gist of the above Pali is that anusayakilesas (latent
defilements) are seven in number, viz.,, mental inclination
(anusaya) clings on to consciousness of sense-pleasures:
anusaya which makes an impact and goes to assault so as to wipe
out the object of consciousness; anusaya which is capable of
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competing and becoming competitive and arrogant; anusaya
which holds a false view or doctrine; anusaya which is indlined to
nurse a feeling of doubt; anusaya which is liable to cling to
existence (bhava); anusaya which is prone to know erroneously,
not being capable of knowing the truth. In the Universe which
comprises sankhara dhammas, the nature of effection and love,
and the Lature of pleasurable sensation are present. In this
agreeable and pleasurable nature, raganusaya called
raganusayo, kamaraga and bhavaraga of sentiant beings are
latent. In the universe, the in note nature of animosity, and of
unpleasantness or disagreeableness are present. In this nature
which is diagusting and is devoid of pleasure, there is patigha-
anusaya common to all living beings. If this happens,
avijjanusaya will desoend to and stay put in both the states of
wholesome and unwholesome dhamma. In respect to mana-
anusaya (inclination towards pride) also, it should be noted that it
establishes itself in @ single consciousness or thought (citta) in
conjunction with avijja (ignorance). In respect to ditthanusaya
and of vicikicckaanusaya also, it should be borne in mind that
these get linked with the avijja and remain established in that
very citta.

The genuinely good and desirable object of sense is known
as sabhava ittharammana. It is the sense object which is
desirable because of its own innate nature. Take the example of a
visible object which is really beautiful; and of the voice or sound
which is really pleasant. The sense objects, such as, filthy
excrement and the bloated carcass of a dog have foul smell
inherent in their nature. However, it become desirable and
agreeable objects of pleasure and enjoyment to such animals and
birds as dogs, pigs and vultures-from their own point of wish. The
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seemingly good and agreeable, although in fact, it is really bad, is
known as parikappaittha-rammana. It means to say that it is a
sense of objects which becomes desirable and good only afters
evoking one's own imagination. For both sabhavaittharammana
and parikappa-ittharammana, the genuine and false sense of
objects are known as piyarupa, satarupa. In the mundane
condition, within this desirable sense object, underlies kamaraga-
anusaya and bhavaraga-anusaya. Similarly, the real and
genuine bad object of sense is known as sabhava-
anittharammana. It means to say that the sense-object in its
inherent nature is undesirable and detestable. To those who
imagine and consider the good sense object as being disgusting,
this seemingly detestable sense object is known as parikappa-
anittharammana. It is a sense-object which becomes bad and
detestable because of imagination. The unpleasant arammana
which may be genuine or fake, i.e., sabbava-anittha-rammana,
is known as appiyarupa, asatarupa - the disagreeable and
unpleasant object. Patigha-anusaya is latent in lokiyadhamma,
the unpleasant object of sense. Every time raga (sensual desire)
and dasa (anger or hatred) are there in these pleasant and
unpleasant objects of sense, avijja-anusya is also there. If avijja
is there, then mana, ditthi and vicikiccha which usually occur in
association with avijja dependent on the same citta is, also there.
The expression “latent” does not imply hiding in one place.
In fact. “latent” means that should occur again when they are in
suitable conditions because they are not endicated by Vipassana
fana and Magga hana.
Ettha sattanam aganusayo anusetiti
etasmim ittrammane sattanam appahinatthena
raganusaya anuseti. (Vibhanga Atthakatha: 441)
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Ettha sattanam raganusayo anusetiti means: in this
ittharammana, the raga-anusaya of living beings abides not
being deserving of rejection by vipassana-inana and magga-
fana according to nature. ("Abide" means - not deserving of
rejection).

Arammanasantananussayanesu ittha-
rammane arammananusayanena anuseti.
(Its exposition-Mulatika 213)

Concerning the latent in one's mental continuum, it finds its
abode with pleasure in the desired sense object according to its
nature with a undency to underlie in consciousness.

Arammana-santananussayanesiiti
aramma-panusayanam santananusayananti
dvisu anusaya-nesu. Yatha hi maggena
asamucchinno rago karanalabhe uppajjanaraho
thamagatatthena santane anusetiti vuccati,
evam ittharammanepiti tassa
arammananusayanam datthabbam.

(Its exposition of Anutika 212)

Arammana-santananusayanesiiti - means: the manner
of the two modes of latent tendencies-fivstey the object of
consciousness and secondly the continuum of mental processes will
be clearly shown. Just as raga, which would arise if should it find
the cause, can be said to be latent in the mental continuum by its
natural ability to produce power and energy -for not being entirely
rejected and eliminated as yet; in much the same say, it may be
said to be underlying in the desirable sense object. For this reason,

106




raga which dwells in the desired sense object should be
understood as latent in consciousness.

The above Atthakatha and Tikas make it clear that in every
object of consciousness which cannot as yet be properly known by
vipassana knowledge and magga knowledge, there is the possibility
of kilesa to arise. The occurrence of kilesa has not as yet been
eradicated and eliminated, such a state conveys the sense that
"kilesa is latent in those objects of consciousness”. This anusaya
kilesas which dwells in an object of consciousness should be named
"aramma-nanusaya." Hence, runs the following statement -

"Sukhaya bhikkhave vedanaya raganusayo

paha-tabbo, dukkhaya vedanaya
patighanusayo paha-tabbo,
adukkhamasukhaya vedanaya avijjanusayo
pahatabbo -

O, monks! Ragaanusaya must be rejected in the case of
pleasurable feeling Patigha-anusaya must be rejected in the case
of unpleasurable feeling. Avijja-anusaya must be rejected in the
case of neither-pleasant-nor-unpleasant feeling. This has been
stated in the exposition of the Commentary on Vedanasamyutta
sagathavagga, third Sutta.

It goes to say, "imasmim sutte arammananusayo
kathito. This means - in the Third Sutta, arammananusaya has
been preached". Similar statement has been made in the Sixth
Sutta of the same vagga. The commentaries differentiates this very
arammananusaya into four kinds of uppanna, by stating
arammanadhiggahitup-panna. It is as follows.

Cakkhadinam pana apathagate
arammane pubbabhage anuppajjamanampi
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kilesajatam, arammanassa adhiggahitatta eva

aparabhage ekantena uppattito,

arammanadhiggahituppan nanti vuccati.
(Visuddhi Magga : 2-330, etc.)

When a sense-object such as, form, etc. become visible and
prominent in the avenue of the eye, etc. since the sense-object has
been grasped from the outset in the past, and has been firmly and
clearly imprinted - even kilesas that have not yet occurred and are
in actual fact likely to occur in the in retrospection done in the
future, if under cirunmstances are favourable, circumstances,
should be called and given the name of
arammanadhiggahitupanna.

EXPLANATION

When the six external senses objects, i.e. visual object,
sound, odour, taste, tangible object and thought both ittha
(desirable) and anittha (undesirable) are clearly seen, heard,
smelt, tasted, touched and aware of, kilesas, such as, greed and
anger night arise at the very moment of contact,or at times these
kilesas might not arise at all. If kilesas arise even in that brief
moment, it is obvious that these would probably continue to arise
later. To a person who firmly clings to the memory of the sense
object despite the fact that no kilesa has arisen in him at that very
moment of contact because of yoniso manasikzn, these kilesas
associated with the mentally imprinted sense-objects are certainly
liable to occur in future. It could happen so merely because of his
indelible recollection, or through contact with a similar kind of
sense-object, or through contact with a contrary sense-object, or
through his reminiscence being awakened by another person. The
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reason for such an occurrence thought is because of one's deep
recollection of the sense-object which has been firmly and clearly
been imprinted on his mind. Hence, this kind of kilesa which is
ready to arise for having been firmly and clearly imprinted and
remembered in called arammanadhiggahituppanna. In this
regard, the which means: "Arammanassaadhiggahitatta eva"
must be particularly noted with attention. The meaning is "kilesa
arises at a later time, or else no kilesa can arise", should also be
understood.

There is no reason to doubt that an ariya who has
completely rejected kilesa by means of magga is free from this
arammananusaya-kilesa called
arammanadhiggahituppanna. How is rejection done by means
of vipassana? This may be explained thus. To a person who has
gained realization in contemplating and noting the vissible object
and the act of seeing, the sound and the act of hearing, or any
other sense objects which are manifested and are in the course of
arising at the six sense-doors, as being impermanent or as being
suffering or as being the ungovernable during that brief moment
of noting and knowing, or by subsequent reflection, in so far as the
said object of consciousness (which has already been noted and
aware of as "permanent, delightful and a person who governs) is
concerned, the misconceived perception due to clinging kilesas
should not have arison, could not possibly occur, and would have
no opportunity to arise. Since there kilesas have no opportunity to
arise as stated, it is said that "kilesa do not underlie in any sense-
object which is noted mindfully", and that "arammananusaya
called arammanadhiggahituppanna ceases". If arammananusaya
ceases, pariyutthana vitikkama kilesa which could arise beyond
bounds only if that anusaya is present together with kusala and

109




akusala kamma and vipakakkhandhas in the form of an
aggregation- also come to a cessation. The reason for non-
occurrence and cessation of kilesa, kamma, and vipaka which
cannot be wrongly perceived and imagined due to the right
knowledge and correct vision of vipassana insight, is because of

rejection by vipassana. The following is the relevant Maha Tika.
Aniccanupassana tava tadangappaha-
navasena niccasaifiam pariccajati, pariccajanti
ca tatha appavattiyam ye niccanti
gahanavasena kilesa, tammulaka
abhisankhara, tadubhayamulaka ca
vipakakkhandha, anagate uppajjeyyum, te
sabbepi appavattikaranavasena pariccajati.
Tatha dukkhasafnnadayo. Tenaha "Vipassana
tadangavasena saddhim khandhabhisankharehi

kilese pariccajati"ti.

(MahaTri : 1-345)

Aniccanupassana, first and foremost, gets rid of the
wrong perception of permanence, by means of right view. But if
aniccanupassana is not taking place with the condition which is
seen as impermanent, on the account of clinging to the view of
permanence, kilesas and abhisankharas - the accumulation of
wholesome and umwholesome kamma, which are the resultants of
the causative actioon of kilesa; and the renewed existence in the
rounds of rebirth with the formation of khandhas primarily caused
by both forms of kilesa combined with kamma, would occur in
furture and also could have possibly taken place. Also such
kilesas, kamma and vipaka-khandhas being prevented from
taking place, would be rejected and discarded. Similar to the said
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anicca-nupassana, dukkhanupassana, etc. will also reject these
Atthakatha has said that vipassana rejects and discards vipaka-
khandha and abhisankhara together with kilesas by means of
tadangapahana - an act of removal of false views by the right
view brought about by vipassana.

EXPLANATION

If the sense-object appearing at the six sense-doors are not
obserred mindfullly, craving and attachment (kilesas) with the
wrong view of permanence will have opportunity to arise. Because
of this potential, kilesa may be said to be underlying in that sense
object which is not known and perceived as 'permanent'. As it is
underlying thus, the said sense-object is thought of and imagined
at later periods as being permanent every time circumstances are
favourable. The act of imagination and formation of thoughts are
merely the surging pariyutthana kilesas. Then again, if and
when circumstances become favourable, and if it so happens that
the sense-object be imagined as being permanent, effort is made
to grasp and possess it, or to make it good and aggeeable, or to
wipe it out. This act of endeavour "having taken place, arising out
of kilesas which are considered as permanent”, is merely
abhisankhara which originates from kilesas. Because of this
abhisankhara which is kusala-kamma and akusala-kamma
(good and bad actions), rebirth or renewed existence and vipaka-
khandhas - the resultant effect in new existence-meaning-
patisandhe viifana, etc., occur.

The renewed existence and vipakakhandha- the formation
of new khandha as a resultant due to the part kamma, will occur
only if the kammio cause, abhisankhara, is present. In the
absence of kamma, it will not occur. Kamma too will not occur or
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present itself if there is no kilesa which wrongly conceives as
permanent. Kilesa also will not arise if no opportunity affords
ground for imagining it as permanent. If the object is truly realized
as impermanent at the brief moment of its manifestation at the six
sense-doors, there will be no chance of wrongly imagining it as
being permanent. Therefore, if there is correct mindfulness of the
sense object in the course of its manifestation at the six sense-
doors as being impermanent = if aniccanupassana occurs,
anusaya has no opportunity of imagining the sense-object as
permanent and it will be got rid of, or rather, it will cease. The
surging kilesas will also ceased. Transgression connected with that
sense object, vitakkama, exertion and abhisankharas also
cease. Since even abhisankhara is absent, then the renewod
existence of khandha, the resultant of ceases without recurring.
In this manner as it causes cessation and gives no chance of
becoming, starting from anusaya up till the time of renewed
existence of khandha, it is stated as "anicca-nupassana rejects
and discards the said kilesa, kamma, and vipakakhandha".
"Rejects and discards" means eradication or deterring from
becoming or arising, or, giving no opportunity to occur. Also
dukkha and anattanupassana similarly reject and discard the
kilesas which would arise thinking as sukha (happiness) and atta
(Self). Hence, it has been stated in Atthakatha as "it is vipassana
that rejects and discards vipaka-khandha and abhisankhara
together with kilesas on account of tadangapahana - temporary
rejection of false views and distrubing qualities of the mind, by
means of the right views and qualities derived from vipassana-
nana."

SANTANANUSAYA
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All of those kilesas which could arise, at any time
circumstances permit, in the mental continuum of an ordinary
worldling, or a sotapanna, or a sakadagami, or an Anagami,
are known as santananusaya. It means kilesas which are ready
to arise, underlying in the mental continuum of such persons. For
example, ask a person whose disease is not yet completely cured,
"Are you in good health?" He would reply "I'm still sick," although
he is not ill at the time of query inasmuch as he had fallen sick in
the past and will have sickness in future. Similarly, ask a person
who is avoiding meat and fish, "Do you eat meat and fish? " the
would have replied", yes, I eat meat and fish". Since he had taken
meat and fish in the past, and will taken them in future, although
he abstains from eating meat and fish presently at the time of
query, he has to say so. In much the same way, though kilesas,
such as, the seven kinds of anusaya in the mental continuum of a
puthujjana (ordinary worldlings); the five kinds of anusaya with
the exception of ditthi and vicikiccha in the mental continuum of
sakadagami, and the three kinds of Anusaya, bhavaraga,
yet occurred undergoing a process of becoming and dissolving with
the intermediate static phase only for a moment, (uppada-thiti-
bhanga), had also occurred in the past, and will also definitely
occur in future every time circumstances permit, these (kilesas)
are said to have been lying in wait to occur, and are dormant in the
mentalcontinuum of the respective persons since the act of arising
has not yet ceased. The following is an excerpt from the Pali text of
Yamaka, the Sixth Book of Abhidhamma.

Anagamissa avijjanusayo ca mananusayo
ca bhavaraganusayo ca anusenti.naiture,
Dvinnam puggalanam avijjanusayo ca kama
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raganusayo ca patighanusayo ca nananusayo
ca bhavaraganusayo ca anusenti, no' ca tesam
ditthanusayo ca vicikiccha-nusayo ca anusenti.
Puthujjanassa avijjanusayo ca anuseti,
kamaraganusayo ca patighanusayo ca

mananusayo ca ditthanusayo ca
vicikicchanusayo ca bhavaraganusayo ca
anusenti.

The meaning of the above Pali is given as follows. In the
continuum of an anagami, there are avijjanusaya,
mananusaya and bhavaraganusaya in latency. In the
continuum of the two individuals, namely, sotapanna and
sakadagami, avijjanusaya, patighanusaya,
kamaraganusaya, mananusaya, and bhavaraganusaya are
latent. However, in the continuum of those sotapanna and
sakadagami, ditthianusaya, and vicikicchanusaya are not
latent. In the mental continuum of a common worldling,
avijjanusaya is latent. Moreover, kamaraganusaya,
patighanusaya, mananusaya, ditthi anusaya, vicikiccha
anusaya, and bhavaraganusaya are also latent in him.

Of the seven kinds of kilesa which are described in this pali
phrase, kamaraga and bhavaraga, raga and patigha as also
vicikiccha, and patigha plus mana, ditthi, vicikiccha and
raga, and also mana plus ditthi, vicikiccha and natigha, and
then ditthi plus vicikiccha, bhavaraga and mana, cannot occur
in one lot or combination by way of uppada. Also these kilesas
which cannot occur in one aggregation or combination, are stated
to be "latent and occurring in one aggregate or combination
subject to anusaya latent tendency”. Hence, anusaya does not
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mean as convey the sense that it occurs by reaching the state of
uppada-thit:-bhanga just like pariyutthana and vitikkama. In
actual fact however, in the continuum of certain individuals, the
capability to occur by clinging to thamagatabhava, has not been
rejected as yet by magga, It should be remembered, therefore,
that the kilesa which could arise, is a restatedment of "latent".
The following is the Yamaka Pali which indicates the manner of
latenty and occurrence of kamaraga and patigha in combination,
i.e., in one aggregate.
Yassa kamaraganusayo anuseti, tassa
patighanusayo anusetiti, amanta, Yassa

kamara-ganusayo uppajjati, tassa
patighanusayo uppajjati, amanta. (Yamaka
Pali)

In the mental continuum of an individual underlies
kamaraganusaya or rather, it can occur if there is suitable reason
for such an occurrence. In the continuum of the individual will
patighanusaya underlie? Putting it in another way, if there is
suitable cause, can this occur? If such a question arises, the
answer should be it the affirmative. In case kamaraganusayo is
taking place, will patighanusaya be in the course of arising? If
such a question is put, answer should be given as "yes".

yamhi santane anusaya appahina, yamhi
va pana nesam santane-uppattipaccaye
satiuppatti anivarita. Tattha
anuppajjanakkhanepi uppanna-pubbaiiceva
kalantare uppajjamana kifica upadaya yassa
kamaraganusayo uppajjati, tassa patigha-
nusayo uppajjatiyeva nama.
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(Its exposition of Atthakatha)

In the mental continuum of a certain individual for instance,
anusayas - inclinations - have not yet been rejected by magga.
Clarification will therefore be made on the point of question which
may arise as, "Does it mean that every kilesa not yet rejected by
magga goes to latency?" In a certain continuum of mental
processes, if there is cause for these anusayas to occur, the
occurrence of those anusayas also would not and could not be
deterred as yet. [A few notes of commentary are omitted. ]
Alterha fively, clarification will be made in respect of the question
that would arise as "Can only the kilesa not yet rejected by
magga be considered as latent?" In that particular mental
continuum, if there is cause for these anusayas to occur, the
ocourrence or arising of those anusayas, should not have been
deterred as yet from being rejected by means of
samathavipassana. (This meaning is based on the statement
contained in Visuddhimagga, which runs as,
"samathavipassananam afinataravassna avikkham-bhitam
kilesajatam attasantatim anaruhlampi uppattinivara kassa
hetuno abhava avikkhambhituppannam nama". It means to
say that asamuhatuppanna which has not yet been rejected by
magga, not only deserves the name anusaya, but also
avikkhambhituppanna kilesa which is not yet deterred by
samatha and vipassana. However, according to the first
sentence which runs as: "Yamhi santana anusaya appahina," it
shall be regarded that only 'asamuhatuppanna’ is indicated just
like what is stated in Visuddhimagga as "samathavipassanava
sena pana vikkhambhitampi ariyamagga na asamuhatatta
uppatthidhammatam anatitataya asamuha tuppannanti
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vuccati”. In that particular complex where anusayas are not yet
rejected and deterred, dependent upon attachment to what has
occurred in the past, and what is going to happen at one time or
the other in future reaching the state of uPada-thiti-bhanga
even for a brief moment when kilesa is not in the act of arising, the
kamaraganusaya in that person's continuum is in fact in the
course of occurring. Patighanusaya is said to be merely occurring
in that person's mental continuum.

