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THE VIPASSANA DIPANI OR THE MANUAL OF INSIGHT

By THE MAHA-THERA LEDI SAYADAW, AGGAMAHAPANDITA, D. Lt.
Translated into English by U Nyana, Patamagyaw of Musocyein Monastery, Mandalay.

PREFACE

The fact that a rehable compilation of the
materials which one who enters upon the
practice of meditation ought to be in possess-

ion of before commencing the Practice of

Exercises of Insight (vipassani-kammatt-

hnna) is much needed by the Buddhists of

the West, has be¢n duly taken into conside-
ration by the Vencrable Ledi Sayadaw,
Aggamahapagdita. To supply such a need
he has written the Vipassani-Dipani
(Exposition of Insight), first in Pihi and
afterwards in  Burmese, (the latter only
being sent to me for translation; the former,

| am told, not being yet revised), treating of

the following subjects:—the Vipallisa, the
Mannans, the “Abhinivesa, the Bhiimi,
the Gati, the Saccy, the
phenomena, the Abhiing, and the Puarinn;.
Each of these subjects 1s fully expounded
and furnished with brief tllustrations, some
of which are drawn from the Pzl Text,
while others are the product of the
Mahithera’s own mind and pen.

The purpose of Vipassani or the Exercise
of Insight 1s to resolve into the three sahient
characteristics of Anicca, Dukkha and
Anatty the 1illusory " Soul” (Atta) or
imaginary ** Self-principle ”  which from
time out of mind has been held to exist in
living beings by all Puthujjanas (ordinary
unenlightened  people) both  Buddhist
and non-Buddhist, the 1dea of ** Soul™
arising from simple i1gnorance, or uncon-
sciously or through direct error.

Before the meditator begins his task, it is
necessary that he should know how and
through what this Soul-theory is formed
and maintained ; and why and in what it is
so deeply rooted, as not to be eradicated or
even disturbed no matter what may be done
to try to correct it ; and what is the destiny
of those who take their stand upon this
platform of Soul-belet.

The first five sections arc intended to
serve this purpose, for 1t will be seen that
the belief in Soul 1s formed by the Vipalizsa;
that self-esteem is maintained by the
Mannana, and that 1t 1s not firmly rooted
in the soil of the Puthujjana-bhumi because

:L

causes of

of the Abhinevasa; and that the Putthuj-
jana-gati, the *“ dispersion of life 7 1s the
destiny of all those who take their stand on
the platform of Soul-belief.

Under the heading of Sacca and Cause, it
will be shown that Attq in the sense of ** selt ™
or personal identity, may or may not exist
according as we treat of the matter from the
standpoint of ordinary every-day speech,
or from that of actual truth or fact, and that
from a genuinely philosophical point of
view, @ hving being 1s no more than a col-
location of phenomena, mental and matenal,
produced by causes, the classifications of
which under categories, are methodically
and fully given in detail. The meditator,
then, keeping these facts in view, should
begin Ius excercises bearing in mind  that
phenomena never abide even for a moment,
but are continually arising and again dis-
appearing.

To see things thus 1s what we call ** seeing
things as they are ™, namely, in accordance
with their three inherent characteristics of
impermanency, infelhicity, and non-substan-
tiality,
headings of Abhinnd and
Parinnidi, the classification of knowledge
pertatning to  Insight is dealt with, the
specific meanming of cach being adequately
explained ; and how cach is developed, when
each arrives at perfection, and how the final
goal 1s won, also are shown,

In concluding, the Mahsithera, faithful
to the Master’s words : ** viriya-vato bhikk-
have kirh naima na sijjhatt” *° Brethren, a
man of energetic perseverance, why should
ne not succeed 1n anything at all.”  Sums up
with the encouraging counsel that a meditator
ought never to give up the exercises, but
continue to practis¢ them untl he gains the
Paths : for while it 1s true that some are more
highly virtuous than others and are naturally
endowed with the power of penetrating into
the nature of things in respect to their im-
permanence, infelicity and unsubstantiality,
wlhile others are otherwise : nevertheless the
faithful and persistent practiser 1s sure to
gain the Paths either in this life or in the one

Under the
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immediately following ; and the Insight of
the Dhamma, morcover, cannot be acquired
in any perfection save by long and continuous
practice.,

Turning to the detatls of the actual trans-
lation, the cxpositions being o blend of
metaphysics and ethics, I have ventured to
confine every word to its main or original
import, and to steer a mean course between
the dangers of being too literal on the onc
hand and too free on the other.

Repetitions of words and small groups of
nearly synonymous words have a tendency
to spread themselves, as it were, in the
obligation 1 am under to follow the peculiar
style adopted by the Mah-thera.

Notwithstanding all the pains | have
bestowed on this translation, I am well aware
of its falling far short of the degrce of
excellence that might be attained: and
therefore 1n a rendering of this Kind, where
perfection hes at so great a distance, | have
thought 1t best to hmit iy ambition to that
moderate share of incrit waich 1t may claim
In its present form, trusting to the indul-

gence of those for whose benefit it s
‘ntended.
U NYANA,
Patamagyaw.

The terms are explained in the body of
the work. Meantime, the following briet
definitions may be helpful :

vipallasa—hallucinations.

mannana — fantasies, consciously feigning
things to be that which they
are not,

abhinivesa — firmly rooted beliefs, basic

stages of consciousness from
which other states develop.

gati — stage of pgoing, re-newing,
faring on.

saccy — truth, relative and absolute.

abhinna — supernormal knowledge.

parinna — profound insight.

Aggamahapandita is a title ol honour,

meaning ‘' Chief Great Pundit .

The Vipassani Dipani Or The
Exposition Of Insight
HONOUR TO THE BUDDHA
THE THREE VIPALLASA

Vipallasa means hallucination, delusion,
erronecous observation, or, taking that which
is true as being fulse, and that which is false
as true.

There are three kinds of Vipallasa, to
wil:

hallucination of
perception;

1. Sanfa-vipallasa :

hallucination of
thought ;

2. Citta-vipallasa

3. Ditthi-vipallasa : hallucination of views.

Of these three, hallucination of perception
1s fourfold, thus :

(i) It erroneously perceives impermanence
as permanence ;

(1) Impurity as purity ;
(iit) HI as good ; and
(iv) No-soul as soul,

The same holds good with regard to the
remaining two vipallasa, ie. those of
thinking and viewing.

All these classifications come under the
category of ** This is mine ! This 1s my Self
or living Soul ! and will be made clear
later.

The three Vipallasa may be Hlustrated
respectively by the similies of the wild deer,
the magician, and a man who has lost his
way.

This is the simile of the wild deer to
illustrate the hallucination of perception.

In the middle of a great forest a certain
husbandman cultivated a piece of paddy
land. While the cultivator was away, wild
deer were in the habit of coming to the field
and eating the young spikes of growing grain.
So the cultivator put some straw together into
the shape of a man and set it up in the middle
of the field in order to frighten the deer
away. He tied the straws together with
fibres into the resemblance of a body,
with head, hands and legs ; and with white
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lime painting on a pot the lincaments of
human face, he sct it on the top of the body.
He also covered the artificial man with
some old clothes such as a coat, and so
forth, and put a bow and arrow into his
hands. Now the deer came as usual to eat
the young paddy ; but approachmg it and
catching sight ot the artificial man, they
took it for a real one, were {rightened and
ran away.

In this illustration, the wild deer had seen
men before and retained in their memory
the perception of the shape and torm of men.
In accordance with their present perception,
they took the straw man for a real man.
Thus their perception of it was an crroncous
perception. The hallucination of percep-
tion i1s as here shown n this allegory of
the wild deer. It is very clear and casy to
understand. This particular hallucination
is also illustrated in the case of a bewildered
man who has lost his way and cannot make
out the cardinal points, East and West, 1n
the locality in which he s, although the
rising and setting of the sun may be distinctly
perceived by any onc with open eyes. [t
the error has once becn made, 1t establishes
itself very fArmly, and is only with great
difficulty to be removed. There are many
things within ourselves which we are always
apprehending erroncously and in a sense the
reverse of the truth as regards Impermanence
and No-soul. Thus through thc hallucina-
tion of perception we apprchend things
erroneously in exactly the same way that the
wild deer take the straw man to be a real
man even with their eyes wide open,

~ Now for the simile of the magician to
iHlustrate the hallucination of thought.