In conformity with these Yamkka Pali and Atthakathas, the
seven kinds, or five kinds or and three kinds of anusaya that have
been shown, are said to be always (at any time whatsoever)
abiding in the personal continuum of all sekkha individuals. They
are also deemed to be underlying while kusala, vipaka,
patisandhi, bhavanga and cuti are taking place. It means that
these are latent even also in the continuum of asanfiasatta
individuals, i.e., the inhabitants of the Eleventh Brahmaloka who
pass their existence in a non-percipient state. Therefore, it is
certain that these would anusayas underlie while akusala is
arising. It is because of cessation of the act of becoming and of the
possibility to occur under favourable circumstances, that these
kilesas comprising seven or kinds, five or kinds and three kinds
which may be said" to be latent, and occurring in the mental
continuum of putthujjana and sekkha individuals" are known as
santananusaya. Only magga-nana, the Knowledge of the Path,
can completely reject and wipe out this santananusaya.
Vipassana however cannot do the rejection completely. In
conformity with what is stated in Visuddhimagga as
"Samathavipassanavasena pana vikkham bhitampi," on the
account of Vikkhambhana, it can only be caused to be kept at a
distance as far as possible.
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Hence, in saying "aniccanupassana rejects the
niccasainna.", according to the method already shown, it should
be noted that the dhammas, namely, Arammana known as
Arammanadhiggahituppanna, and pariyutthana, vitikkama,
kamma, and Vipaka-khandha which are relevent to
arammana, are rejected - caused to cease on account of
tadangapahana, i.e., by way of removing the false views of
kilesas. Only with this objective, it is stated in Visuddhimagga as
"aniccanupassa nam bhavento niccasafinam pajahati."

IF ANICCA IS PERCEIVED, DUKKHA AND ANATTA ARE ALSO
KNOWN

In regard to this matter, "it is quite obvious that it is
impossible to have attachment to the sense-object which are
already known as impermanent, wrongly conceiving it as being
permanent." However, if a question arises as to whether the
wrong conception of kilesas, such as, the sense-object already
known as being impermanent would be considered as delightful or
as an ego-self or a living soul, it should be determined as
"impossible". The reason being, a yogi who has contemplated and
perceived the genuine characteristic of anicca which means
vanishing and dissolving after arising, as being impermanent,
cannot possibly think of and imagine the impermanent sense-object
as being a thing of joy, and as being 'Ego Self', or as a sentient
being which is governable. As a matter of fact, if all dhammas
whatsoever that have been perceived mindfully as "immediately
vanishing after arising" should happened to be reflected upon, it
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could be considered and determined according to the strength of
knowledge known of impermanence, as being "the dhamma which
is suffering for not being free from the acts of arising and
dissolution, and which is unacceptable, unacceptable, undersirable
and unpleasurable", and "which is uncontrollable for not yielding to
one's own wish, and which is ownerless, constantly appearing and
disappearing on its own accord". In regard to this matter, the
following Anguttara Pali Text serves as a firm and concrete
example.

Aniccasafina bhavetabba asmimanasa-
mugghataya, aniccasaniino bhikkhave anatta
sania santhati, anattasainfii asmimanasa
mugghatam papunati dittheva dhamme
nibbanam.

(Anyuttara Nikaya, IX, : 3-162)

The gist is, perception of the characteristic of impermanence
should be developed so as to completely eliminate and suppress
the conceited prided and vanity in what is consider as an Ego-Self.
"0, monks! To a person who has the capability of noting as
"impermanent”, the mark or characteristic noted as, “itisnot'I"' or
' Self ' - a being, will satisfactorily be established in him”. In other
words, mindfulness will occur naturally. A person who firmly notes
and holds the view of "Not Self', will have achieved an
accomplishment in being able to completely eliminate mana
(conceit) which has arisen with conceit as a ‘being,” or a ‘living
soul’, an ‘Ego-Self’. Such a person will reach a state of cessation of
Kilesas, even in this present life time.

Only the ©phrase in this Pali Text which says
"aniccasaniino bhikkhavo' anattasaina santhati" is all that
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essentially required to be shown in regard to this matter. The
remaining phrases are mentioned only because of their relativily.
The word 'asmimana' included in that statement words, means
yathavamana which occurs with conceit as, "itis ' I'" by clinging
to a certain matter of truth that is considered to be proud of or
rather, to be regarded as honourable, even in the mental
continuum of a sotapanna, or a sakadagami, or an anagami.
Such ariyas or Noble ones have already completely rejected ditthi
(false view). Therefore, they definitely know that there is no such
thingas'I'or'Self ' or a living entity. This view of ‘atta’ or ‘soul’ is
conceived with attachment only by ordinary worldlings This mana is
likely to imagine, speak and do things with conceit or pride of Self
(asmimana) relying upon any one of the acts of knowing and
perceiving, or speech or action, as "I can really know and see,” or,
"I know how to make a speech”, or, "I know how to do this or that"
etc. This mana which occurs in the personal continuum of ariyas
"being partially similar to the manner of occurrence of
sakkayaditthi”, is also deemed to be called 'ditthimana'. The
statement which says, micchaditthi is rejected by sammaditthi
that is included in the matter of higher maggas, refers only to
this 'mana’' as being 'micchaditthi. This asmimana can
completely to rejected only by arahattamagga. If it is properly
and satisfactorily known and perceived as impermanent, then also
the realization of anatta surely comes. If anatta is satisfactorily
realized and perceived, then asmimana which occurs as, "itis ' I'
" with a feeling of arrogance, can be rejected completely by
arahattamagga. As such, Buddha has given an exhortation that
"aniccasanfa, perception of impermanence made to become
developed" in order to be able to reject this samimana. The
following is its Atthakatha exposition.
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Anattasanina santhatiti aniccalakkhane
ditthe anattalakkhanam ditthameva hoti, etesu
hi tisu Ilakkhanesu ekekasmim ditthe
itaradvayam ditthameva hoti, tena vuttam
"aniccasaniino bhikkhave anattasanna
santhati” ti.

(Atthakanipatad Atthakatha-Tha: 3-285)

The meaning of the above Pali phrase is: anattasania
santhati means, if the mark of anicca is seen, the mark of
anatta is, in fact, known and perceived. It is really true. Among
the three marks or characteristics of anicca, dukkha and anatta,
if one of the characterisitcs is perceived, the other two
characteristics are deemed to have been perceived. Since the two
remaining characteristics can be perceived following the realization
of one of the three characteristics, it has been said, O, monks! to
a person who has noted and perceived "anicca", the noting and
perception of anatta will naturally be established in him.” It has
been stated that it will be satisfactorily established. In the event of
a vipassana-yoti making a reflection with retrospection on the
sensen-object that has been contemplated and perceived as being
impermanent in accordance with the said Pali and Atthakatha which
describe and state that if one of the three characteristics of
anicca, dukkha and anatta is known and perceived, the
remaining two characteristics are also deemed to have been
known and perceived, it is always the case that only the state of
condition of dukkha and anatta will be found and perceived. Of
course, the conditions of sukha and atta are not usually found
and perceived. Such being the case, it is not only that there is
cessation of kilesa which is about to occur with attachment as
being permanent, hankering after the present sense that is already
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known and perceived as impermanent, but it should also be noted
that kilesas which would occur, with attachment as sukha and
atta have also come to a cessation merely because it could be
realized also as dukkha and anatta as may be appropriate.
Relating to this matter, further explanation will be rendered
comparing it with the statement contained in another Dhamma
Text. It is stated in Sammohavindani Atthakathaa as hereinafter
described. If a small earthen pot or a small cup, or anything else
gets accidentally slipped out of the hand, and is broken, there is
likelihood of making an exclamation as "Oh, anicca!". The
characteristic of impermanence (aniccalakkhana) is obvious in
the like manner. If one suffers from a tumourous growth, or a skin
disease called "Cane", or is pricked with a sharp-pointed peg or a
thorn, an utterance is usually made with an interjection such as,
"Oh, dukkha!" In this manner, the characteristics of dukkha is
obviously known. Anattalakkhana is, of course, not conspicuous.
Just like darkness, it is not prominent. So, it is hard to know,
difficult to explain and to make to understood. Even during the
time of non-appearance or an Enlightened Buddha, the
characteristics of anicca and dukkha are conspicuous.
Anattalakkhana however, remains inconspicuous. This means, it
is conspicuous only at the time of appearance of an Enlightened
Buddha. Even the powerful and dignified personages like the
Boddisatta, such as, Sarabhanga teachers - hermits and great
wandering ascetics could only preach as being "anicca and
dukkha". They could not precach on the subject of anatta.
Considering the inability to preach as such, the factual reason to be
known is that if at all these great teachers outside the realm of
Buddha's sasana were able to preach 'anatta’ to their audience
the entire audience could have achieved magga-phala.This is
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stated as, anattalakkhana-pafnapananhi anfassa kassaci avisayo,
sabbanfubuddhana meva visayo, evametam anattalakkhanam
apakatam, tasma sattha anattalakkhanam dassento aniccena va
dassesi dukkhena va aniccadukkhehi va. The gist of which is that
the denominarion expounding the dhamma on anattalakkhana is
not the concern of any other person. It is a matter which concerns
only Sabbaniu Buddhas, the Omniscients. This is how
anattalakkhana is known to be inconspicuous outside Buddha’s
dispensation. It was stated that when the Blessed one was giving a
sermon on the subject of anattalakkhana. He mentioned only by
way of aniccalakkhana, or of dukkha-lakkhana, or anicca-
dukkha lakkhana.

But it is not that anicca and dukkha lakkhanas as spoken
and described by people outside the Sasana on the grounds of
their obriow, knowledge, are in fact not the genuine anicca and
dukkha lakkhanas which would reveal themselves as sense-
objects falling within the scope of vipassana. These are merely
the false anicca and dukkha lakkhafas which have relevance to
the names given, or rather, the nomenclature. More vividly
described, the broken pieces of pots and cups which characterise
the nature of impermanence (anicca), do not concern the
paramattha ruapa-nama which are known by vipassana-nana.
It is only concerned with sammutipannatta - merely the names
given, such as, pots and cups. Hence, it is not the genuine anicca
lakkhana. In the case of a person's death, mere awareness of it
as being anicca is only the knowledge of that fake
aniccalakkhana. The presence of scres in the body and the
pricking of therns, etc.causing unbearable pain in the body, i.e.,
dukkhalakkhana also do not become obvious to ordinary
individuals in the shape of the paramattha nature of dhamma. It
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becomes manifest to them as: "I'm miserable," or "I suffer pain"
etc., which is linked only linking with puggalika or individual
panfnatta. As such it does not concern paramattha rupa-nama
realized by the knowledge of vipassana. It is conecrned only with
pannatta, the name assumed as ' I ' or ' Self ' or a sentient being.
Therefore, it is not the real and genuine dukkhalakkhana. The
great teachers outside Buddha sasana could know the anicca and
dukkha lakkhana connected with panfatta only, They could not
realize the genuine anicca and dukkha. aniccadukkha lakkhana
connected with pafifatta only the genuine anicca and dukkha
lakkhana which could be known only by vipassana-nana,
Hence, they would not really know and possibly expound the
genuine anattalakkhana. This should be noted and remembered.

The statement made in Anguttara Pali and Atthakathas cited
previously as: "hutva abhava, udayabbayappatipilana
avasavattana-kara" is the statement indicating the genuine
characteristics of anicca, dukkha and anatta, which could of
course, be known only by vipassana knowledge. Of these three
kinds of genuine characteristics, if any one of them is known and
perceived, the remaining two could also be definitely grasped and
perceived. For this very reason, reason, the Sammohavinodani
Atthakatha already cited, states that, with a view to know the
characteristic of anatta, exhortation has been done with reference
to the characteristics of anicca and dukkha. On the strength of
this statement, it is clear that the characteristics of anicca and
dukkha, by means of which anatta lakkhana can be known, are
the genuine characteristics which ought to be apprehended by
vipanana. There are in fact hard to comprehend just like anatta-
lakkhana. These dhammas could not be expounded by any other
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person except the Buddha. Hence, exposition has been given in
Mula Tika as shown below.

Anattalakkhana panfhapanassa anatta-
lakkhana dipakanam anicca dukkha lakkhana
nanca pannapanassa avisayata dassita hoti,
evam pana duppannapanata etesam dura
patthanataya hoti.

(Mula Ti : 2-39)

As it is not a matter within the reach of any other individuals
rather than the Buddha, for the purpose of expounding so as to
make anattalakkhana understood, the commentator has also
shown that it is not a matter concerning ordinary laymen to let the
genuine characteristics of anicca and dukkha be known and to
expound these dhammas. Only the of Buddha, the Omniscient,
alone can teach and expound anattalakkhana. The reason for
this difficulty in making it understandable and to expound is
because it is unusual for these genuine characteristics of anicca,
dukkha and anatta to manifest in the knowledge of
consciousness.

EXPLANATION

The Atthakatha says that only Buddha can preach the
subject on anattalakkhana, and that extremely unfathomable
anattalakkhana is indicated by the characteristics of anicca and
dukkha. In view of these statements, explanation is given
hereinunder. "Anattalakkhana is ungraspable merely because of
the fact that the genuine characteristics of anicca, and dukkha
are not known and comprehended. If however the genuine
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characteristics of anicca and dukkha are known and appreciated,
anattalakkhana can also be known"; and also "just as other
individuals except Buddha cannot comprehend the matter of
anattalakkhana, the genuine characteristics of anicca and
dukkha cannot also be grasped by one's own intuition
spontanensly. As such, also these characteristics of anicca and
dukkha which can make anattalakkhana known and perceived,
cannot be expounded by persons other than Buddha. Only Buddha
can teach and expound." If means to say that the reason for
difficulty in expounding the genuine characteristics of anicca,
dukkha and anatta is merely because of the rare manifestation of
these genuine characterisitcs.

The characteristics of anicca and dukkha, capable of
revealing anattalakkhana, as stated in this Tika, are the genuine
characteristics of anicca and dukkha which ought to be realized
by vipassana. These are not the fake characteristics of anicca
and dukkha as are relevant to the case of breaking of pots and
pricking of thorns. Fake characteristics cannot possibly the knowing
and apprevending the characteristics of analta. Hence, exposition is
made in Anu Tika (sub-commentary) as follows:

Na hi ghatabhedakantakavedhadivasena

labbhamana aniccadukkhata sattanam
ekantato anattadhigamahetu honti,
paccayappatibaddhata-
abhinhasampatipilanadivasena pana
labbhamana honti, tatha hi cakkhadini
kammadimahabhutadi-

paccayappatibaddhavuttini, tato eva ahutva

sambhavanti hutva pativentiti aniccani,

abhinhasam-patipilitatta dukkhani,
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evambhutani ca avasavatta-nato anattakaniti
pariggahe’ thitehi samupacittainna-
nasambharehi passitum sakka.

(Vibhanga Anu Ti : 2-43)

The genuine characteristics of anicca and dukkha are
cpable of showing what anattalakkhana is. What Mula Tika has
said, "only Buddha can expound and teach the genuine
characteristics," is true and correct. The characteristics of anicca
and dukkha which are identified by the example of broken pots
and pricking pains caused by thorns, are in fact not the basis by
which the characteristic of anatta of the living beings could be
known. The characteristics of anicca and dukkha which ought to
take place and are to be perceived according to the incidence of
the connecting link with the conditionality and continuous
oppression, etc., are the factual reasons in support of gaining or
realization of the characteristic of anatta. To amplify this
statement, rupa-nama-ayatana, such as, clear sense of sight,
etc., occur because of the connecting link with the cause of past
kamma etc., and of the existing causes such as mahabhuta, the
great Four Elements. For this every reason, fresh becomings take
place although these were not present, or rahter, were not in
existence in the past. After becoming or appearing, these again
disappear and dissolve. Because of this transient nature, these are
known as impermanent. Because of the continuous appression
caused by the act of arising and dissolution, suffering takes place.
Furthermore, ayatanas, the sense bases and sense objects, which
are impermanent and suffering-due to being in a state of continual
arising and dissolution against one's own wish-means there is no
such thing as a living being called 'T' 'Self' which is governable.
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Those persons who have acquired and established themselves in
the knowledge of vipassana, or in other words those who have
accummulated the noble perfections paramitta, and who have
established themselves in contemplation and noting by discerning
rupa and nama in their true perspective, are capable of
perceiving the truth.

WHAT IS TO BE NOTED BRIEFLY IN ANICCANUPASSANA

Realization with appreciation of the sense-object of rupas-
namas which occur and manifests at the six sense-doors according
to its natural characteristicc as being impermanent either by
perceiving the arising and dissolution phenomena, or by perceiving
only the dissolution and vanishing of rapa-nama while noting, is
known as aniccanupassana. This insight knowledge which
personally realizes the sense-object that is noted as being
impermanent is but paccakkha aniccanupassana.

Similarly, after firm personal realization, contemplation is
made also by determining the past rupa-nama that cannot be
presently and personally known as at present being impermanent.
Future rupas-namas are also similarly contemplated determining
them as being impermanent. Rupas-namas external to the
continuum of an individual are likewise contemplated by
determining them as being impermanent. This knowledge which
reflects and determines is anumana-aniccanupassana. It is also
called Aanvaya-Nana - knowledge drawn by inference from facts
and reasoning.

This aniccanupassana compresing the two kinds, viz.,
paccakkha and
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anumana, occurs starting from sammasana-nana, The task of
rejection of kilesa becomes accomplished commencing from the
knowledge of bhanga. Hence, it has been stated comprehensively
together with the subject matter of rejection in Patisambhida-
magga which examines and analyses bhanga-nana as: 'aniccato
anupassanto niccasaififiam pajahati.' Please refer to its
meaning given previously.

Under the subsequent to pic of Dukkhanupassana, etc., a
concise statement will be written explaining only what is
noteworthy. In the case of what is considered similar in all respects
and what is considered as appropriate by adaptation of the
method, just make a note by reviewing what has been mentioned
in this chapter on Aniccanupassana.

" (1) End of Aniccanupassana."

(2) DUKKHANUPASSANA

Dukkhanupassana means the knowledge which
contemplates and perceives the rupa-nama sankharas as being
stress and suffering while noting and knowing them in their natural
characteristics; and in also finding their acts of arising and
dissolution continually causing trouble and oppression.

Rupa-Nama dhamma composed of Five Khandhas are
undergoing a process of arising and dissolution at the six sense-
doors; and as they are being ill-treated and oppressed by the act of
arising and of dissolution, they are known as dukkha (a
conditioned thing) which is miserable, 'pain' or 'suffering'. The
incessant oppression caused by the act of arising and an act of
dissolution, or the non-liberation from the act of continual arising
and dissolution is known as dukkhalakkhana = the characteristic
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which is known by noting with mindfulness as being 'suffering'. For
having also found the said dukkhalakkhana even in the course of
noting the arising and dissolution of rupa-nama with mindfulness,
the knowledge which contemplates and perceives that these are
'sufferings', is called dukkhanupassana. All kinds of awareness
and perception, whatsoever finding rupa-nama sankharas are
being unpleasant, dreadful, dangerous, detestable, abominable and
also disagreeable, are deemed dukkha-nupassana.

Yadaniccam tam dukkhanti vacanato
pana tadava khandhapancakam dukkham
kasma? Abhinhappatipilana.
Abhinhappatipilanakaro dukkhalakkhanam.

(Visuddhi Magga : 2-277)

The gist of the above is, a certain dhamma is impermanent;

and since it has been expounded that an impermanent dhamma

such as this is mere suffering, even the said Five khandhas are

known as the dhamma which is suffering. The reason being, since

these are always subjected to appression caused by the act of

arising and or dissolution, the state of condition in which the acts of

arising and dissolution are oppressing is known as

dukkhalakhana which serves to discriminate and convince the
reality of suffering.

Three Kinds of Dukkhalakkhana
There are three types of dukkhalakkhana, viz., dukkha-
dukkha- lakkhana called dukkhata, viparinama-dukkhalakkhana
called viparinamadukkhata, and sankharadukkhalakkhana called
sankhara dukkhata. Among these, the characteristic of the
unpleasant feeling unbearable (dukkhavedana) both physical and
mental, is known as dukkhadukkhalakkhana. The impermanent
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nature of the pleasant feeling (sukhavedana) which is bearable,
or rather, tolerable in both body and mind is known as
viparinamadukkhalakkhana, i.e., the characteristic of suffering
caused by changes or reverses. Unavoidable conditions of
becoming and dissolution of the sankharadhammas are called
Abhinhappatipilanakara, and is known as sankharadukkha
lakkhana (the characteristic of evil of mental formations). Among
these three kinds of dukkhalakkhana, the reason for mentioning
only sankharadukkha lakkhana which is an
Abhinhappatipilanakara as contained in the above Atthakatha is
because only this sankharadukkha lakkhana is preascribed, as it is
relevant to all tebhumaka sankharas (conditions belonging to
the three forms of existence).

Tisu dukkhatasu sankharadukkhatava vyapini.
(Maha Ti : 2-392)

A person who does not engage in Vipassana meditation of
rupas-namas which are incessantly appearing and disappearing at
the six sense-doors, cannot possibly know the continuous
oppression caused by the act of arising and act of dissolution. A
person who fails to pay attention, contemplate and note this
transient phenomena of rupa which are causing oppression is
unable to sit for long and meditate in any one of the four
iriyapathas or postures without making bodily movements. If he
remains in any one single posture for along time, he would feels
stiff of giddy or suffer all sorts of unbearable painful sensations;
and if it so happens, he will change his posture without being able
to note the sensation of dukkha (suffering) caused by the nature
of sannkhara-dhamma. Such a person fails to become mindful,
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contemplate and note, and becomes overwhelmed by the changing
postures. To him, even dukkhavedana which signifies the
unbearable characteristic of dukkha-dukkha that is manifested,
cannot become conspicuous. Such being the case it is needless to
say anything about the inconspicuousness of the hcaracteristics of
viparinamadukkha and sankharadukkha. Roughly speaking, to
a person for whom even the characteristic of dukkha-dukkha in
inconspicuous, the genuine dukkhanupassana cannot possibly
take place.

However, a person who continuously contemplates and
notes rupan-namas appearing and disappearing at the six sense-
doors could know that the acts of arising and dissolution are
continually oppressing. Since this state of oppression is borne in
mind, contemplated and noted, the characteristic of viparinama-
dukkha, which is but change and the disappearance of the
sukhavedana which has occurred in an original state of tolerable
condition of any one of the postures, can also be known. At that
junctuer, the unbearable state of dukkhavedana, such as,
stiffness and hotness which occurs will also be apprehended as a
condition of sankhara. The desire to change the unbearable
posture, the changing of the posture to ease the unbearable
condition, and the appearance of a hew sensation of happiness due
to tolerable condition after the disappearance of the unbearable
condition, are attended to step by step in the course of noting. A
yogi who mindful of and is noting all such conditions of continuous
appression, is deemed to have discarded, disclosed and exposed
the iriyapatha which can hide and conceal the characteristic of
dukkha. As the subtle characteristic of sankharadukkha
becomesprominent and conspicuous to such a meditating yogi this
is the genuine dukkhanupassana.
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Dukkhalakkhanam

abhinhasampatipilanassa amanasikara
iriyapathe hi paticchannatta na upattha-ti.
Abhinhasampa tipilanam manasikatva

iriyapathe ugghatite dukkhalakkhanam
yathavasarasato upatthati.
(Visuddhi Magga : 2-276)

Because of failure to pay attention to the vicious and
continuous oppression by the condition of arising and dissolution,
the transient condition of the postures-such as, lying down, sitting,
standing and walking-being concealed, the characteristic of
dukkha (dukkhalakkhana) is not obvious when that hidden
posture is revealed or exposed to the mind's eye by contemplating
with devoted attention to the oppressive condition then
dukkhalakkhana in its true nature becomes obvious.

In this Atthakatha, since it is stated as: "only after revealing
or exposing the hidden posture, dukkhalakkhana becomes
obvious". it might probably be conceived as "only the manner of
impression of dukkha dukkha lakkhana is indicated". However,
by the wuse of the expression- "abhisampatipilanam
manasikatva". it also indicates the manner of sense-impression or
manifestation of sankharadukkhalakkhana and viparinama
dukkhalakkhana. Therefore, it should be understood that this
indication is given relating to the manner of manifestation made by
all the three kinds of dukkhalakkhana.

Every time, the genuine dukkhanupassana realizes
"suffering" by means of dukkhalakhana which manifests
according to its true nature, it dispels and erodicates the perception

~ -

of agreeableness of sense pleasures (Sukkhasaifa), etc. For
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example - if the conspicuous object of rupa-nama is not known
and perceived correctly as 'suffering', safina vipallasa, the
distorted perception of happiness or sense enjoyment would arise
in respect of the object of consciousness of which one is not aware
of; other forms of kilesas could also occur. Kusalakamma and
akusalakamma also could take place. The resultant effect of
these kammas, i.e., vipaka khandhas (rebirth or forming of new
existence) can also take place. If however, is truly realized,
'suffering’, safinavipallasa, etc., connected with that object of
consciousness cannot possibly occur. The non-occurrence, or
rather, non-arising of these dhammas starting with saffa-
vipallasa and ending with vipaka-khandha is because of
rejection causing to bring about cessation or eradication by
dukkha nupassana. Hence, it has been stated in Visuddhimagga
as: "dukkha-nupassanam bhavente sukkhasafiinam
pajahati".
Dukkhato anupassanto sukhasaiinam pajahati.
(Patisam : 55)

The meaning of the above Pali is: “A person who
contemplates and perceives as 'suffering', rejects what is wrongly
conceived as happiness. It causes to bring about eradication.”

What is to be remembered in brief
in the matter of Dukkhanupassana.

The realization with satisfaction that it is 'suffering’, either by
perceiving the sense-object of rupa-nama manifested and
accurring at the six sense-doors in its original nature even while
noting is done as being oppressed by the act of arising and
dissolution, or as being corrupted and ceased, or as being
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oppressed ot the extent of becoming unbearable, is known as
paccakkha dukkhanupassana. After having firmly realized this
by paccakkha-fnana, the past rupa-nama, the future rupa-
nama, bahiddha rupa-nama, and also rupas-namas of the
entire Universe are similarly contemplated by reflecting and
determining them all as being 'suffering'. This Knowledge which
thus reflects and determines is anumana dukkhanupassana. It
also carries the name of 'anvaya fAana'.

These two kinds of dukkhanupassana also occur
beginning from Sammasana-fana. The work of rejecting kilesa,
however, is fully accomplished starting from bhanga-inana.

" (2) End of Dukkhanupassana"

(3) ANATTANUPASSANA

Having found ripa-nama-sankharas not yielding to one's
own wish even while noting with awareness in their natural
characteristics, the knowledge, which contemplates and perceives
these rupa-nama sankharas as "merely Not-Self, a living entity
which is governable, and a phenomenon of dhamma which
inevitably appears and vanishes according to its own nature" is
known as anattanupassana.

In this regard, atta which is contrary to anatta, does not
also convey the sense of an aggregate of rupa and nama-kaya or
body. Neither does it mean a material substance, nor a huge form.
In actual fact, it only means and denotes as being sami (owner),
nivasi (inhabitant/dweller), karaka, yedaka, adhitthayaka, and
sayamvasi which the unknowledgeable worldlings (bala
puthujjana) imagine with attachment as a living creature or
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individuality, or an individual being with conscience, or aliving soul,
or a sentient being.

This atta, an ego-Self is fancied by unwise worldings
imagined with clinging attachment by for not being yet free from
the wrong view (ditthi). But it being 'not rupa-nama dhamma
composed of Five Khandhas', 'not in existence within ruapa-nama
dhamma', and 'not in fact, existing ini any other place'. is merely
pannatta. Hence, the Five Khandhas-rupa-nama dhamma is
known as anatta. (Na atta anatta, natthi atta etassa
khandha-pancakassati va anatta.) It means, it is neither a
dhamma with the owner in the capacity of an atta, nor, a
dhamma without an ownerless atta - or ' Self '. The reason for
naming it as anatta is because- if it is atta, it could have been
moulded as desired, or rather, it could happen or re-act as wished
for. Atta, if it has an owner who could govern it, it could be made
to yield according to what one wishes to be. And yet inspite of this,
since the Five Khandhas do not behave or respound to one's own
wish, it is merely antta. This state or condition which does not
happen according to one's own desire, being clearly noted and
aware of as "anatta", is called 'Anattalakkhana'. A yogi who is
aware of rupa-nama khandhas by way of noting at every time of
their occurrence, will only personally find and know only the
phenomena condition of arising and dissolution according to their
own nature and of their own accord. What can be said to be an
atta be which "yields to one's own wish and is controllable and
governable". will be found no where. Hence, realization comes with
satisfaction that rupas-namas noted and known are merely not
an atta be which is controllable but only a natural Law of Dhamma
that happens unceasingly on its own. Such a realization is called
anattanupassana.
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Yam dukkham tadanattati pana vacanato
tadeva khandhapancakam anatta. Kasma?
avasa-vattanato. Avasavattanakaro
anattalakkha nam.

(Visuddhi Magga : 2-277)

The above passage goes to say that, anything which is
conditioned, is known as suffering. This conditioned thing which is
'suffering' being stated as Non-Atta, even the Five Khandhas are
known as anetta. It is because of its refusal to yield to one's own
wish, this unyielding nature of the dhamma is known as anatta
lakkhana.

A person who does not contemplate and note the
phenomena, the dhamma occurring every time at the six sense-
doors, these dhammas or conditioned things will not become
distinctively manifested as being transient, a nature, an event, and
a sense object. Instead, these would manifest as one solid unit or a
single substantial being. For example at the brief moment of
seeing, only one single nature of an act of seeing does not
distinctively become manifest. The desire to look at, the act of
looking, and the act of seeing and act of imagination will continue
to take place in one lot combined together, just as it would
manifest only in the form of one single individual being. Since the
Ghana-pannatta which manifests as the one and the only thing is
covering up, and is hidden from view, anattalakkhana remains
submerged, dormant, and out of sight. It does not becoming
prominent to a person who fails to contemplate and note.
Therefore, the genuine anattanupassana knowledge cannot
possibly occur to a person to whom anattalakkhana is not
manifested.
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To a person who contemplates and notes the dhamma
which occur at the six sense-doors, such dhammas that are noted
become manifest respectively and distinctively only for a brief
moment, as an event, a nature thing, and as a sense object when
mindfulness and knowledge of samadhi become mature. These
dhamma would not manifest as being one solid unit and one single
individual. For instance it resembles the manifestation of only a
single phenomenon of an seeing at that brief moment of
discernment, separately and distinctively. To such a yogi, the
manifested Ghanapannatta of there being a solid unit in the
form of one single entity disintegrates and breaks into pieces, and
aniccalakkhana which does not take place according to one's
own wish, automatically becomes manifest in its true nature. Only
to a yogi to whom anatta-lakkhana is manifested in its true
nature, the genuine knowledge of anattanupassana can take
place.

Anattalakkhanam
manadhatuvinibbhogassa amanasikara
ghanena pattcchannatta na upatthati.
Nanadhatuyo vinibbhujitva ghanavinibbhoge
kate' anattalakkha nam vyathava sarasato
upatthati.

(Visuddhi Magga : 2-276)

Not paying attention to the distinctive nature of each and
every kind of element of rupa and of the element of nama, or
rather, neither being devoted to the mind, nor, because of the
failure to contemplate and note and because of concealment by
Ghanapainatta which is conceived as apparently one solid single
unit, anattalakkhana, which causes to know that it is not atta,
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does not become manifest. After paying attention by contemplating
and noting separately and individually, part by part, the variety in
the nature of rupa elements and of nama elements, and the
breaking up of one solid unit of Ghanapafinatta into pieces
respectively, anattalakihana, which signifies non-occurrences as
one wishes to happen, and which is ungovernable, becomes
manifest in the true nature of it own.

Ghanapannatta which conceals anattalakkhana are of
four (4) different kinds, viz.,, santatighana, samuhaghana,
kiccaghana and arammanaghana. Please refer back to the
subject of santatighana under the caption "The Period of Arising
of Aniccanupassana" perviously mentioned.In particular, there is
only difference in the manner of concealment and manifestation of
Anattalakkhana.

Manner of Concealment by Santati

In the brief moment of seeing, a person who does not know
his own volition to observe and note, or the acts of observation, of
seeing, then the repeated acts of seeing or discernment, or the
acts of reflection, distinctirely and respectively, will imagine all
such conditions of dhamma such as there being a self. Since
santatighana, which is the thought of as being a self, has causes
concealment, attachment occurs only thinking: "observation can be
made as one wishes to observe, seeing can take place as one
wishes to see, reflection can be made and also awareness can take
place as one might wish", and as: "there is a being called ' I ' which
comes into being wished for". Let it be known based on the same
inciple at the moment of hearing, etc. A person who does not know
dintinctively and respectively all the momentary stages of the rising

139




desire to bend and the desire to stretch at in the course of bending
and of stretching, as well as all the different stages of the desire or
rahter, mental vilition to walk, to stand, to sit and to sleep or lie
down, at the very moment of walking, standing, sitting and
sleeping, but he only clings to the idea that "there is ' Self ' - a
being who can bend, stretch, walk, stand, sit, and sleep as desired.
It is because of the concealment of anattalakkhana by
santatighana, due to being unable to differentiate stage by stage
the distinctive nature of rupa and nama in a every moment. The
same principle applies to thoughts with attachment to ' Self ' - a
being called ' I ', due to not being able to distinguish between the
past and subsequent rupas and namas which are undergoing a
continuous process of arising and vanishing.

Manner of Manifestation of
Aniccalakkhana as Santati is Destroyed

Of course, a meditating yogi knows discriminatingly and
distinctively that the desire to see and observe is one thing and the
act of seeing is another, etc. He does not think of any conditioned
things (dhamma) as being only one and the same, as being a
single individual. Hence, santatighana is broken up. As the
continuous process of santatighana is broken up and ceases, he
gets satisfied that "the desire or vilition to observe cannot bring
about the completion of the act of observation and act of seeing
etc. The act of observation also cannot cause to accomplish the act
of desire to observe and act of seeing, etc. The act of seeing also
cannot cause to bring completion to the act of desire to observe
and the act of observation, etc. As such, anatta-lakkhana can be
comprehended that "observation can be made as may be desired,
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and it can be seen and percieved, and that there is no such thing
as abeing called ' I ' or ' Belf ' which could be known, and also that
which is present is merely the nature of dhamma which would
occur only if circumstances are favourable", Let it be known and
understood also at the moment while hearing takes place, based
upon the same principle. Because of mindfulness of the distinct
stages in the desire to bend and stretch in the course of bending
and stretching, and of the distinct stages in the act of bending and
of stretching, satisfaction arises that" the desire to bend cannot
bring completion to the act of bending, nor the act of bending can
bring completion of the act of desire ot bend, nor the desire to
stretch can bring accomplishment of the act of stretching, nor the
act of stretching also can cause accomplishment of the desire to
stretch.” Therefore, anatta lakkhana can be known and
appreciated as: "There is no living being called ' I ' or ' Self ' who
can bend and stretch as desired, and there is only the nature of
dhamma - a natural phenomenen which occurs only if
circumstances are favourable". Let it be known in cases where
walking is being done, etc that they are also based on the same
principle.

SAMUHAGHANA

Persons, who have no experience as yet in the practice of
Vipassana contemplation and noting of rupas and namas
distinctively while they are occurring at the six sense-doors,
wrongly view namas and rupas as being one and the same, and
as one single individual being. Such persons who are unable to
distinguish between nama and rapa which are, in fact, separate
and quite it different from one another. For instance, it is thought
that the nama (mind), which wishes to bend and stretch though
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out the course of bending and stretching the hands and feet, and
the bending-rupa as well as stretching-rupa are one and the
same.The eye-rupa, ear-rupa, etc, and also form rupa and sound
rupa,etc., in the single individual person continuum of mental
processes are wrongly viewed as one and the only, individual
being. Such being the case, when tangible form is touched with
ones own hands after one sees it etc., it is percieved that the
vigible-rupa which is seen and the tangible-rupa which is
touched are one and the same. Perception occurs thinking that the
hand which has seen, is the very same hand which comes into
physical touch and has touched. Furthermore, it is also percieved
that rupa which is the object of seeing, and the rupa that is
touched is the saw person. This is merely or explained for the
purpose of demonstration. The manner in which misconceived idea
and attachment take place is indeed very wide and elaborate. A
thing or an object which is thought of with attachment based upon
and aggregate of namas, and of rapas and namas as being one
and the same living being or individual is deemed to a
samuhaghana pannatta. If the dhammas which are different
each other in nature cannot be discriminated from one another by
a person, then the anattalakkhana of the rupas and namas
appearing at the six sense-doors will always be hidden from the
view by samugaghana. Putting it another way, samuhaghana is
always concealing the anattalakkhana of the rupas and namas
appearing at the six sense-doors making a person blind and
ignorant by his not being able to discriminate, by means of
Vipassana, the dhammas which are different in nature from each
other.

In the least, nama and ruapa become distinctive and
separately manifest to a yogi who is continually mindful of nama
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and rupa at the moment of their occurrence at the six sense-
doors. The way these become manifest is while bending, the mind
which intends to bend is one thing and the bending rapa is
another. They are obviously quite different from one another. While
stretching, the mind which wishes to stretch is one thing and the
stretching-rupa is another, and being quite different from one
another, they become obvious. While mindful of 'rising', the
'rising-rapa' is one and the mindful mind is another different
thing. This too, is clear and obvious. As the moment of doserving
any other thing or sense-object, it becomes manifest distinctively in
the same manner. If it so becomes obvious to such an extent,
samuhaghana - the aggregation of rupas and namas dissolves,
and it can be known that "the mind intending to band and stretch
cannot perform the act of bending and the act of stretching”. Also
the bending-rupa and stretching-rupa cannot take place
automatically without the act of desire to bend and of the act of
desire to stretch. The 'rising-rupa' and 'falling-rupa' cannot give
rise to act of mindfulness: and the act of mindfulness also cannot
automatically occur without the existence or presence of the object
to be noted and known, such as, the rising-rupa and falling-
rapa, etc. Since such a state of condition has been realized, then a
anattalakkhana which means non-occurrence as one might wish
to happen, becomes obvious in its true nature. Over and above
that, when it is required to be mindful of the acts of seeing,
hearing, and touching occurring in continuity, it also manifests
discriminating "the sight that is seen is one separated from the
sound that is heard, and also from the rupa which is felt and
touched, each of these being different from one another". It also
becomes manifest distinctively as "the mind that knows the act of
seeing is one thing and the act of contact taking place between the
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form and seeing (phassa) is another and the feeling that is felt as
desirable or averse because of discerment (Vedana) is another
thing". To a yogi in whom manifestation occurs with discerimination
and distinotively, then samuhaghana paniatta is broken up and
disintegrates satisfactorily. Hence, it is appreciated that "none of
the acts or behaviours - physical, verbal, or mental can take place
according to one's own wish; and only if circumstances are
favourable, could the performance of any action and behaviour
occur and be accomplished". To such a yogi anatta-lakkhana i.e.,
avasavattanakara becomes vivid and obvious according to its
true nature.

KICCACHANA

Rupa and nama-dhammas are different from one another
according to their respective activities. Nevertheless, those who
have not yet distinguished them by means of Vipassana, wrongly
hold the view that these rupas and namas are only one and the
same, and are only one single unit of an individual. How it becomes
manifest to them is, at the moment of seeing, it is the eye-rupa
that causes to see or discern the Vvisible object. Cakkhu viffiana
is capable of the visible-rupa is liable of being seen. Although
functionally different, or rather, these are different from one
another according to their respective functions or activities it is
wrongly percieved that the eye-rupa, visible-rupa, and the
knowing mind or seeing consciousness, are merely the one and
some person. The same principle is applicable also at the moment
of hearing, etc. Furthermore, cakkhuvififiana, eye consciousness,
is capable of seeing. Sotavifilana is capable of hearing.

-~ A -
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Capable of knowing the taste. Kayavifiinana is capable of knowing
the touch. Manoviiniana is capable of thinking many different
kinds or a variety of thoughts. In this manner although there is
difference in their respective functions, these namas of mind,
consciousness, thoughts and ideas which occur in one single
continuum of mental process are considered as being just the one
and the same individual. It is erroneously percieved only as: it is ' I
" who can see, hear, smell, eat, touch and think or plan. Moreover,
the feeling of happiness (sukhavedana) is capable of making the
mind happy. The feeling of suffering (dukkhavedana) is capable
of making the mind dejected and depressed. The feeling which is
impartial to pain and pleasure (upekkha vedana) causes to bring
about the equanimity of mind and calmness. In this manner
although there is difference in their respective functions or
activities, these three kinds of feeling (vedana) which occur in one
single mental continuum are thought of as one and the same
individual. It is percieved that itis 'I' who is happy and glad. It is
"I ' who is distressed and despondent, and it is only ' I ' who is not
suffering not, unhappy and is remaining calm. Furthermore, the
mind that intends to bend is capable of causing the moving or
changing of rupa by the bending action. The bending-rapa is
capable of moving to proceed to the desired position or place.
Although in the manner stated there is difference in their respective
functions, the said mind and rupas are percieved as being the
same one individual. The view held is: "It is only ' I ' who wishes to
bend; it is only ' I ' who bends; the desire to bend also is only ' me
" - a being and bending is only done by 'me'. It is also the same in
the case of stretching, walking and so on. As stated, since rupas-
namas which are different according to their respective functions
and not being known distinctively and separately by means of
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Vipassana, a thing which is percieved as only one and the same,
and the same sole one individual is known as kiccaghana
pannatta. It is only because of the concealment caused by this
kiccaghana that anattalakkhana remains inconspicuous and
submerged, i.e., (invisible) to all ordinary worldlings.