There 1s a pretended art called magic by
means of which when lumps of earth are
exhibited 1n the presence of a crowd, all who
look at them think they are lumps of gold
and silver. The power of the magical art 1s
such as to take from mea their ordinary
power of seceing and in its place put an extra-
ordinary kind of sight. It can thus for a
time, turn the mind upside down, so to
speak.
themselves they see lumps of carth as
they are. But under the influence of this
magical art, they se¢ the lumps of earth as
lumps of gold and silver with all their quali-
tics of brightness, yellowness, whiteness,
and so forth. Thus, their beliefs, observi-
tions, or ideas, become erroneous. In the

When persons are in command ol

same waty our thoughts and ideas are in the
habit of wrongly taking false things as true
and thus we delude ourselves.  For istance,
at night we are olten deceived into thinking
we see a man when it is really the stump of a
tree that we are looking at.  Or, on seeing
a bush, we imagine we are looking at a wild
clephant ; or, seemg a wild elephant take it
to be a bush.

[n this world all our mistaken ideas as
to what comes within the field ot our obser-
vation, are due to the action of the hallucina-
tion of thought which is deeper and more
unfathomable than that of the perception,
since 1t detudes us by making false things
scem true.  However, as 1t 1s not so firmly
rooted as the latter, 1t can casily be removed
by mvestigation or by secarching into the
ciauses and conditions of things.

Now for the simile ot the man who has
[ost fus way, to illustrate the hallucination of
VICWS.,

There was a large forest haunted by evil
spirits, demons, who hved there building
towns and villages. There came some
travellers who were not acquainted with the
roads through the forest. The demons
created their towns and vitlages as splendidly
as those of Devas, or celestial beings and
themselves assumed the forms of male and
lemale Devas.  They also made the roads
as pleasant and delighttul as those of the
[Jevas.  When the travellers saw these, they
believed  that these pleasant roads would
lead them to large towns and villages, and so,
turning aside from the right roads, they went
astray following the wrong and misleading
ones, arriving at the towns of the demons
and suffering accordingly.

In this allegory, the large forest stands tor
the three world of Kima-loka, Rupa-loka
and Artpa-loka.  The travellers are all those
who inhabit these worlds. The Right Road
1Is Right Views ; and the misleading road 1s
Wrong Views. The Right Views here spoken
ol are of wwo kinds, namely, those that
pertain to the world, and those pertaming
to Lnhightenment.  Of these two, the former
Is meant to connote this right view ; * All
bemgs are the owners of their deeds ; and
cvery deed, both moral and immoral, com-
mitted by oneself is one’s own property and
fotlowvs one  throughout the whole long
course of life™ while the latter 1s meant to
connote the knowledge of the Doctrine of
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Causal Genesis, of the Aggregates, of the
Ayatana (Bases), and No-Soul. Of these
two views, the former is as the right road to
the round of existences. The worlds of the
Fortunate) i.e. the abodes of human beings,
Devas, and Brahmas), are like the towns of
good people. The erroneous views that
deny moral and immoral deeds and their
results or effects, and come under the names
of Natthikaditthi, Ahetuka-ditthi, and
Akiniya-ditthi, are like the wrong, misleading
roads. The worlds of the Unfortunate
which are the abodes of the tortured, of
Animals, Petas, and Astras, are like the
towns of the demons.

The right view of knowledge which 15 one
of the factors of Enlightenment, is like the
right road that leads out of the round of
existence. Nibbana is like the town of good

people.

The views ** My Body !"” and ** My Soul !”
are also like the wrong and misleading roads.
The world comprising the abodes of human
beings, Devas, and Brahmas, or the ceaseless
renewing of existences, is like the towns of
the demons.

The aforesaid erroneous views are known
as the hallucinations, such being deeper and
more firmly established than that of thought.

THE THREE MANNANA

Mafifiana means fantasy, egotistic esti-
mation, high imagination, or feigning to
oneself that one is what one is not. Through
nescience hallucination arises and through
hallucination fantasy arises.

Fantasy is of three kinds, to wit:

(1) tanha-mafinana: fantasy by lust
(desire of the
senses)

(2) mana-manfiana: fantasy by
conceit ;

(3) ditthi-mannana: fantasy by
error. (in beliefs)

of these, * fantasy by lust’” means the
high imagination : ** This is Mine ! ** This
is my Own !” in clinging to what in reality
is not “Mine” and “My Own”. In
strict truth, there is no *“ 1”’; and as there is
no *“1°”, there can be no *“ Mine ™ or ** My
Own''. Though indeed, it is the case that both
personal and impersonal (external) objects

are highly imagined and discriminated as
‘** This is Mine, that other thing is not mine,”
arld ** This is My Own ; that other thing is
not my own . Such a state of imagination
and fanciful discrimination is called * fan-
tasy by lust ™,

Personal objects mean one’s own body and
organs. Impersonal or external objects
means one's own relations, such as father,

mother, and so forth : and one’s own possess-
10NS.