To a yogi who has vipassana insight knowledge of rapa and
nama occurring at every moment, with the ability to discriminate,
these rupas and namas which are different by the nature of their
respective function or activity (kicca) become manifest as distinct
from one another without getting mixed up. Hence, kiccaghana
which was percieved in the past as being one and the same and as
one single individual, disintegrates. To a yogi in whose knowledge
ghana is found to have disintegrated as stated for having realized
that "the nature of dhamma which causes to accomplish an act of
performance (a function) cannot possibly cause to accomplish any
other act of performance”, anattalakkhana which is unresponsive
to one's own wish, becomes very well obvious in its true nature.

ARAMMANAGHANA

Mental phenomena (nama dhamma) are different
according to their objects. However, those persons who have
not yet been able to discriminate these nama dhammas, by
means of vipassana meditation would percieve these namas as
only one single thing and a single individual being. The manner as
to how imagination occurs and how impression is made may be
described thus: The mind relating to eye-consciousness dwells its
attention on the visible while seeing the object. Ear consciousness,
dwells its attention on the sound while hearing it. Nose
consciousness dwells its attention on the odour while smelling.
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Tongue consciousness dwells its attention on the taste while
knowing. Body consciousness dwells its attention on different kinds
of tangibility while touching and knowing. Mind consciousness of
the heart dwells its attention on different kinds of sense-objects
while thinking and knowing. Hence, the mind that sees is not the
mind that hears, etc. Also the mind that hears, etc., is not the mind
that sees. etc. Also in seeing various sense-objects of form, the
mind that sees the white colour is not the mind that sees the black,
blue or yellow colours, etc. The mind that sees the black, blue or
yellow colours etc., is not the mind that sees the white colour, etc.
In a like manner one hears different kinds of sound. In seeing only
one kind of form stage by stage, the first mind that sees is not the
mind that sees the second and third stages etc., respectively. The
mind that sees the second, third and other stages respectively is
not the same mind that first sees. In a like manner one hears only
one kind of sound that is heard one after another. Every time there
is difference paying attention to the object, the nama-dhamma is
not the same, and is separated and different from one another.
Nevertheless, it is percieved that all these namas thoughts which
occur in one single individual mental continuum constitute only one
and the same being. It is wrongly thought of as only one person,
eg., "It is I alone who both see and hear", etc., or "itis ' I ' alone
who plans to see also and actually sees also", etc., or "it is I alone
who sees the white colour and also the black, blue and yellow
colours", etc., or "it is I alone who is seeing and hearing all this
time". etc. These nama dhammas are different depending upon
the objects which they take, what is wrongly viewed as one single
individual is known as aramma-naghana. As this ghana is
concealing, anattalakkhana becomes submerged or rather,
dormant and invisible to ordinary worldlings without manifestation.
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However, to a yogi who is continuously carrying on mindfully
"seeing", "hearing" etc., in the course of seeing and hearing, etc.,
as and when his mindfulness, concentration and knowledge
become keen and strengthened, the said arammanaghana
pannatta well distegrate. It only manifests distinctively as: "the
mind which intends to see is one thing and the mindful mind which
konws the intention to see is another thing and that the mind that
sees is one thing and the mindful mind which knows as 'seeing' is
another thing, different from all others", It is also same in the case
of a person while hearing etc. Moreover, it also distinctively
manifests as: "the mind that sees is one thing and the mind that
hears is another thing; the mind that touches is another; and the
mind which plans and knows is another thing different from the
others and the mind that notes and becomes aware of is yet
another thing". In the case of seeing different kinds of form, it
would manifest discriminatingly as: "What is seen as white is one
thing and mindfully knowing white is another; what is seen as
black is another thing and mindfully knowing black is yet another
thing”, etc. The same principle applies in the case of hearing
different kinds of sound. In the case of seeing only one kind of
visible-object in stages, it manifests distinguishingly as "what is
seen first is one thing and what is first mindful of it is another thing
and what is seen for the second time is one thing and what is
mindful of it for the second time is yet another", etc. It is similar in
principle also in the case of hearing only one kind of sound in
different stages, etc. To a yogi who is able to distinguish the nama
dhammas which manifest differently and distinctively everytime
they have different objects, analtalakkana, the characteristic which
means “against one own wish”, becomes obvious to him with its
own true nature because he appreciates that nama-dhamma which
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takes objects in a particular way cannot occur taking them in
another way.The following is an exposition Maha Tika - of Visuddhi
Magga.

Ya hesa anfiamannupathaddhe-su samu-
ditesu ruparupadhammesu ekattabhinivesava
sena aparimadditasankharehi gayhamana
samuhagha-nata, tatha tesam tesam dhamma
nam kiccabhedassa satipi patiniyatabhave
ekato gayhamana kicchagha-nata, tatha
sarammana dhammanam satipi aramma-
nakarana bhede' ekato gayhamana arammana-
ghanataca, ta dhatusu nanena vinibbhujitva
vinibbhu-jtva dissamanasu "hatthena
parimajjiyamanophena-pindo viya" vilayam
gacchanti, yathapaccayam pavattamana suiina
ete’ dhamma dhammamattati
anattalakkhanam pakatataram hoti.

(Maha Ti : 2-437)

The above Pali conveys the meaning as: It will be shown
how anatta becomes manifest if ghana is broken up. There is
what is called samuhaghana pannatta which is taken to mean,
grasped and percieved as one solid unit as a single individual in an
aggreation of rupa-nama dhammas which occurs combining
together within one’s self due to being mutually supported, and
though of as one and the same single individual by those persons
who have not yet trampled down and crushed, i.e., (subdue) the
sankharas with vipassana, taken as willed. Apart from that,
there is also kicchaghama pafinatta which is thought of as one
and the same single individual and as one solid unit of an individual
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being according to the manner of performance or activity, although
it has a variety of material and non-material things that are
definitely always existing in the form of rupa and nama
dhammas. Moreover, there exists arammanaghana panhatta
which is mentally conceived even as one solid unit in the form of
only one single individual being. When these three kinds of ghana-
pannatta contemplate and note the nature of the elements of
nama by analysing and separating each and every one of them
again and again with the knowledge of vipassana, these would be
broken up and dissolved, certainly, these would vanish. How it
happens may be described thus. It is like a porous stone (pumica)
which if rubbed and crushed will crumble into pieces. When
ghanapainnatta vanishes, these dhammas, which occur
according to circumstances, become void and obliterated, renwring
the view of being as an atta which clings to the idea that there is a
person who is governable, and is capable of performing a deed,
and who can manage according to one's own volition. These are
merely the nature of dhamma. To realise this with satisfaction as
stated, anattalakkhana which does not occur according to one's
own desire, must particularly become obvious.

In accordance with these Atthakathas and Tikas, at every
time the genuine anatta nupassana occurs which mindfully
knows the sense-object of rupa and nama by the characteristic of
anatta that manifests in its true nature after the dissolution of the
solid substance of ghanapafnatta as, "it is not ' I ' a living soul
called ' Self ' which is governable but just the mere nature of
dhamma only, i.e., a conditioned thing", rejects and dispels
attasanina - the perception of Self, etc. How it rejects may be
explained thus. If the conspicuous sense-object of rupa and
nama is not known and perceived correctly as atta, then in
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respect of this sense-object that is not known, the oppsite distorted
perception (safnfa vipallasa) can also take place with a
mispercieved idea of " ' I ' - a living soul called ' Self ' and a
sentient being". Depending on these changes in distorted attitude
in the mental plane, (vipallasa), other moral defilements
(kilesas), akusala kammas, and kusalakammas could also
occur. Also vipaka-khandhas, the resultants of these kammas,
could happen. If, however, it is correctly known as anatta,
safnnavipallasa (distorted perception), etc., connected with that
sense-object or object of consciousness, these cannot possibly take
place. The reason for non-occurrence of these vattadukkha
dhammas beginning from safnfavipallasa up to vipaka-
khandha is because of the rejection and cessation caused by
anattanupassana. Hence, Visuddhimagga has stated as "anatta-
nupassanam bhavento attasaniam pajahati.”
Anattato anupassanto attasaniam pajahati.
(Patisam : 55)
It means - A person who contemplates and perceives as
merely a nature of dhamma which is not atta, rejects and
oradicates the mispercieved idea of an atta - a living soul.

What is to be Noted in respect of Anattanupassana

Even in the course of mindfulness the sense-object of rupa
and nama which manifect and occur at the six sense -doors in
their own original nature of phenomenal arising knowledge with
satisfaction that: "It is not ' I ', a being called Self but merely a
nature of dhamma". This is known because seeing takes place
mindful that it does not happen according to one's own will, or
seeing takes place knowing that it is ungovernable, or seeing takes
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place knowing that it is impermanent and suffering, is known as
paccakkha anattanupassana. After having firmly and fully
known and realized by this paccakkha-iana, the past rupa and
nama which cannot be known personally, the future rupa-nama,
bahiddha rupa and nama, and also all rupas and namas in the
entire universe, are similarly contemplated by reflection
determining as: "It is not an atta-being called ' Self ' or a sentient
being, but merely a nature of dhamma". This knowledge of
awareness which thus reflects and determines is but anumana
anattanupassana. It is also known as anvaya-ihana.

These two kinds of anattanupassana - also occur
commencing from sammasana-nana. The work of rejection of
kilesa becomes accomplished beginning from bhanga-nana.

(3) End of Anattanupassana"

TO BE NOTED IN PARTICULAR
IN RESPECT OF THREE KINDS OF ANUPASSANA

Visesato dhammanam khanikanirodhe
aniccata voharoti dassento hutva abhavo va ti
adimaha.

(Maha Ti: 2-334)

Aniccato tava anupassana bhanganu
passa-kassa yutta bhangonama aniccataya
parama kotiti.

(Maha Tika : 2-441)

152




The of it is : aniccalakkhana is the name given, in
particular, in respect of the instantaneous cessation of rupa- and
ama dhamma at the moment of dissolution. The Commentator
wishing to mention as such, makes a statement in the following
words: -

"Rutva abhavo va ti adim, hatva abhavo va," etc.

The nature of dissolution is such that it is the special
characteristics of anicca which is the cause of mindfulness of
impermanence. Hence, aniccanupassana which contemplates
and perceives as being 'impermanent’, is appropriate in the case of
a person who contemplates and perceives the dissolution of things.

In conformity with the exposition of those Tikas (sub
commentaries), among the two kinds of aniccalakkhana already
mentioned before, the second characteristic (lakkhana) is that of
abhava which is non-existing after becoming, is the momentary,
or rather, instant dissolution of the present rupas and namas.
This characteristic is also an extraordinary kind of
aniccalakkhana. Hence, it should be understood that in the cass
of a yogi accomplished with the insight into the dissolution of
things (bhanga nana) aniccanupassana is deemed to have
been accomplished by just mindfulness of the cessation, vanishing
and dissolution of rupas and namas in the course of their arising
and dissolution. A yogi who realizes rupas and namas (material
and mental properties of the body) in the process of their arising
and dissolution as: "these have ceased, vanished and dissolved"
will no longer think of these rupas and namas as being delightful
and good, and also as being pleasurable and pleasant. As a matter
of fact, inasmuch as this act of dissolution is continually oppressing,
or in other words, as rapa and nama are repeatedly dissolving, it
is realized with satisfaction as merely a dhamma which is suffering,
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disagreeable and unpleasurable. At that  juncture,
dukkhanupassana occurs. Moreover, when realization with
appreciation takes place that it is beyond one's capability to
prevent such rupas and namas from ceasing and dissolving, and
to make them become permanent, lasting and delightful, anatta-
nupassana occurs. This explains how the three (3) kinds
anupassana take place as is appropriate to the mode of paying
attention to the matter mindfully knowing the nature of dissolution
of the present rupas and namas. Cited below is as stated in
Visuddhimagga.

Yassa bhango nama aniccataya parama
koti, tasma so' bhanganupassako yogavacaro
sabbam sankharagatam aniccato anupassati,
no niccato. Tato aniccasso dukkhatta,
dukkhassa anattatta, tadeva dukkhato
anupassati, no' sukhato. Anattato anupassati,
no' attato.

(2-279)

The above conveys the meaning as follows, for this reason,
it is known as 'dissolution' and 'disintegration'. This is the
exceptional quality of anicca lakkhana. Hence, a yogi who
contemplates and perceives the nature of dissolution also merely
contemplates and perceives all kinds of sankhara as being
impermanent. It never occurrs to him as being permanent. After
perceiving it as impermanent as stated, he further carries on
contemplation, and perceives that because of the impermanent
nature of rupa and nama which is mere suffering, and because
rupa and nama is Not-Self an individual being which is
manageable, even this sankhara, realized as impermanent, is
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mere 'suffering’. Nor is it perceived as something which is
pleasurable and a thing of joy. By contemplating, he perceives only
Not-Self and not a living soul called ' I '. He does not, in fact,
contemplate and perceive it as a being called ' I ' or ' Self .

When, however, bhanga-nana reaches the pinnacle by just
contemplating and perceiving the nature of dissolution,
anupassana is even fully accomplished. This will be obvious when
a brief description is given.

" Here Ends the Chapter on ' what is no be noted in

particular in respect of the three (3) kinds of
Anupassana.™

(4) NIBBIDA NUPASSANA

Nibbidanupassana only maens nibbida-nana, the
knowledge comprising contemplation of disenchantment of the
dhammas which rapidly dissolve and are perceived as insubstantial
and devoid of pleasure. This knowledge is one which occurs
following closely behind adinava-fana (knowledge that realizes
the speedy dissolution of all apprehensive things as being evil,
baneful and undersirable, and therefore suffering). This has been
shown in Chapter(6). For having found that conditioned things as
merely dissolving by the faculty of bhaya-hana at every time of
noting, rupa-nama-sankharas are realized as fearful and faulty.
Thereafter, percieving all paycho-physical phenomena as "ceasing
and dissolving", and when all objects of conditioned things are
contemplated and perceived as disenchanting, this nibbida-
nupassana occurs.

If not realized by this anupassana, pleasurable joy with
craving (sappitakatanha) could arise percieving these

155




sankharas as pleasurable. Depending on this pleasurable
condition, kilesa and kamma can also occur. Vipaka khandha,
the resultant of that kamma can also take place. By this
contemplation (anupassana), no such sensual pleasures of
tanha, etc. in rspect of sankharas which conceived as
"monotonous and disenchanting”, could not possibly occur. The
impossibility of such an event, or rather, failure to take place as
stated is merely due to eradication caused by nibbida
nupassana. Hence, it is stated as "nibbidanupassanam
bhavento' nandim pajahati” in Visuddhimagga (2-264). Also in
the Mahatika exposition of Visuddhimagga which runs as 'Nibbida-

nupassanaya nandito’, it is explained as follows:
Nibbidanupassanayati sankharosu
nibbin-danakarena pavattaya anupassanaya.

Nanditoti sappitikatanhato'.

(1-343)

In ordinary parlance, what nibbidanupassanayati means
is to get the mind liberated or emancipated from tanha which
occurs combined with rapture by the condition of disenchantment
that takes place in respect of all things of sankharas, through
contemplation and perception.

" End of (4) Nibbidanupassana "
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(5) VIRAGANUPASSANA

Viraganupassanayati tattha
virajjanakarena pavattaya anupassanaya.

(Maha Tika : 1-343)

The meaning of viraganupassanayati is: Giving to the
condition of absence, or rather, nullifying condition of clinging
attachment and craving in these sankharas by carrying out
contemplation with perception, a yogi has become disenchanted of
sankharas by the knowledge of nibbida in accordance with this
Tika for having found only the dissolution of sankharas every act
of mindfulness done causing detachment from these sankharas.
Contemplation thus carried out and insight achieved by such a yogi
with the mind inclined towards Nibbana where all sankharas
cease, is known as viraganupassana. Therefore, it is stated in
Visuddhimagga as shown below : -

Khayaviragoti sankharanam
khanabhango. Accanta viragoti nibbanam.
Viraganupassanati tadubhayadassanavasena
pavatta vipassana ca maggo ca. (1-282)

The above Pali in plain language is : 'Cessation and
nullification' is but the dissolution taking place for a moment only.
The nature of permoment dissolution is only the condition of
Nibbana which is the cessation and extinction of sankharas
forever. Vipassana insight which occurs according to the capability
of perception of these two kinds of virago and of ariya-magga is
called viraganupassana.
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Cessation, dissolution, and destruction of sankharas, which
should be contemplated and noted, one known as khayaviraga. If
contemplated mindfulness, the faculty of vipassana-spiritual
insight realizes this khayavirago. Nibbana whereby all
sankharas end and cease is called accantaviraga. This endless
or infinite Nibbana called accantaviraga cannot be perceived
with the mind given over to vipassana insight. However,
muicitukamyata insight knowledge which follows immediately
after nibbida-nana without interruption occurs with a desire for
liberation from Sankharas. The desire for deliverance from
sankharas is merely an inclination towards Nibbana where
sankharas cease. Hence, this vipassana knowledge called
muicitukamyata is deemed to have only perceived Nibbana by
inclination known as accantaviraga - which is tantamount to
perceiving it. It is because of this perception by contemplation of
both kinds of viraga, as may be appropriate, muicitukamyata-
fana is known as viraganupassana, The statement made by
Maha Tika as "it occurs by the condition of nullifying the
attachment sankharas," conveys the same meaning as it
perceives Nibbana by inclination or bent of mind". However,
ariya-magga by given over of the mind with attentiveness
towords Nibbana is called accantaviraga, which knows and
perceives, Nevertheless, the dissolution of sankharas called
khayaviraga having been already aware of them without
enchantment it shall be deemed to have been definitely perceived.
Hence, it is known as viraganupassana. In this matter of
criticising and commenting upon lokiya-vipassana, only
vipassana shall be known and understood as Viraganupassana.

Arammanato va vipassanaya
khayaviraga-nupassanavasena pavatti,
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tanninabhavato accanta-
viraganupassanavasena. Maggassa pana
asammo-hato khayaviraganupassanava sena,
arammanato accantaviraganupassanava sena
pavatti veditabba (1-344 : Explanation has been
given in accordance with this Maha Tika)

Nibbidanupassana and this viraganupassana which
have been described above, would occur only to a yogi whose
bhanga-ifana has been fully strengthened. Hence, the exposition
given in Visuddhimagga relating to the matter of bhanga-inana as
stated in Patisambhida Magga which runs as "Nibbidati
nonandati virajjati no rajjati " has been explained in the
following words.

Yasma pana yam aniccam dukkham
anatta na tam abhinanditabbam. Yaiica
anabhinandi tabbam, na tattha rajjitabbam.
Tasma etasmim bhanga-nupassananusarena
aniccam dukkham anattati ditthe sankharagate
nibbindati no nandati. Virajjati, no rajjati.

(2-279)

What it conveys is: Whatever dhamma it might be, if
impermanent, it is mere suffering. Such kind of dhamma while is
not being a 'Self' or a living entity, is undesirable. No feeling of
attachment and craving could arise in respect of that dhamma.
Since sankhara dhamma by its nature of impermanence,
suffering and Not-Self, being undesirable and not worthy of
attachment, and being constantly susceptible to bhanga-nana
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which sees the dissolution, it is only perceived as 'anicca, dukkha
and anatta'. It is, therefore, found as disenchanting, undesirable
and devoid of pleasing attachment. It should not attract any
pleasurable craving.

In matters relating to aniccanupassana, etc., although it is
appropriate to pay attention to by reciting as ' anicca, anicca,’
etc., in matters concerning nibbida and viraga nupassanas, it is
obviously improper to pay attention by reciting as 'nibbida,
nibbida,' or as 'viraga, viraga,' as the case may be. Hence, as
has been shown in the above mentioned Atthakatha, it should be
remembered that the knowledge of awareness which takes place
while disenchantment is being felt is respect of sankharas that
have been realized at every moment of mindfulness and reflected
as being "impermanent, suffering and not atta", is always in
consequence of, bhanga-inana, and is known as
nibbidanupassana. Moreover, it is not that recitation as 'anicca,
anicca' in the matter of aniccanupassana, etc., is essential. It
should be remembered that only the act of realization of rapa and
nama which happened to be mindfully observed and also reflected
upon by their condition of impermanence, etc., is really
fundamental.

"END OF VIRAGANUPASSANA "

(6) NIRODHANUPASSANA
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Nirodhanupassanayati sankharanam
niro-dhassa anupassanaya. Yatha sankhara
ayatim punabbhavavasena na uppajjanti, evam
va anupassana nirodhanupassana.
Muncitukamyata hi ayam balappatta.

(Maha Tika : 1-343)

The Pali mentioned above goes to say that the meaning of
nirodha-nupassanayati is, if the cessation and dissolution of
sankharas are contemplated and perceived by the knowledge of
contemplation with perception, or in other words, perceived in the
light of that condition, sankharas may be said to have come to a
cessation only. What is going to occur in future will also cease to
occur. The knowledge with which such a state of condition is
contemplated and perceived, is known as nirodhanupassana. It
is indeed true. This nirodhanupassana is but the knowledge of
muicitukamyata which reaches its full strength.

The sub-commentary shows how the word
“nirrdhanupassana” can be made as a “compound” in two ways.
According to the just method, the two words “mrodha” and
“anupassana” can be as senfences like “mroddhassa, mrodhato va
anupassana”. According to the second method, the word “mrodha”
should be definded as“mrodhatiti mrodho: As a compound word,
the senfence jof defintion should be mrodhaya anupassana “or”
mordho ca so anupassana cati mrohdhanupassana. Although the
meaning is different, as stated, according to the essence of the
dhamma, it is not that there are two different kinds of
nirodhanupassana. There is only one kind. It should therefore be
understood as such. muicitukamyata knowledge which keenly
arises with the volition to abandon all psycho-physical phenomena
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(sankharas) by seeing the cessation and dissolution of those
sankharas that are percieved, is known as
paccakkhanirodhanupassana. If the dissolution of sankharas
together with the condition of sankharas which desives them to
be abandoned, are not perceived, sankharas, the renewed
existence connected with sankharas that have been perceived,
will surely occur again in the future. If contemplated and seen with
the said nirodhanupassana, sankharas new existences,
connected with those sankharas which should have been
contemplated and perceived, cannot possibly take place. Such
contemplation and perception prevents sankharas, fresh
existences, from occurring which is to cause the cessation and
eradication of those sankharas - renewed existences. Hence,
explanation with full meaning is given in the first method outlined
in the Tika that there is what is called anupassana which
contemplates the dissolution and destruction of sankharas, and
also what is called anupassana which contemplates the condition
that all sankharas are ceasing. In the second method, there is
what is called anupassana which contemplates in order to cause
sankharas, the renewed existences to cease, and also
anupassana which causes the cessation of sankharas, the
renewed existences.

Alternatively, in the Atthakatha exposition of Anapanakatha,
just as the expression "viraganupassana" has been explained
and pointed out to be similarly understood also in regard to the
expression 'nirodhanupassi’, muincitukamyata-nana which
occurs vigorously inclining towards Nibbana where sankharas
known as accantanirodha ceases forever. while the personal
realizion of the end and cessation of sankharas otherwise called
khayanirodha, which are being percieved, is known as

162




nirodhanupassana. In this method also, the expression
appearing as "it occurs while khayanirodha is being realized",
isexactly as the first method, shown in the Commentary (Tika).
The occurrence which takes place with an inclination towards
accantanirodha is merely a wish to abandon the sankharas.
Hence, it is the same in the nature of the meaning as in the second
method of Tika.

What Patisambhida-magga Pali Text has pointed out
nirodhanupassana as "Nirodheti, no' samudeti. Nirodhento
samudayam pajahati". is expounded in Visuddhimagga (2-279)
as shown below : -

So evam arajjanto lokikeneva
tavananena ragam nirodheto, no' samueti.
Samudayam na karotiti attho. Atha va so evam
viratto yatha dittham sankharagatam, tatha
aditthampi anvayainanavesena norodheti. No'
samudeti. Nirodhatova manasikaroti,
nirodhamevassa passati, no samudayanti attho.

The meaning of the above Pali is : -

Nirodheti - it causes raga to cease. Samudeti - it deters
raga from arising. According to the next method, nirodheti
contemplation is done also in respect of the past and future
sankharas which are not personally perceived, that these
(sankharas) also cease. No' samudati- no contemplation is made
as 'occurring', 'existing' and 'developing'.

Nirodhento - if cessation is caused, or rather, if
contemplation is made as "ceasing", samudayam pajahati
rejection of the arising of raga, or of the kilesa which is thought
of as arising or occurring, developing and existing, is accomplished.
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The meaning of Atthakatha is : - just as it has been stated
that there is disenchantment and nullity of attachment in
sankhara, known and perceived as anicca, dukkha and anatta,
a yogi who has no attachment causes to cease raga-human
attachment and craving, which cling to sankharas only by means
of lokiya-vipassana-fana prior to the stage of magga-nana.
Raga is prevented from occurring. "He does not allow raga to take
place, nor, does he have in min to create attachment". This is the
meaning of the phrase which runs: "No' samudeti". Putting it in
another way, the said yogi who has attachment does also
comtemplates the past and the future sankharas which are not
personally perceived, with the faculty of knowledge that always
follows the present knowledge sequence, just in the same way as
"contemplation is made in respect of the sankhara presently
perceived by him only as coming to a cessation". No contemplation
is made as, 'occurring', 'existing' and 'developing'. It is payed
attention to as just ceasing. Contemplation is done only of the
cessation of the past and future sankharas which one is unable to
percieve directly. No contemplation is made of their urrence,
existence and development. This explains the meaning of the
sentence which runs "nirodhati, no' samudeti".

Of the two kinds of method expounded in this Attkatha, the
first method indicates that the word "nrodheti" is made up of
nipubba (a preposition prefixed) + rudha dhau + Karita (causual
form of verb ne suffer + ti noun verbal affix used before a vowel.
The second method indicates the word "Nirodheti" as being
composed of namadhatu - meaning nirodha + manasikarattha
+ passanattha - the expression of action or performance
(kiriyavaci) ne - paccaya, or even, i paccaya + ti (vibhatta) and
with these expressions, the word 'nirodheti' is complete. Despite
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the fact that the meaning of the word is not the same according to
the difference in the construction of the word, yet
nirodhanupassana is not of two different things. There is only
one kind of belapattamuici-tukamyata. Hence, it is the same
according to the nature of its meaning.

The similarity being - in the first method, it is only stated as
"it causes raga to cease". It does not say as to what kind of
dhamma it should be and in what manner it is to be contemplated.
Nor does it say that the rage which ought to occur only in a
particular kind of dhamma is caused to cease. However, it should
be fully understood that as in the case of the second method by
contemplating the present sankharas which is directly noted and
known, and also the past and future sankharas which are not
directly perceived, it causes raga that ought to arise to cease while
percieving that in these sankharas "these are existing,
developing, and thriving".

However, it is not shown in the second method' as to which
kilesa is caused to cease'. Nevertheless, it should be adequately
understood that raga is caused to cease as stated in the first
method. It is because, if only sankharas are contemplated and
perceived as ceased, there would have been no attachment and
craving with the impression that the sankharas, which ought to be
realized as ceasing and dissolving, are "always present and latent
and also thriving". Such being the case, both the two kinds of
method are simolar in the nature of their meaning. In saying that it
causes raga to cease, it should be known that kilesa and
kamma, the main courses of raga, and vipaka-khandha-
sankharas, the resultant effect of that kamma, are indeed
caused to cease. Hence, it should be known and grasped that also
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the first and the second methods as previously mentioned, are the
same as the second and First methods as shown in this Atthakatha.
In this regard - nirodhanupassana, which occurs while
mindful and knowing that the present sankhara ceases and
dissolves, is known as paccakkha-nana. When thid knowledge of
paccakkha become mature, nirodhanupassana, which occurs
paying attention and by percieving that also the past and future
sankharas, which cannot be personally known, do cease and
dissolve, "just like present sankhara", is known as anvaya-inana

or anumana-inana. The following is what is stated in Maha Tika.
Yatha dittham sampati upatthitam
sankha-ragatam nirodheti, nirodham
manasikaroti, evam aditthampi atitanagatam
anvayananavasena" yatha idam etarahi, evam
itarepiti" anuminanto nirodheti, menasikassapi

nirodham masikaroti. (2-442)

Since it is reflected in the knowledge right now, just as the
present sankhara that ought to be directly perceived is
contemplated as ceasing, and just as the cessation of present
sankhara is payed attention to, similarly, also the past and the
future sankharas which ought not to have been directly
perceived, by the faculty of anvaya-iana, "any other sankharas
also like this sankhara, have in the same manner, ceased and
dissolved at the present time", As stated, it is contemplated that it
comes to a cessation by making comparison. One pays attention to
the dissolution of sankharas, which he reffects on.

Since, in this Tika, this nirodhanupassana is said to be
balappattamuiicitukamyata-fana, the past viraganupassana
should be noted as tarunamuicitukamyata-nana. Furthermore
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the rejection of raga, etc. which should have occurred for
sankharas that are contemplated by reflecting on the strength of
anumana, should be noted with mere detachment by means of
vikkhambhanapahana. Hence, Maha Tika has stated as "ragam
nirodhetiti ragam vikkhambhana nirodham papeti,
vikkhambhetiti attho". The reason being, anusaya which is
latent and is about to become latent in these past and future
sankharas which ought not to be directly perceived, cannot be
totally rejected and exterminated by lokiya-vipassana. It can
only be rooted out and rejected by lokuttara-magga-inana.

" Here ends (6) Nirodhanupassana "

(7) PATINISSAGGANUPASSANA

Sankharanam patinissajja pavatta
anupassana patinissagganupassana,
patisankha santitthana hi ayam.

(Maha Tika : 1-79)

In plain language, the above Pali means: knowledge or
wisdom which occurs by an act of contemplation and noting (i.e.
anupassana) according to the condition of repeated
abandonment, or rather, by again getting rid of kilesas that crave
for sankharas imagining them as 'nicca, sukha, and atta,' is
known as patinissagganupassana. It is true. This
patinissagganupassana which by contemplating, with
equanimity by means of the knowledge of patisankha (knowledge
of re-observation) in order to get rid of sankharas, is

167




sankharupekkha-nana (the knowledge that can view paycho-
physical phenomena with equanimity).

In the Tika, the statement which says "it occurs by the
condition of repeated abandonment of sankharas" is not
nitattha, the original meaning conveyed by the words. It is only
neyyattha, only a mataphor. As a matter of fact, however, it only
means to say the taking place of a state of condition by which
kilesas that should have occurred with attachment percieving
these very sankharas as being 'nicca, sukha and atta'. Hence,
another meaning has been rendered alternatively. How it has been
done may be explained thus. It is just like a noble exhortation
which runs as "rupam bhikkhave na tumhakam tam
pajahatha, “O, monks ! Rupa is not your property. This rupa
shall be rejected." In this statement though it is said," Rupa shall
be rejected". Rupa, in fact, is not pahatabba dhamma which
deserves rejection, or rather, is not the dhamma that should be
set aside. Only the chandaraga which ought to occur wishing to
have attachment to rupa is indeed pahatabbadhamma and that
should be rejected, Hence, with the words "you shall reject that
rupa", One - Buddha has made it known as "reject chandharaga
which would occur in that rupa". This has been explained in that
Atthakath Pali.

For example wishing to forsake a stupid son who is in the
habit of giving immense trouble and continuous harasament, a
father who after repeatedly reflects on all the extremely evil deeds
and faults or blunders committed by his profligate son. If he totally
serves the bonds of his love and attachment and refuses to
recognize him as his own son, it would amount to rejection and
avoidance of all his physical and mental destress and suffering in
connection with this dog son from the time of severence of his filial
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ties. In such a case, it is also tantamount to abandoning his own
son. As shown in this example, just as the father must be assessed
as having renounced his son, in much the same way, the rejection
of kilesa which crave for sankharas as being nicca, sukka and
atta, if done by satisfactorily and repeated comtemplating as
anicca, dukkha, and anatta so as to prevent the attachment and
craving, would also amounted to rejection and abandonment of
sankharas to which kilesas are used to being attached. For this
reason in this Tika, anupassana which is capable of rejecting
kilesas, is even said" to have occurred owing to the state of the
condition which reabandons sankharas". The following is the
original meaning expounded and conveyed in Visuddhimagga.
Ayampi aniccadianupassana tadangava

sena saddhim khandhabhisankharehi
kilesanam paricca-janato,
sankhatadosadassanena ca tabbiparite
nibbane' tanninnataya pakkhandanato,
"pariccaga-patinissaggo ceva pakkhandanapati
nissaggoca" ti vuccati. Tasma taya

samannagato bhikkhu yatha-vuttena nayena
kilese' ca pariccajati, nibbane ca pakkhandati.
Napi nibbattanavasena kilesa' adiyati, na
adosadassi tavasena sankhatarammanam, tena
vuccati "patinissajjati no' adiyati" ti. (2-279)

What it means is due to its capability of rejecting and
abandoning the kilesas which are bound to occur with clinging
attachment as nicca, sukka and atta, in conjunction with the
khandhas of renewed existence and the accumulation of merits
and demerits (abhisankhara kamma, on account of tadanga-
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pahanam temprorary removal of deflements vipassana-fana), and
due to perceiving the faults of the impermanent and suffering
condition of sankharas it is capable of reshing into Nibbana with
an inclination towards Nibbana the opposite of these sarikharas,
certainly that, which is the reality of permanence and happiness
(nicca, sukka paramattha), also this vipassana-insight that
contemplates as being anicca, etc., is known as
pariccagapatinissagga (abandonment and renuncition). It is also
known as pakkhandanapatinissagga (springing abandonment).
It should be stated as such.

EXPLANATION

The grammatical usage of the word 'patinissagga’ in the
expression "patinissagganupassana’ is the same as the phrase
in the Burmese language- meaning" rebandon." In this regad
‘abandonment’ conveys two different meaning, (1) rebandonment
of an undesirable thing, and (2) sending out again to a desired
place. Of these, I'reabandonment' is called pariccaga
patinissagga. 'Sending out again' is called pakkhandana
patinissagga. By means of tadangapahana, vipassana which
is embraced in patisankha contemplation with a fuller
understanding into the ceasing of hama and rupa, the mental and
material elements of the body, and sankharupekkha, the
knowledge that views the arising and ceasing of nama and rupa is
likely to again reject and abandon "Kilesas (which ought to occur in
sankharas that are contemplated) with clinging attachment as
being 'nicca, sukha and atta', and the demeritorious deeds of
kamma and meritorious which are the basic cause, and also the
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resultant vipaka khandha, the continued formation of
khandhas. or rather, renewed existence as a resultant”". This is
also the reason why it is known as patinissagga. Just as a person
who foresees danger or probable disaster in any one place would
wish to proceed and move to any other place free from danger, the
said vipassana which has perceived the fault of sankharas
through contemplation with an inclination towards Nibbana, the
opposite of faulty sankharas, (nicca, sukha, paramattha, free
from sankhara). 'Inclination' means mere desire to get liberated
or escaped from sankhara. It does not just take Nibbana as its
object. It is called “patimsagga”because it rushes into Nibbana and
abandons itself with the inclination of mind fowards
Nibbana.Therefore, in consistency. With the meaning of the
statement of word given in Atthakatha as, "patinissaggo' eva
anupassana patinissagganupassana,” patisankha and
sankharu-pakkha vipassana for being able to contemplate and
perceive kilesas by again abandoning them, and also for being
able to contemplate and perceive by rushing into and sending out
with an inclination of mind towards Nibbana, are known as
patinissassanupassana.

Since it should be called patinissagga for being likely to
again abandon such kilesas and also rush into and send them out
towards Nibbana, a bhikkhu (yogi) who is accomplished with that
attribute of anupassana known as patinissagga, according to
the method as previously stated (it indieates an inclination towards
tadangapahana and Nibban), totally rejects and abandons Kilesas
which ought to occur with attachment as nicca, sukka and atta,
by the will of tadangapahana. It rushes also into Nibbana an
intention towards it. If refuses to accept Kilesas by not giving
them opportunity to arise. Nor acceptance is made in respect also
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of the sense-object of sankhara due to having no desire to
contemplate and perceive the fault.

If not contemplated and perceived as anicca, dukkha and
anatta, kilesas will have the opportunity to arise in respect of the
sense-object which is not perceived with knowledge. It means if
there is opportunity to occur, it would amount to causing these
kilesas to arise. However, as this yogi has satisfactorily
contemplated and perceived as "anicca, dukkha and anatta",
kilesa will have no opportunity to arise in respect of the sense-
object that needs to be contemplated. If no such opportunity is
afforded, it does not mean causing kilesas to occur. Nor can these
be said to have been taken and accepted. Therefore, it has been
stated as "Napi nibbattanavesena kilase adiyati." Moreover, if
sankharas are merely payed the attention and reflectance that
does not see the fault of impermanence, etc., if would be
tantamount to taking note of the sense-object of sankhara so as
to become attached to it with kilesa, every time reflection is made.
In contrast, the yogi, who having contemplated and noted while
only seeing the fault of impermanence, etc., although taking the
sense-object of sankhara with attentiveness, it does not amount
to taking and accepting it. Instead it amounds to abandoning that
sense-object of sankhara without acceptance every time
contemplation and noting is done. It means only refusal to take or
receive. Hence, it is stated as "Na adosadassitavasena
sankhatarammanam."

Because of reabandonment of kilesas, and of inclining the
mind towards Nibbana, and also of the refusal to allow Kilesas to
occur, and of giving no consideration to and not receiving the
sense-object of sankhara as being faultless, it has been preached
in Patisambhidamagga as- "Patinissajjati no' adiyatiti."
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In conformity with what has been described in Maha Tika at
the beginning, it should be remembered that
patinissagganupassana means only patisankha and sankharu
pekkha-iana, according to the essence of the dhamma.

"END OF (7) Patinissagganupassana "

RESUME'
If these move seven (7) kinds of anupassana beginning
with aniccanupassana and ending with

patinissagganupassana were completely accomplished, it would
amount to full accomplishment including also the ten (10) kinds of
vipassana that will be mentioned hereafter. For this very reason,
exposition has been made in Atthakathas several times that: "A
vipassana yogi should carry out contemplation with these seven (7)
kinds of anupassana.” The seven (7) kinds of anupassana have
been stated also in Patisambhidamagga. Furthermore, it the three
(3) kinds of anicca, dukkha, and anattanupassana were
accomplished, it would have been accomplished embracing all the
four kinds of nibbida, viraga, nirodha and
patinissagganupassana. For this reason also, by and large, only
anicca, dukkha and anatta have been preached in all Three
Baskets of Pitaka Buddhist Scriptures. A concrete example in order
to cause a firm convictioon in support of this statement can be
found in the following Maha Tika.

Sattadha attharasadhati adina vibhattati
hi anupassanapakara aniccanupassanadisveva
tisu antogadhati matthakappatta vipassana
tasam eva vasena titthati. (2-240)

173




A variety of anupassana to be commented upon
comprising seven (7) different kinds of anupassana, and
eighteen (18) different kinds of Vipassana, etc., are all embraced
by the three kinds of aniccanupassana, etc. For this reason,
vipassana when it reaches the pinnacle, or rather, - the highest
point of perfection, becomes established only by dint of the three
kinds of anicca, dukkha and anatta-nupassana.

Although it has been divided into many different kinds, such
as, seven 7 kinds of Anupassana, eighteen 18 kinds of maha
vipassana, forty 40 kinds of vipassana, etc., all kinds of
vipassana are included only in these three kinds of anicca,
dukkha and anattanupassana. If these three (3) kinds of
anupassana are completely accomplished, all kinds of vipassana
also are embraced and fully accomplished. Hence, it means to say -
if vipassana-nana after becoming keen and strengthened, and
reaches the pinnacle, it becomes established with the occurrence of
only the three kinds of anicca, dukkha and anattanupassana.

HOW IT BECOMES ACCOMPLISHED BY INCLUSION

Ya ca aniccanupassana, ya ca animitta-

nupassana, eme dhamma ekattha,
vyaijanameva nanam. Ya ca
dukkhanupassana, ya ca appanihita-
nupassana, eme’ dhamma ekattha,

vyaiijanameva nanam. Ya ca anattanupassana,

ya ca suinatanu-passana, ime' dhamma

ekattha, vyainjanameva nanam.
(Patisambhidamagga : 259 ; Visuddhimagga : 2-265)
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There is what is called aniccanupassana and what is called
animittanupassana. These two kinds of anupassana have
similarity in the essence of the dhamma. In other words, they are
similar in the nature of their meaning. It is different only
grammatically and in name only. (The remaining Pali statement of
words may be defined based upon the same method).

As such, if aniccanupassana is accomplished, animitta-
nupassana also is accomplished. If dukkhanupassana is
accomplished, appinihitanupassana also is accomplished. If
anattanupassana is accomplished, suiifatanupassana also is
accomplished.

Adhipanfhadhammavipassana pana sabba
pi vipassana. Yathathutanhanadassanam kankha
vita-ranavisuddhiya eva sangahitam.

(Visuddhimagga 2-265)

Vipassana contemplation of anicca, dukkha and anatta
which is in every way comprehensive is known as
adhipanfhadhamma-vipassana. The right knowledge of insight
should only be enumerated and measured by
kankhavitaranavisuddhi, i.e., the extraordinary purity of mind
free from all doubts.

Hence, if all the three anupassanas in respect of anicca,
dukka and anatta are accomplished, adhipafinadhamma
vipassana is also accomplished. Since it takes place because of
these anupassanas, it shall be known that the right insight
knowledge has already been accomplished first and foremost. The
manner of inclusion and accomplishment of the remaining ten (10)
kinds of vipassana may be appreciated and understood on the
strength of Maha Tika shown below : -
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Aniccanupassanaya hi siddhaya
nirodhanu passana khayanupassana
vayanupassana viparimananupassana ca
ekadesena siddhanama honti.
Dukkhanupassanaya siddhaya nibbidanu
passana adinavanupassana ca.
Anattanupassana ya siddhaya itara.

The above Pali passage goes to explain that when
aniccanupassana is accomplished, nirodhanupassana,
khayaupassana, vayanupassana and viparinamanupassana,
are deemed to be partially accomplished. These have so become.
When dukkhanupassana is accomplished, nibbidanupassana,
viraganupassana, and adinavanupassana are deemed to be
accomplished. When anattanupassana is accomplished, also
other nupassana, viz., patinissagganu passana,
patisankhanupassana, vivattanupassa na also are deemed to
be accomplished.

In this Tika, what has been stated as "are partially
accomplished" is because it is a matter concerning sammasana-
fAana. However, in regard to aniccaupassana which is concerned
with the higher Insight Knowledges, such as, bhanga-hana, etc.,
it should be apprehended that all other relevant vipassanas are
accomplished. Besides in the text books of Tika, the word
'iraganupassana’ is omitted or dropped in the matter of
dukkhanupassana. The reason being, in patisambhida-magga,
the said viraganupassana is stated to have rejected
kamupadana only, just like dukkhanupassana. It does not say
that ditthi, silabbata, and alttavadupadana are rejected as in
the case of anattanupassana. Therefore, the said
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viragaupassana should not be included in anattanupassana
which is dissimilar to the work or case of pahana (rejection). It is
only proper to fall within the scope of dukkha-nupassana which
is similar to the matter relating to the performance of pahana.
Despite its justification for such an inclusion, since this "expression
of the word" cannot be found in the text books, it is to be
understood that this has been dropped.

If aniccanupassana is accomplished in conformity with this
Tika, all the four kinds of anupassanas also, viz.,, and
viparinama are accomplished. If dukkhanupassana is
accomplished, the three nupassanas also, viz., nibbida, viraga
and adinava are accomplished. If anattanupassana is
accomplished, the three kinds of nupassanas, viz., patinissagga,
patisankha and vivatta are also accomplished. This is the
manner in which all kinds of vipassana are included and
accomplished in the matter of three (3) kinds of Anupassana, such
as, aniccanupassana, etc.

Also these three (3) kinds of anicca, dukkha and anatta
nupassanas are accomplished by way of contemplating and
perceiving the dissolution of rapa and nama that should, of
course, be contemplated at the time when the insight knowledge,
which contemplates and perceives the dissolution of sankharas,
becomes vigorously strengthened. Hence, Maha Tika goes to say as
follows: -

Keci panettha aniccato anupassati no'
niccatoti adina visum dassanakiccam natthi,
bhanga-dassaneneva sabbam dittham hotiti
vadanti. Tam bhanganupassanaya
matthakappatti yam yuttam. Tato pana
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pubbabhage anekakaravo kara anupassana
icchitabbava. (2-441)

In regard to the matter of this bhanga-iana, some of the
teachers only contemplates as being 'impermanent. No
contemplation is made as being 'permanent'. There is no other
separate and distinctive matter which needs be contemplated. Only
by contemplating and perceiving the dissolution of sankharas,
would all conditions of anicca, etc., would be perceived. It is said
so. According to what is stated by some of the Keci teachers, the
knowledge, which sees the dissolution if it reaches the pinnacle,
would be proper and appropriate. Prior to the stage bhanga-iana
starts reaching the highest point of perfection, it would be desirable
to have the anupassana mingled with a variety of conditions.

Despite the fact that in this Tika wherein it is described in
the form of a doctrine or viewpoint adopted by some teachers, this
doctrine of Keci (teachers) is merely meant for the purpose of
bhanga-fana when it is still immature. However, when
bhanganupassana reaches the pinnacle "since it is recommended
even by the Sub-Commentator" as being appropriate, it may be
regarded as the view that is appreciated and approved by the Sub-
Commentator. For this very reason, it has been stated in
Patisambhidamagga (167) as "Vayalakhanupatthanekattaica
vipassakanam".

The gist of it is: - "The one and only manifestation of the
characteristic of dissolution of sankharas is the one and only kind
of vipassana mind, or rather, consciousness with the
accompaniment of kilesa, of those yogi individuals who
contemplate vipassana."
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(8) KHAYANUPASSANA

In accordance with what is stated in Maha Tika as: "Khaya-
nupassananti sankharanam khanabhanganupassa nam,"
the knowledge which contemplates and perceives the momentary
dissolution and cessation of the dissolving rupa-nama-sankharas
which should be noted in its natural characteristic, and the
knowledge that contemplates and perceives the momentary
dissolution which is the cessation of the act of contemplation and
noting, are known as : khayanupassana (contemplation of
dissolution and destruction). The anupassana is bhanga-fhana
which realizes the cessation and passing away of hata, the object
of consciousness, and Rana, the vipassana wisdown Therefore,
Ghanani-mittapannatta which is percieved as a bodily substance
in the shape of a figure or appearance, vanishes and when, only
the cessation of mere behaviour of rupa and nama become
manifest, this anupassana is fully accomplished.

Khayanupassanati paccuppannanam
rupa-kkhandhadinam bhangadassanaiica, tam
tam khandhabhamgadassananantaram
tadaramma na- cittacetasikabhangadassana
nanafca.

(Patisambhida magga Atthakatha : 1-97)

According to what is stated above, khayanupassana
means - the knowledge that sees the dissolution of the sense-
object of rupa-Khandha, etc., which are currently arising and
taking place, and the knowledge that immediately follows
thereafter, which sees the dissolution of vipassana consciousness
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and mental factors (cetasika) taking cognizance of only the object
of dissolution of those khandhas.

Khayanupassanati pana ghanavinibbho
gam katva aniccam khayatthenati evam
khayam passato nanam.

(Visuddhimagga : 2-336)

According to the above Visuddhimagga Pali, khaya
nupassana means - the knowledge of a yogi who contemplates
and sees the cessation which signifies the impermanency of a solif
unit (ghanapafinatta) that has broken into fragments and
disintegrated severally from the state that is wrongly conceived as
being a person (individuality) by discerning, or realizing with the
knowledge of bhanga.

The manner of breaking up or dissolution of the four kinds
of ghana has been already stated in matters relating to anicca
and anatta nupassanas. When the condition of dissolution of
ghana is perceived by a yogi by the time bhanga-fana occurs
vigorously, even minor physical movements of the bending
separated process are into parts, stage by stage, would become
manifest to him, Hence, awareness comes to him in respect of
these minor insignificant movements with the realization as
"ceasing, ceasing." Immediately aften that, it is seen and perceived
that the awareness also ceases and ceases one after another along
with its sense-object. As such, the rupa which is said to be
bending would not become manifest in the form of a solid
substantial figure of a hand, or finger and so on, just as it would
appear to ordinary persons. To a yogi this hand would not also
manifest as remaining firm and constant without being subject to
changes as usual. Furthermore, the knowing and noting mind
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would not manifest to a yogi as if only one and the same single
individual person is carrying on noting with awareness, as is
erroneously conceived by common worldlings. As a matter of fact,
these namas and rupas would be obviously ceasing and repeatedly
severed into separate parts on the spur of the moment at the time
their occurrence. Such a yogi knows that these rapas and namas
are continuously ceasing which is obvious to him. If would also
similarly happen in the course of bending and seeing, etc. Because
of this knowledge of awareness, there can undoubtedly he no
misconceived view of safiavipallasa, (distorted perception) etc.,
in respect of these rupas and namas as being "only one
individual person or a living entity". It has therefore been stated
that "a person who causes to develop this anupassana, rejects
ghanasanna"

Bhanganupassanato patthaya  tassa
paripu riti ghanasaninaya pahanam hoti. Tato
pubbe apari-punnataya tam na hoti.
Evamannatthapiti paripunnata
pahanatiranapariinfasu datthabba.

(Maha Tika : 2-417)

The gist of the above Maha Tika is that beginning from
bhanga-ihana, khayanupassana becomes completely fulfilled. In
other words, since bhanga-nana is nothing but
khayanupassana that is fulfilled, it rejects ghanasaifiia, a wrong
view as being only one single individual and a solid unit. Prior to
the occurrence of bhanga-nana inasmuch as khayanupassana
is not yet fullfilled, the rejection of ghanasanfa has not yet been
completed. (This statement directly points out that a Yogi who has
not yet reached the stage of bhanga-nana is still observed with
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the view of a living entity as having a form and figure in the shape
of a solid unit (ghanapanfatta), the false impression of which
cannot as yet be erased. It is also the same in the case of any
other aniccanupassana, etc.,, as in the case of this
khayanupassana. As vipassana becomes fullfiled beginning
from bhanga-nana, noting should be carried out to know whether
the knowledge of vipassana is fully complete or not as yet, in
respect of pahanapariinia, and tiranaparinia. (That is, whether
there is consciousness which rejects amusement and all pleasure in
eating, and whether there is a firm conviction of the repulsiiveness
and impurity of material food while eating.)

During the temporary phase of tiramaparififa, viz.,,
knowledge of sammasana and udayabbaya, vipassana is not
yet endowed with full strength. As such, aniccanupassana, etc.,
which occurs during the stage of development (of that phase), is
not yet able to reject niccasaifa (perception of permanency) and
thus cannot fully eradicate it. It is only during the temporary phase
of pahanaparifina, such as, bhanga-fnana, that vipassana
becomes completely fullfilled. Hence, is said only then that
aniccanupassana, etc., which occurs at the moment of that
particular phase, is able to reject the opposite condition of
niccasanna, etc., so as to bring about complete aradication.

"Conculsion of (8) Khayanupassana"

(9) VAYANUPASSANA

Vayanupassanati "arammanaanvayena,
ubho ekavavatthana. Nirodhe adhimuttata,
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vaya lakkhana vipassana" ti evam vutta,
paccakkhato ceva anvayato ca sankharanam
bhangam disva, tasmineva bhangasankhate
nirodhe adhimuttata. Taya ayuhanassa
pahanam hoti, yesannai atthaya ayuheyya, te
evam vayadhammati vipassato ayuhane cittam
na namati.

(Visuddhimagga : 2-336)

Vayanupassana may be defined as follows : -

It is the Insight Knowledge fully endowed with the two
attributes, namely, that which distinguishes the two kinds of sense-
object, viz., the one that needs to be directly seen personally with
the knowledge continuously ensuing after the present sense-
object,directly, and the future and past sense-objects that ought
neither be directly perceived for having the same nature of
dissolution, nor, for being similar in nature in that these are likely
to dissolve, and that these are in fact inclined towards the ultimate
cessation and dissolution. This knowledge which contemplates and
perceives the characteristic of dissolution is known as vipassana.
As has been stated thus in the matter of patisambhidamagga
bhanga-iana, the insight knowledge which, pays attention to and
is inclined only towards the condition of cessation, i.e., dissolution,
for havingperceived the dissolution and cessation of sankharas
both present and out of sight, through direct knowledge and also
through the knowledge which examines by way of making
comparison, is known as vayanupassana. By contemplating with
this vayanupassana which pays attention that all sankharas are
subject to decay and dissolution, it rejects exertion made for the
purpose of gaining the wealth welfare and happiness of these
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sankharas, which would take place. To reiterate more vividly
described, a person who does not perceive the nature of dissolution
of sankharas will, by all means, endeavour for the sake of the
welfare and happiness of these sankharas, which are thought of
as being ever lasting and perpetual. In other words, the mind of a
yogi, who realizes through contemplation that these sankharas
which require to be kept happy and developed are, in fact, subject
to the nature of rapid dissolution sankharas are not bent upon and
interested in endeavouring to cause happiness and welfare to
become developed.

A yogi who has realized the continual dissolution of the
rapas and namas which are directly noted and mindful of, also
contemplates while determining by way of reflection and
comparison the past and future rupas and namas which cannot
be known as "having the nature of incessant dissolution just like
the present rapa and nama." At that time, knowledge through
reflection by paying attention occurs inclining only towards
cessation and dissolution as: "all sankharas are no doubt
incessantly ceasing and dissolving and there is no object of nature
which is everlasting, without ceasing and dissolving." This
knowledge is known as vayanupassana. The said anupassana
will dispel the desire to make an effort with a view to gaining
happiness and prosperity. How it dispels may be explained as
follow. If one is not yet fully satisfied that the rupas and namas
are continually dissolving without an interval, it is wrongly
percieved as: "There is present a body of mine which is firmly
established and permanent without decay and dissolution, just as is
the case for other peoples bodies." In order to cause the
happiness, welfare and prosperity of the sankharas which are
viewed as one's own permanent body or as the permanent body of
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another person, effort is made in he present life time. Such effort is
made also for a better condition of life in the next existence. If the
true nature of all sankharas are fully appreciated by means of the
said vayanupassana, as stated, no such endeavour will be
considered necessary. There will be no worry and anxiety. No
interest is also taken to make such an endeavour. An example may
be cited. It is just like a person who is assiduously endeavours to
become wealthy and prosperous with a view to provide adequate
food, clothing, shelter and other necessary requisites for his dear
and beloved children for when they come of age. Such a person
would have no mind to do so in the event of the death of his
affectionate sons and daughtera. Having no such interest or desire
to make such an endeavour is because of rejection by
vayanupassana.

"End of (9) Vayanupassana"

(10) VIPARINAMANUPASSANA

Viparinamanupassanati
rupasattakadivesena tam tam paricchedam
abhikkamma anhathapavatti-dassanam.
Athava uppannassa jaraya cava maranena ca
dvihakarehi viparinamadassanam.

(Visuddhimagga : 2-336)

Viparinamanupassanati is the knowledge that
contemplates and perceives the arising of any other behaviour by
the faculty of rupasattaka as and when advancing beyong a
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certain limit. Putting it in another way, it is the knowledge which
contemplates and discerns the change and corruption of rupa and
nama which is reality do not remain constant due to the two
conditions of (1) old ago and decay, and (2) death and dissolution.

The First Method of Contemplation

Contemplation and reflection is made surreying during the
life span of every existence. Beginning from the time of rupas
entering the womb in a new existence (patisandhi) till death they
are completely transformed and dissolve likewise that among the
three stages of life, the ruapas of the first stage of life of the
childhood days, when reaching the second stage, change and are
corrupted and different from those of the past, or that the rupas
of the second stage (middle age) on reaching the third stage have
gone changed and are corrupted, different from those of the past,
or that the rupas of the third stage (old aga) become changed and
corrupted when death occurs, unlike those of the past. Similarly
the rapas during the first ten years 10 life get changed, and
corrupted and are different from the rupas of the childhood days
of over 10 years of ago, or that the rupas during adolescence
(before reaching the age of twenty) get changed and corrupted
when advanced in age reaching over twenty years are different
from those that have gone by (which may be amplify based on the
method previously shown in the matter of sammasana-nana). It is
observed that the rapa during night time has also changed and
become corrupted on reaching day time and vice-versa, or that
the rupa in the morning time has changed and corrupted on
reaching the evening time, or that the rupa in the evening time
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has changed and corrupted on reaching the time just before it gets
quite dark, or that the rapa at dusk has changed and corrupted on
reaching midnight, or that the rupa at midnight has changed and
corrupted at dawn, or that the rapa at dawn has changed and
corrupted on reaching the morning time and are quite different
from that of the past.

Subtle Method of Contemplation

Contemplation is made on the behaviour of rupa every time
it is distinctive as "changing and becoming corrupted" in the
manner shown below : -

The rupa while walking forward is changed and corrupted
becoming different from that of the past in the course of moving
backwards and glancing, etc.,, and the rupa while moving
backwards, glancing and bending, etc., is changed and corrupted
unlike previously while walking forward. The rupa while remaining
either still or moving becomes transformed and corrupted, not
remaining the same as before, and the rising-rupa while falling,
and the falling-rupa also while rising are transformed and
corrupted, unlike those of the past. Likewise the rapa while lifting
the foot in the course of stopping out and the rupa while in the
course of dropping, and the rapa while dropping in the course of
placing, and the rapa while placing in the course of lifting the foot
again are transformed and corrupted. Again the rupa while getting
cold in the course of getting warm or hot, and also the rupa while
hot in the course of getting cold become changed and corrupted.
Similarly the rupa while hungry in the course of becoming satisfied
after having eaten, and also the rupa while being satisfied after
taking food in the course of becoming hungry, undergo changes
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and get corrupted. The rupa while happy in the course of
becoming unhappy and dejected, and the rupa while becoming
unhappy or, sad, and the rupa while becoming unhappy in the
course of happiness, become changed and corrupted unlike in the
past. Furthermore contemplation is made that also the past
consciousness or thoughts "are changing and getting corrupted
unlike those of previous" at every subsequent arising consciousness
or thoughts. This explains the manner in  which
Viparinamanupassana takes place according to the First Method.

The Second Method of Contemplation

Rupas and namas also undergo changes and corruption
because of decay, infirmity and decrepitude. Also because of death,
these undergo changes and corruption. Contemplation and
reflection is made on these ruipas and namas as being changed
and corrupt because of the difference in these two conditions which
is @ change from their original state. This is the crude manner of
contemplation and reflection.

Subtle or Delicate Method of Contemplation

A yogi who is continually noting and knowing rapa and
nama at every moment of their arising as his knowledge becomes
mature, directly knows that at the present moment of falling into
decay (jara), in the middle part of the process of arising and
dissolution of that rupa and nama which is being noted, changes
and corruption are taking place transforming it into a condition
different from that of the initial stage, and that it is dissolved and
ceases in the last part of the process during a brief moment of
dissolution known as death (marama). Hence, it is directly
perceived through contemplation that at every time of noting,
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these rupas and namas" are changing and becoming corrupted in
the middle and last part of the from those at the initial stage of
arising phenomenon". When after firmly being noted and known as
changing and corrupted, without remaining constant in their
original condition, contemplation is carried out by determining and
reflecting through the knowledge of anvaya in respect of the past
and future rupa and nama which cannot be directly known, and
also in respect of all rupas and namas existing in the whole
Universe, that "these are undergoing changes and corruption in the
middle part of the process and in the last part according to the
nature of phenomenon which is characterised by the present
condition for a moment, by dissolution, by decay, and by death."
This is the manner in which viparinama-nupassana takes place
according to the Second Method.

These two knowledges of paccekkha and anvaya which
contemplate and perceive the changing and corruptible conditions
without remaining firm and stable in their state or origin, is known
as viparinama- nupassana. This anupassana dispels the notion
of condition of permanency and stability (dhuvasania) which
percieves that even in respect of rupa-nama-sankharas, that
these are "remaining firm and constant without any change in the
state of their original conditions".

Special Viewpoint

However, in Patisambhidamagga Atthakatha, by drawing
inference from the former khayanupassana and the latter
adhipanha-dhammavipassana, the knowledge which realizes
that : anyaya-bhanga-nana is vayanupassana, and that by the
faculty of this vaya-nupassana, all kinds of dhamma" have the
nature of corruption and dissolution", is clearly stated as
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viparinamanupassana. This is evident in the statement shown
below : -

Vayanupassanati
paccuppannakkhandhanam bhangadassananan
taram tadanvayeneva atitana-
gatakkhandhanam bhangadassanafianam.
Vipari-namanupassanati tasmim
bhangasankhate nirodhe adhimuttatta atha
sabbepi atita nagatapaccuppanna khandha
viparinamavantati sabbesam  viparinama-
dassana nanam.

(Patisam-tha : 1-97)

Vayanupassana means: - It is the knowledge which
contemplates the dissolution of the past and the future khandhas
immediately after having discerned the dissolution of the present
khandhas only in succession to paccakkha knowledge which
perceives the dissolution of the present khandhas.
Viparinamanupassana means: - the knowledge which
contemplates and perceives the corruption and dissolution of all
kinds of dhamma (conditioned things) as having the nature of
changing, corruption and dissolution of all the past, future and
present khandhas at the when serious attention is given with a
bent of mind to the state of cessation which is to be regarded as
bhanga - i.e. dissolution and cessation. (By this statement, it
should be remembered that viparinamanupassana occurs only
after bhanga-inana has reached the peak, the highest point of
fulfillment.)

"End of (10) Viparinamanupassana"
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(11) ANIMITTANUPASSANA

What is meant by animittanupassana has been motioned
as merely aniccanupassana in the brief description given
previously. However, in view of the peculiarity in name and in the
context of grammatical composition, the distinguishing feature of
its meaning from the point of view of grammar will be shown.

Nimittanti sankharanimittam.
(Visuddhimagga : 2-248)

Sankharanimittanti sankharanam
samuha-dighanavasena, sakicca
paricchedataya ca, savigga-hanam Vviya
upatthanam.

(Maha Tika : 2-447)

Nimittanti - Nimitta - the sign or an indication means,
sankha-ranimittam the manner of manifestation of the condition
of sankharas.

Sankharanimitta means and includes the manifestation of
sankharas to a person who is lacking in the practice of vipassana
meditation (vipassanabhavana) which should be caused to
develop by means of ghananannatta, such as, samuha - an
aggregation - that these sankharas are composed of material
body, substance or matter just as inanimate things have material
body and tangible substance, and the manifestation of a sign which
occurs to a yogi practising vipassana meditation as if these is a
limit to one's own performances, to one's own wish, to one's own
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transitoriness, to one's own consciousness or sense as if there
exists a material substance. This is known as sankharanimitta.

To an ordinary worldling who fails to practise meditation and
develop vipassana, the physical behaviour of rupa-sankharas,
such as, walking, standing, sitting, sleeping, bending, stretching
etc., or, the nama-sankharas such as, seeing, hearing, smelling,
tasting, tongibility, thinking, etc., or, the sense-sankharas which
appear at the six sense-doors, such as, eye, ear,nose tongue,
tangible and mind ( phassa), will not become manifest even in the
form of mental objects of behaviour. These will not be also
manifested separately in distinct parts discrete, and sequential. Nor
will they become manifest as existing even for a moment. In actual
fact, however, these would manifest only in the nature of form,
figure or shape. These become obvious as an aggregate unit in the
form of a single person for being always in existence without any
change. This ghanapannatta which becomes manifest in the
mind every time imagination or thought arises considering that
these are in the nature of a form, or figure or matter which are
always in existence, is also known as sankhara-nimitta. It can
also be named as: niccanimitta, or dhuvanimitta, or
sassatanimitta.

Aniccanupassana which realizes sankharas as being
impermanent, being contrary to this sankhara-ghananimitta
called niccanimitta, dhuvanimitta and sassatanimitta, is
known as animitta. Since it is capable of contemplating and
perceiving as "impermanent”, so it is known as anupassana.
Hence, by combining the two names, it is called
animittanupassana. This means to say that it is the act of
contemplation and perception which is the opposite of sankhara
ghananimitta.
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How it becomes the opposite of sankharanimitta may be
stated as follows. To a yogi who is contemplating and noting rupas
and namas continuously at the moment of their arising,
sankharas which appear and become prominent at the six sense-
doors, will not become manifest in the nature of a form or a figure.
Nor will it become apparent as an aggregation or a unit or lump or
a single individual person. Nor will it occur to him that it is always
existing. Nor will it become obvious that it remains constant for a
pretty long time. As a matter of fact, it would just manifest as
merely a natural occurance. It becomes manifest only as separate
parts, individually. It also becomes that these exist or last only for a
brief moment. It would manifest only as dissolving and ceasing
instantaneously after arising. Because of this clear manifestation, a
yogi who is accomplished with the knowledge of bhanga,
perceives through contemplation that these sankharas have
ceased" in the same state of condition as they appear in the
knowing mind, or, rather, in the knowledge of contemplation and
noting", or have totally disappeared, or have dissolved, and
vanished, or have the nature of impermanence. Because of this
contemplation and perception, those sankharas that have been
contemplated and perceived, can never become manifest in the
shape of a permanent form of material matter. No kilesas with
attachment in respect of these sankharas could also possibly
arise" as being a permanent form or a solid matter". For being able
to dispel and reject ghana-nimitta in @ manner of opposition,
Visuddhimagga has given a part of the statement as follows: -

Yasma panesa aniccanupassanaya san
khara-nam ghanavinibbhogam katva niccani
mitta dhuvani-mitta sassatanimittani
pajahanto agato, tasma animitto.
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(2-307)

For this reason, this magga after having caused the
disintegration of ghanapafnatta which manifests in the form of
one solid unit of sankharas, thus made its appearance dispelling
niccanimitta, dhuvanimitta and sassatanimitta. It is therefore
known as animitta.

sankharanimitta which becomes manifest to vipassana
yogis may be elucidated as follows. To a yogi who is continuously
contemplation and noting, sankharas which are noted every time
as being separated by their function or special activity, become
manifest. More than that. These sankharas also being separated
by their own natural characteristics, are apparent. These also
become manifested for being distinctive and separated by their
respective momentary state of arising. In the case of
namasankharas, however, these are conspicuous, or rather, are
clearly manifest and can be discriminated by their own
consciousness, The elaborate manner of manifestation may be
understood" by reviewing the manner of manifestation of the
breaking-up of the four kinds of Ghana in the matter of anicca-
nupassana and anattanupassana". This manifestation of
sankharas which takes place as discriminated by their own
performances or activites, their nature, transitoriness and
consciousness at every time of noting, as stated, is also known as
sankharanimitta. Vipassana insight constantly knows this
sankharanimitta, through mindfulness and attentiveness, which
manifests as discriminating them in their distinctive individual
activities or functions, transitoriness, and consciousness (thought,
feelings, desires, etc). Hence, aniccanupassana does not run
counter to this sankhara-nimitta. Nor can it remain aloof and
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stay away from this sankharanimitta. Such being the case, since
it is the opposite of sankharanimitta which manifests in the form
of nicca, dhuva and sassata as stated previously, and since it is
free from the said sankhara-ghananimitta consciousness, it is
known as animittanupassana. This should be remembered.

To a yogi who is accomplished with aniccanupassana
called animittanupassana, sankharas which ought to be
contemplated and noted, become manifest only as a condition that
has ceased. Therefore, such a yogi correctly knows
sankharanimitta that had manifested in the past just like a
tangible substance which remains always unchanged, firm and
constant. How it happens may be explained in this manner, Just
like a foolish person who after cutting off a block of wood from a
silk cotton tree (Botanical term - Bombay heptaphyllum), and on
breaking it into numerous tiny pieces hoping to find a sap or
essence, and instead finds only a crust whereby he gains a good
knowledge of what stuff that kind of a tree in made of, in much the
same way, a yogi also previously thought of sankharas as being a
firm solid substance. Likewisew when aniccanupassana
vigorously occurs finding only sankharas which have gone,
ceased, breaking into fragments, without remaining constant even
for a moment just like lighting, it becomes surprisingly aware of the
reality of sankharanimitta in that there is no such thing as a
permanent being in the form of a substance, and that what really
exists in sankharas, is merely naturally occuring and which is
continuously ceasing without interval. Because of this correct
awareness, it causes to dispel the manifestation of sankhara
ghananimitta in the shape of a form and a matter of permanent
nature, and also causes to dispel the misconceived perception of
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clinging kilesas as being a permanent material form, matter, and
kamma, etc.

Aniccato manasikaroto khayato sankhara
upatthahanti. Aniccato manasikaronto
nimittam yathabhutam pajanati passati.

(Patisambhidamagga Pali : 253, 258)

The above Pali conveys the meaning that to a yogi taking
the object of the nature of impermanence, sankharas become
manifest as a condition of cessation.

A yogi taking the object as being 'impermanent' knows and
perceives the sankhara ghananimitta which gives a mental
picture as if it has a matter or material substance.

"End of (11) Animittanupassana"

(12) APPANITHITANUPASSANA

Tanha, which is likely to crave and seek for pleasurable
conditions percieves that rupa-nama-sankharas, such as, the act
of walking, of standing, of sitting, of bending, of stretching, of
seeing, of hearing, of touching, of thoughts, etc., are delightful,
agreeable, and pleasurable, is also known as panidhi. After having
found that these sankharas are being incessantly oppressed by
the act of arising and of dissolution, dukkhanupassana which
thereby occurs knows that "all these are sufferings disagreeable
things, and unpleasant things", they are the opposite of the
pleasurable conditions called panihita. For this reason, it is known
as appanihitanupassana. Hence, it has been stated that" a
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person who causes to develop this anupassana rejects and causes
to dispel the longing and pleasurable desires of panidhi.

"Here Ends (12) Appanihitanupassana"

(13) SUNNATANUPASSANA

A person who is not accomplished with anattanupassana
thinks and percieves that there is an atta being called ' I ' of ' Self
', or a living Soul who is capable of doing and fulfilling all that he
wishes to be done according to his own will, such as, 'sitting’,
'standing’, etc. or 'bending’, 'stretching', etc., or 'seeing’, 'hearing’,
etc. However, a person in whom anattanupassana occurs
satisfactorily because of the dissolution of the four kinds of ghana
by the faculty of bhanga-nana, will find only the phenomena
which arises and dissolves repidly according to its own nature at
every of noting. Then, no such thing which can be called an atta -
Self ' - a living soul, or a sentient being who can cause to do and
fulfil anything according to his own wish, can not be found. It is
found that even that behaviour which is undesirable also occurs
once if circumstances permit. Those phenomena which one desires
to be kept intact or ratained are also found to have disappeared
and vanished. A thing called ' Self ' - an atta being or a living soul
which is governable will not, however, be found. As such, he knows
with satisfaction that "all sense-objects which are noted and
mindful of, are also merely conditions of nature. Acts of noting and
awareness are also mere nature of dhamma. These are only the
qualities the quality of the phenomenal condition of rapid and
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continuous dissolution. There is no longer a thing called an
individual being or ' Self ', or a living entity capable of performing
or causing to perform an act of sitting, standing, bending,
stretching, seeing, hearing, etc. Nor is there a being called ' Self '
or a living substance who could contemplate and note, and pay a
Hention. There is in existence only a mere nature of a conditioned
thing which is continuously dissolving, devoid of a being called '
Self ', or a living substance." Since this anattanupassana in itself
which realizes with appreciation as already stated, is an act of
contemplation and perception devoid of an atta being, it is known
as suffatanupassana. For this very reason, this anupassana
can dispel and erase the view which has attachment to: "There is a
being called ' Self ' or a living substance capable of performing and
completing any thing according to one's own wish."

"End of (13) Sunihatanupassana"

(14) ADHIPANNADHAMMAVIPASSANA

Adhipanhadhammavipassanati means: After knowing
the dissolution of any one of the objects of consciousness, the
dissolution of vipassana (Insight) is again contemplated and
perceived. Manifestation comes to the knowing mind that it is
devoid of an atta being or a living substance. This knowledge of
consciousness is known as an extremely noble, or rather, eminent
vipassana-knowledge. After becoming aware of any one of the
sense-objects, such as, rupa, etc., as stated before in the matter
of patisambhidamagga bhanga-inana the dissolution of that
sense-object as well as the dissolution of vipassana-mind which is
aware of the dissolution after having been perceived twice at a
time stage by stage, only the sankharas are dissolved. It is the
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cessation, and dissolution or destruction of only the sankharas. It
is but vipassana which occurs while taking the view and realizing
with a feeling of satisfaction by means of the faculty of the act of
awareness of dissolution that there is not a single person who is
not liable to meet with death and get dissolved other than
sankharas, and that it is devoid of any permanent material
substance or an atta being or a living entity. When bhanga-nana
becomes keen and vigorous by noting any one of the object- sense
which is conspicuous, it is aware of as passing into dissolution.
Then he realizes again that he awareness also comes to
dissolution. In this manner, a yogi wh ocontemplates and perceives
the sense-object and the at of awareness by noting that these are
incessantly dissolving one after another with great rapitity, firmly
and clearly knows the actual condition of impermanence, and the
imptiness of what is considered as an atta being or a living
substance that "consciousness of awareness by noting is also
sankharadhamma and all those which are incessantly dissolving
one after another in quick succession are mere sankhara
dhammas, and death and dissolution or aging are mere death,
dissolution or decay of these sankharas, and there is ho one
which can be regarded and taken as an atta being or a sentient
being other than these sankharas. This knowledge or awareness
is known as adhipafina-dhamma-vipassana.

This vipassana, which realizes with satisfaction that any
permanent material substance as well as a living substance atta
being are all void, may be regarded as also an exceptionally
outstanding knowledge. It is also the knowledge which
contemplates the true nature of dhamma. This kind of knowledge
as stated, should be called adhipaniadhamma vipassana. Since
emptiness of any kind of substance which is considered lasting and
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the absence of an atta being are perceived and known
satisfactorily by means of the said
adhipanfhadhammavipassana, attachment with an assumption
that there is a permanent substance and an atta being of a
substantial nature is rejected.

Since such awareness takes place by means of vipassana
knowledge that there is an absence of a permanent material
substance and that it is devoid of any substance called an atta or
thing deserving the name of an 'Atta being' or ' Self '. It would
also cause the eradication of kilesas, which wrongly views with
clinging attachment that "sankharas have substance which is
lasting and have a permanent material body called ' Self ™.

"End of (14) Adhipaninadhammavipassana "

(15) YATHABHUTANANADASSANA

Yathabhutananadassananti
sappaccayanama-rupa pariggho, tena ahosim
na kho aham atita-maddhananti adivasena
ceva, issarato loko sambho-titi adivasena ca,
pavattasammohadhinivesassa pahanam hoti.

(Visuddhimagga : 2-337)

Yathabhutananadassanti the Realization of the truth or
the reality means the comprehensive contemplation and noting of
nama and rupa together with the cause. It is the rejectiono of
wrong view and the act of thinking whether this Atta-being as been
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in existence since the time of the previous existence, which is
erroneous concept. It rejects the wrong view that living beings
have come into existence, etc., because of the “Power of an
Almighty God” according to the bent of knowledge arising out a
false conclusion based conviction in a wrong view.

In fact, the knowledge which distinguishes between cause
and effect embracing through contemplation and noting of nama
and rupa, the Cause, together with nama and rupa, the effect, is
known as yathabhu-tananadassana. A yogi who is fully
endowed with this knowledge for having found only nama and
rapa which occurs linking the cause and effect, is capable of
determining that during the three periods of time, there is only
present only mere nama and rupa which is the cause, and mere
nama and rupa, the effect, and that "the aggregate of rapas and
namas of the present life existence have occurred because of the
presence of the cause of: avijja (ignorance), tanha (craving),
upadanam (clinging attachment), and kamma (the resultant
effect of one's own action) which had taken place in the past
existence. In the past existence also there was rupa and nama on
which avijja, tanha, upadanam, and kamma relied upon as a
support. And because of avijja, tanha, upadanam and kamma
that have occurred during the present existence, mere rupa and
nama in the form of fresh existence will again surely occur in
future, etc." Hence, there can also be no longer secptical nor any
doubt and wrong that 'an atta-being called Self was in existence
in the past,’ "nor that all living beings are created by God, by
Brahmas, Devas, or by the King of Celestial Beings (Sakka).
Futher more, it will not be enter fained, that sentient beings have
come into existence from time to time at an opportune moment, or
that these beings have appeared spontaneously without any basic
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cause," etc. It is therefore stated as: Secptical doubt and wrong
view rejected.’
Samsayamicchanafanam vasena
sammuy hanam sammoho.
(Maha Tika : 2-510)

The above Pali says that extreme bewilderment or delusion
which occurs according to the wishfulness of sceptical doubt,
ignorance and wrong decision is known as Sammoha.

"End of (15) Yathabhutahanadassana"

(16) ADINAVANUPASSANA

Adinavanupassanatibhayatupatthanavasena
uppannam sabbabhavadisu adinavadassana
nanam. Tena Kinci alliyitabbam na dissatiti
alayabhini-vesassa pahanam hoti.
(Visuddhimagga : 2-337)

Adinavanupassana means the knowledge which perceives
the fault of all kinds of existences, etc. that occurs by the faculty of
bhanga-nana, i.e., knowledge which knows that the dissolving
conditions things are fearful and dangerous. Since nothing is found
in them that is dependable by virtue of this fulfilled knowledge
which sees the fault, it rejects the craving which clings to the view
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that reliance can be made on any conditioned things in existence
(bhava sankharas).

When bhaya-nana becomes strengthened as mentioned in
Chapter (6), the knowledge of adinava which occurs seeing the
fault of rupa-nama-sankharas, is known as
adinavanupassana. When this knowledge occurs, none of the
sankharas whatsoever from the sankharas, namely sankhara
sense-object which is noted and known, vipassana-sankhara
which is the act of noting and mindfulness sankhara sense-
object that happens to be contemplated, and sankhara of the act
of contemplation and reflection of what should will not be
considered as dependable. Before the appearance of adinava
knowledge, it was viewed that there is a kind of existence on which
reliance can be made considering that "it would be better to
become a human being, or a rich man, or a monarch, or a deva, or
a Brahma in every existence". Now with adinava knowledge
nothing is found to be dependable as stated. Hence, the
attachment and craving of kilesa which view sankharas
concerning kama, rupa, and arupa existence (sensous existence,
fine material existence and immateical existence) as something to
be relied upon, are rejected by the said knowledge. In this regard,
alayabhinivesa means bhavatanha - clinging attachment to
existence, according to the essence of the dhamma.

Sankharesu lena tana bhavaggahanam
alayabhinivese, atthato bhavanikanti.
(Maha Tika : 2-510)

Attachment and craving for sarnkharas conceptualized and
accepting the view that these are the safe refuge which are able of
giving protection against suffering is known as alayabhinivesa. It
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is indeed tanha, according to the essence of dhamma, that clings
and hangs on to life existence with pleasure.

A person who is not yet fulfilled with adinava-fana cannot
by any means abandon all conditions of existence no matter what
amount of sufferings he will have to undergo. Thinking he might to
able to find happiness in one way or another during the life-span of
his existence, he longs for just getting rid of the present sufferings.
An instance may be shown thus. If his health is impaired with
sickness, he will only hope and yearn for just making a recovery. If
he is poor, he will only long for and expect to get rich. If there is
hardly any hope for his welfare during his present life existence, he
will long for getting better off in the next existence to come. If he
thinks he is stricken with poverty in this existence as a human
being, the existence as a deva or a brahma in the Celestial World
will be yearned for. There is no willingness to get liberated from all
existences where rupa-nama-sankharas are the mainstay.
Tanha which is entangled in the meshes of bhavasankharas with
affectionate attachment and pleasurable desire to the extent of not
being able to part with these sankharas, is known as
alayabhinivesa. This can be eradicated and cured by the said
anupassana. That is the reason why when this knowledge is
gaining maturity, nibbide-fhana, etc., have made their
appearance.

"End of (16) Adinavanupassana"
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(17) PATISANKHANUPASSANA

Patisankhanupassanati muincanassa upa
ya-karanam patisankhananam, tena
appatisankha ya pahanam hoti.

(Visuddhimagga : 2-337)

According to the above Pali, patisankhanupassana means
the knowledge of reflecting contemplation capable of causing the
abandonment of sankharas with this knowledge of further
contemplation, it brings about rejection of moha which deters
further contemplation, the opposite of the act of re-contemplation
or rather, further contemplation.

Sankharanam muifcanassa upayabhutam
patisankhananam patisankhanupassanam, taya
aniccadisu appatisankhzranam, tattha patisan
kha-nassa patipakkhabhutam avijjam pajahati.

(Maha Tika : 2-418)

The above goes to say that the knowledge of
recontemplation which is the real cause for abandoning
sankharas, is known as patisankhanupassana. With this
patisankhanupassana, avijja - ignorance, which is the act of
non-contemplation of anicca, i.e., which is the opposite of the act
of re-contemplation, is rejected. (There appears in Pali as
"appatisankha tatla patisankhanassa patipakkhabhutam".
which may be interpreted as: contray to recontemplation because
of no recomtemplation.

Patisankhanana, which is the act of further contemplation
made by a yogi accomplished with mufcitukamyata-fana in
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order to abandon sankharas and to get liberated from
sankharas, is known as patisankhanupassana. In this regard, it
may be noted that the foregoing word - 'to abandon' sankharas,
and the word - 'to get liberated' from sankharas, convey the
same meaning according to their respective nature. Hence, in the
Atthakatha relation to the matter of mufcitukamyata-nana, the
said two expressions are trested in the same light.

How it becomes possible to abandon sankharas may be
explained as follows. If sankharas are not yet fully and firmly
know as being 'anicca, dukkha and anatta' at the moment of
their occurrence, there is also likely to be craving and attachment
to these sankharas. One is also likely to become disgusted,
dreadful and disappointed for having found the intolerable state of
dukkhavedana, the corruption of sukhavedana, and the arising
and dissolution of all phenomena of sankhara. If it so happens,
since it amounts to getting mingled and enmeshed with these
sankharas, sankharas cannot as yet be abandoned. There is no
escape as yet from sankharas. However, a person who fully
comprehends sankharas with confidence as being 'anicca,
dukkha and anatta' at every time of their occurrence while
contemplating and noting, one no longer imagines any kind of
sankhara whatsoever as being agreeable and pleasurable.
Therefore, there is no longing desire and expectation for happiness
and well-being of these Sankharas. Nor is there any longing or
expectation for undesirable sankharas to vanish and cease. There
is also no anxiety fearing the possibility of sankharas to
deteriorating from the condition of happiness and prosperity. No
feeling of anxiety is also entertained that undesirable sankharas
that might arise. For example, it may be likened to a person having
no pleasurable longing, worry and anxiety with regard to rocks, and
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sand, grass, leaves and rubbish which do not concern him in
anyway. If it were possible to just note and become mindful of
sankharas every time they are occurring, without any longing,
worry and anxiety, it would amount to abandonment of these
sankharas inasmuch as there is absolutely no interference
connected sankharas. Hence, such a person will be fully liberated
from these sankharas. The explanation now given should be also
understood in the light of an example of abandening a foolish and
stupid son already illustrated in the matter of
patinissagganupassana.

Full emancipation from sankharas as stated will be
completely accomplished only on reaching the state of arahatship.
However, in the matter of vipassana, also a yogi who is
accomplished with sankharupekkha which reaches the state of
having the six qualities of quanimity when an object is seen etc.,
(chatangupekkha), will be well liberated from
sankharas.Hence, the work of getting liberated from sankharas.
Hence, the work of getting liberated from sankharas will not be
fully completed by mere knowledge of mufcitukamyata which
wishes to abandon sankharas. Nor will it be complete by merely
refraining from paying attention without contemplating and noting
these sankharas. As a matter of fact, it can be accomplished only
if sankharas are comprehensively and directly known as being
'anicca, dukkha and anatta' by means of vipassana so as to
prevent attachment and craving to sankharas as being 'nicca,
sukka and atta' with kilesa, every time these sankharas occur.
This act of realization will also be fully accomplished only if the
sankharas are further contemplated again and again continuously
without any interval. As such, the knowledge arising out of further
contemplation acquired by a yogi desirous of abandoning
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sankharas by means of mufcitukamyata-nana, is the cause for
abandoning sankharas through the method already described. For
this very reason, a yogi wishing to abandon sankharas by means
of muncitukamyata is essentially required to further contemplate
and note these sankharas as is usually done, every time these
sankharas occur. Vipassana which occurs to such a yogi while
noting and knowing before sankharas can be contemplated with
equanimity  in a balanced state, is known as
patisankhanupassana.

At the initital stage of development of this knowledge, some
yogis wishing to abandon the sankharas which are noted
mindfully with horror and disgust are likely to become forgetful
waiving the work of contemplation and noting by assuming that "if
contemplation and noting is carried on, the evil condition of
incessant dissolution will always be found and that there would be
an escape from these disgusting dhammas only if noting is not
done, or rather, dropped". To a person who has that sort of mental
attitude an incidence of avijjanussaya will arise in respect of
sankhara dhammas which have escaped his notice not knowing
that these are 'anicca, dukkha and anatta'. This ignorance
(avijja) had its opportunity to occur merely because of failure to
carry on noting continually as usual. Ignorance will have no chance
to take place if noting is done again in continuity. Hence, this
avijja which fails to apprehend as 'anicca, dukkha and anatta'
being the opposite of patisankhanana recontemplation and
noting, is known as appatisankhana. This avijja called
appatisankhana is rejected by patisankha-nana. It means to
say that it causes to dispel ignorance for which no opportunity is
given to take place.
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"End of (17) Patisankhanupassana”

(18) VIVATTANUPASSANA

Vivattanupassanati sankharupekkha ceva
anulomaifca, tada hissa cittam isakapone’
padu-malase udakabindu viya sabbasma
sankharagata patiliyati patikutati pativattatiti
vuttam. Tasma taya samyogabhinivesassa
pahanam hoti.

(Visuddhimagga : 2-337)

The above Pali may be explained in this way.
vivattanupassana means - It comprises the knowledge of
developing equanimity towards all conditioned things
(sankharupekkha-inana) and the knowledge of adaptation
(anuloma-iana). It is true. At the time when sankha-rupekkha
fana and anuloma-nana occur, the mind of a yogi who is
carrying on contemplating becoming apprehensive of the dangers
thrown in his way by conditioned things, recoils, shrinks, sinks and
falters, or rather, turning away from all sankharas in fear and
disgust just as a tiny drop of water which comes to rest on the leaf
of a lotus plant slightly slanting. It has been expounded
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accordingly. Hence, there is rejection of kilesa which engage
attention in association with sankharas.

Yatha cittam sankhare muiicitva
vivattam nibbanam  pakkhandati, tatha
pavattanato sankharupekkha anulomanca
vivattanupassanati vuttam. Nivitthabhavena
ogalhabhavena pavatta samyojanadikilesa eva
kilesa bhiniveso.

(Maha Tika : 2-510)

If the knowledge of vipassana occurs in the light of that
condition, gotrabhui and consciousness of magga-phala, after
abandoning sankharas, rum towards Nibbana. Because of this
condition, sankharupekkha and anuloma knowledges are
stated as being vivattanupassana. Even Kkilesas, such as
samyojana (fethers to the round of exstence), due to having had
an interest, having or rather, engaged their attention in sankharas
and as having plunged themselves into sankharas, are known as
kilesabhinivesa. (It is but Samyogabhinivesa).

The two knowledges of sankharupekkha and anuloma
are known as vivattanupassana. When these two knowledges
occur although it may be in the course of knowing the dissolution
of the sense-object of sankhara and vipassana-sankharas with
attentiveness, there is no pleasurable delight in these sankharas
unlike in the lower stages of insight knowledges. Nor is there any
fear, disgust, disenchantment of thoughts intending to abandon, or
any longing desire to make the sense-object become prominent, or
exertion with anxiety; or fear and worry about the probable
manifestation of disagreeable sense-objects or sensations. Actually,
every time sankharas occur, he is just contunuous aware of only
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the dissolution of sankharas with on extremely clear and pure
knowledge. At that moment, vipassana consciousness would
appear as if it is receding with abominationom of those,
sankharas. The knowing mind would be slinking away and
shrinking back from those sankharas as if a drop of water which
falls on a lotus leaf that is slightly bending, is slides down without
either spreading on remaining still No thought arises in continuity in
respect of either an extremely good or bed object of sense. Only
superficial mindfulness occurs continually. Because of this condition
of shrinking back and receding from sankharas, as stated,
Anuloma-nana arises following without interruption immediately
after sankharupekkha which is fully strengthaned, and then, it
becomes possible for gotrabhii and of magga to make a dash
towards the cessation which is Nibbana free of sankharas, while
abandoning all sankhara sense objects. Since it is in the act of
contemplating so as to enable the consciousness of gotrabhu and
consciousness of magga to run and enter into consciousness of
Nibbana known as vivatta, the said two knowledges are called
vivattanupassana.

This vivattanupassana rejects all kilesas connected with
those which arouse pleasure and attracts attention such as,
agreeable objects of sensual pleasures to which bonds of
kamaraga are tried, as well as bad or disagreeable objects of
sensual desire in fetters to feeling of anger and hatred (patigha-
samyojana) take place. It also causes to dispel, and affords no
opportunity to arise. For this perticular reason, an individual who is
about to reach the stage of sankharupekkha will not find himself
deeply interested with relish in thinking and imagining a variety of
mundane sense-objects. There is no willingness. He does not feel
like thinking about those for along time. Only if a considerable
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length of time has elapsed after the abandonment of vipassana,
that mundane sense-object will have been able to be thought of
and imagined.

SPECIAL POINT OF VIEW

Be it as it may, in Patisambhidamagga attakatha (1-97-99)
after expounding the meaning to one's own liking as being
"Gotrabhu-nana which occurs on the strength of the faculty of
Anuloma-inana is known as Vivattanupassana," since it is again
stated as: "It appears as if it runs counter to Patisambhidamagga
Pali", what is appropriate and proper has been elucidated as follows
- It has been preached in Patisambhidamagga cariyakatha that
apprehension of certain knowledges should have been respectively
attained realizing that "avajjanakiriyaavyakata mind, i.e. the
indefinite occurrence of reflective consciousness through
meditation, is the conduct of vinRana (fRanacariya) = the arising
of Vinnana-consciousness or mind that perceives, for the benefit
of Aniccanupassana. Aniccanupassana is Nanacariya = the
arising or occurrence of knowledge. In other words,
Avajjanakiriya-avayakata mind is VifiRanacariya in the
interests of Patisankhanupassana, and patisan-
khanupassana is Nanacariya."

In fact, reflective consciousness (avajjana) of different
knowledges should be preached separately. In the case of
Vivattanupassana, however, not being desirous of stating as
Avajjana, it is only preached as: "Vivattanupassana is merely
Nanacariya." If the knowledges of Sankharupekkha and
Anuloma were to be called 'Vivattanupassana,' since Avajjana
the mind that reflects the Sense is present in them, Avajjana
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would have been mentioned also in the interests of the said
Vivattanupassana. Nevertheless, (Avajjana) of Vivattanupassa
na ought not to be stated in the Pali Texts. In any case what
appropriate is, since it is embraced in the process of consciousness
of Anuloma, Gotrabhu-fana has no separate avajjana
(Reflective mind-consciousness). Therefore, for not being feasible
to say or preach about Avajjana in the interests of
Vivattanupassana, determination has been made showing
reasons that it would only be appropriate to take the view as : -
"Only Gotrabhii-Nana is know as Vivattanupassana."

"End of (18) vivattanupassana"

Bhavetabba vyogihi vya, datthabba «ca
paccakkhate. Vannita ta attharasa,
mahavipassana maya. Dubbodham
subodhetuna, yoginam suta vuddhiya.

Vipassana yogis should practise meditation and cause to
develop these Maha vipassana within their own bodily complex.
They should also personally realize these insight knowledges.
Although the meaning of eighteen kinds of insight knowledges
which essentially contemplate rupa-nama-dhammas as being
anicca, dukkha and anatta, are difficult to know, I have
endeavoured to make them easily understandable so as to enable
Vipassana Yogis to develop their spiritual insight and to become
knowledgeable.

"End of Chapter (7)"
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CONCLUSION

(1) Nagare moulmein name, mundalapadake.
Ginjakavasa aramam, yo there ciramavasi.

Morally composed, calm and steadfast in character, this
eminent and learned Thera who is endowed with the strength of
his unshaken faith and who is the author of this Text of Dhamma
on the Method of Vipassana Insight Meditation, had once resided in
a monastery situated in Moulmein town at a place called
"Taungwaing' lying at the foot of a mountain range sloping down
forming into circular shape at the base, throughout the period
between the years 1291 and 1303 of the Burmese Era while
assuming the acclesiastical duties of administration onerously as a
Presiding monk.

(2) Purantu yam jayatthanam ayya aungjeyya
rajino. Tassa pacchimbhage yo, avaso
nigamo satam.

While writing this Text of Dhamma, the Author's place of
residence was at a monastery in the village called Seikkhun within
the District of Shwebo lying in the west about 7 miles off the main
road from the City bearing the same name 'Shwebo'. This Capital
City of Shwebo is renowned in history as being a vantage ground
where all enemies of the State were crushed, vanquished and
rooted out by a contingent of courageous troop led by a person
named Ashin Aungzeya (which means Victorious One) well known
in the annals of Burmese History as King Alaungphaya, whose fame
had spread far and wide throughout the whole country - the
famous name which time can never dim. Seikkhun is a big village,
pleasant, peaceful and danger-free, where noble and intellectual
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personages possessing the attributes of Saddha, Sila, etc., have
found their resort. In this village of Seikkhun the Author of this
Great Text of Dhamma was born on Friday, the 29 day of July,
1904 A.D. (coincides with the 3“waning day of the Second Month
of Waso in the year 1266 B.E) at about 3 a.m. in the early hours of
the morning, to a peasant family, his father being U Kan Ban and
his mother Daw OK.

(3) Mahabheri viharasmim, etasma pacchi
muttare. Saladaya mahathupa-varassapi
upantike.

(4) Vasanto sobhano nama, visavasso
tathesako Upasakehi Saddhamma-
ratacittehi yacito.

(5) Hitatthaya hitesinam, vuddhiya sasanassa
ca. Vipassananayam nama, yam gantham
katuma-rabhi.

In a place south-west of Seikkhun Village which is about 400
tas away (1 ta = 7 cubit feet: 1 cubit foot = 18 to 22 inches)
stands a Buddhist relic-shrine (pagoda). Towards the south in close
proximity to this shrine, there is a monastery in the name of Mahasi
Kyaungtaik - a dwelling place for monks. In this monastery, Mahasi
Thera was first novitiated as a samanera in the month of Nayon,
1278 B.E. On the 5" Waning day of the month of Tazaungmon
(November) in the year 1285 B.E., he received the higher
ordination as a senior priest in the Order of Sanghas. Hence, he
had then completed his 20 years in the role of a priest. This
ordained monk in the name of Ashin Sobhana, who is free from all
kinds of prejudices detrimental to his holiness, cares moss for what
is right and proper, was requested by the lay devotees who found
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happiness and real peace in their pursuit of the noble Dhamma
comprising three kinds, viz: Pariyatti (knowledge of scriptures),
patipatti (practical exercise of vipassana meditation), and
Pativedha (comprehension and attainment of knowledge of
insight), and who had trustful confidence in the Jewels: "Buddha,
Dhamma and Sanghas", to compile a Text of Dhamma on
Vipassana for easier understanding of the profound Dhamma by all
and sundry so as to make them willing strive for the final goal of
Nibbana on the ground that this Text of Dhamma would prove to
be an asset not only for the enhancement and perpetuation of
Buddha's Sasana but also for the eradication of miseries and
sufferings of Existence of all people irrespective of the depth of
their knowledge. This Great Text of Dhamma on Vipassana Insight
Meditation was therefore compiled for the good and welfare of the
humanity, by this eminent Thera - the Venerable Mahasi Sayadaw
in compliance with the request of his lay disciples.

(6) So nibbute sattari sattasitime, vasse
catubbisa satehi pacchato. Sakena
pancadhika terase sate’,  maghassa
sampun na dinamhi nitthito.

All seven (7) Chapters of this Text of Dhamma on Vipassana
meditation were brought to completion in the year 1305 B.E. during
the month of Tabodwe (February), i.e. 2487 years of Sasana Era
after the demise of Buddha, the Most Exalted and Enlightened One,
whose parinibbana took place in the pleasance of 'Ingyin' (Sal
tree) grove owned by Malla Kings, and who is indeed one and the
only saviour of all mankind, devas and Brahmas, and who has
painstabingly taught mankind relentlessly not to do evil and do only
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what is good, and who has reached Nibbana, the state of
complete cessation and extinction of rupa and nama.
REMARKS

In the Burmese chronicles, it is stated that on reaching the
year 624 according to the chronological order of time of Buddha's
Sasana which had been introduced and adopted by the Venerable
Ashin Maha Kassapa and King Ajatasata beginning from the time of
parinibbana of our Lord Buddha, King Samundari eliminated, or
rather, arased the number of years (622) and left the remainder
(2). It is said that during this time in the North-Western part of the
continent of India the ruling monarch of fame and reputation King
Kanishyaka also changed the era. This Era for being in use in
North-west India continuously by the ruling monarchs of Saka for
ever 400 years was stated to have been known as Saka Era. In
India, the name Saka Era still carries and is in use up to the
present day. This Saka Era is similar to the Era adopted and put
into use by King Samundari. Evidence is also found in the stone
pillar inscriptions known as 'Kalyani stone Inscription of Pegu town
wherein it has been engraved in letters "Sakaraje". Therefore, the
appellation in Burmese terminology 'Sakaraji' appears to have
been derived from the name of the Era adopted by Sakaraja =
King Saka. When Saka Era and Samundari Era had gone
through the period of years reaching (562), the Burmese Chronicles
say that King Singaraja also called 'Popa Saw Rahan King' set
aside and erased the number of (560) years and adopted a new
era of years starting with the remaining numerical figure (2). The
present (1305) year is the year getting advanced from the
remaining numerical figure (2) adopted and established by that
Singharaja. However, in consonance with the name "Sakaraja",
in this regard, it should have been written as "Sakena". If the
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numerical figure of (560) years erased by Singharaja were added to
the present number of years (1305), it would come to the figure of
(1865) of Saka Era. Again, if the number of years (622) erased by
Samundari were added to it, it would come to (2487) of the past
Sasana Era.
(7) Yatha cayam, gato siddhim, nantarayena
kevali. Tatha kalyanasankappa, sijjantam
sabbajantunam.

What is hoped and sincerely wished for it that just as this
Great Text of Dhamma on the Method of Vipassana Insight
Meditation is quite comprehensive covering a wide range of
relevant Buddha's teachings in every aspect without hindrances and
obstacles in the way of accomplishing the task of compilation, may
the noble thoughts and imagination sprung from the hearts of all
beings, which are likely to cause happiness and bring full
accomplishment with no harmful and adverse effect to any person
whosoever, be able to reach their objective, as desired, without the
slightest hitch free from all dangers.

(8) Yaveko pyatthi lokasmim, pannanam
dhigama-raho. Thavayam dessayam
sujom, nayam lokassa titthatanti.

In this Universe, there are as yet a number of individuals
deserving of attaining Vipassana knowledge and Magga-Phala-
Nana during this particular period of Buddha's noble sasana. All
through this period, may this Great Text of Dhamma on the Method
of Vipassana Insight Meditation  which fully and very honesty
describes the genuine method of Vipassana Contemplation without
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any error or ambiguity, forever remain perpetual with illumination
throwing clear and lustrous light just as the brilliant rays of the Sun
and radiance of the Moon.

End of the Text of Dhamma on the
Method of Vipassana Insight Meditation
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