* Fantasy by cenceit " means high imagina-
tion of personal objects expressed as “1",
“Iam™. When itis supported or encouraged,
so to speak, by personal attributes and im-
personal objects, 1t becomes aggressively

haughty and fantastically conceited.

Here, persoral attributes means vigour or
plenitude of eyes, ears, hands, legs, virtue,
intuition, knowledge, power and so forth.
Impersonal objects means plenitude of
families, relations, surroundings, dwellings
possessions and so forth.

“Fantasy by error’” means over-estimation
of personal objects as ‘“ My Frame-work;
My Principle ; My Pith ; My Substance ;
My Soul ; My Quintessence.” In the ex-
pressions : ‘*‘ earthern pots ”’ and *‘ earthern
bowls ™, 1t 1s understood that earth is the
substance of which these pots and bowls are
made, and the very earth so made, so shaped,
s again called pots and bowls. In the
expressions ‘“lron pots” and ‘“‘iron bowls",
and so forth, it is also understood that iron
is the substance from which iron pots and
bowls are made, and the very iron, so made,
so shaped 1s again called pots and bowls. In
exactly the same way thatin these instances
earth or tron i1s the substance from which
the vessels are made, so, assuming the Element
of Extension, the earth-element which per-
tains to the personality or the substance of
living beings, of the ** 1 ™ this fanciful estima-
tion of the facts of the case arises :

““The Element of Extension is the living
being: the Element of Extension is the 1,
What is here said in connection with the
Element of Extension is in like manner to be
understood in connection with the Element
of Cohesion, the liquid element, and all
other elements found in a corporeal existence.
This over-estimation or fantastic imagination
will be expounded at greater length further
on. .
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(aviji@), craving (tanhd) and grasping
(dpddana)—which co-operated with volition
(kamma) in the past existence, and dwellings,
persons, seasons, foods and so forth, of this
present life, causally relate themselves to
these eight states by way of pakatupanissaya
(natural sufficing condition). The six rela-
tions—hetu, adhipati, pacchijata, asevana
jhina and magga—do not take part in this
class of consciousness, but only the remain-
ing eighteen relations take part. Just as the
six relations do not take part—and only the
eighteen relations do—in consciousness by
way of sight ; so do they in consciousness by
way of hearing, smell, and so on.

End of the Synchrony of Relations in the Five
Senses.

Synchrony of Relations in Consciousness not
Accompanied by hetu.

There are six mental properties termed
Particulars  (pakinnaka),—vitakka (initial
application), vicdra (sustained application),
adhimokkha (deciding), viriya (ef‘:fort), piti
(pleasurable interest), chanda (desire-to-do).
Of thesc, initial application takes part in the
relation of jhdna and in the relation of
magga. Sustained application takes part in
that of jhiana alone. Effort takes part In
the relation of adhipati, in the relation of
indriya, and in the relation of magga.
Pleasurable interest takes part in the relation
of Jhana. Desire-to-do takes part 1n the
relation of adhipati. Deciding does not take
part in any particular relation.

The ten concomitants, namely, seven uni-
versals, initial application, sustained appli-
cation, and deciding from the particulars—
obtain in the five classes of consciousness,
i.e. turning-towards-the-five-doors, the two-
fold class of acceptance, and the twofold
class of investigation accompanied by hedonic
indifference. They form eleven mental
states in one combination. Jhanic function
obtains in these three classes of conscious-
ness. Sensation, ekaggatd, initial applica-
tion, and sustained application perform the
function of jhana relation. Consciousness
(turning-towards-the-five-doors) belongs to
the inoperative class, and so does not obtain
in the relation of vipaka. Asynchronous
kamma serves in place of upanissaya. So,
leaving out jhana from, and inserting vipaka
in, the relations which have been shown
above as not obtainable in the five senses,
there are also six unobtainable and eighteen

obtainable in the consciousncss, turning-
towards-the-five-doors. As for the remain-
Ing four resultant classes of consciousness,
by omitting vipika, five relations are un-
obtatnable; and, by adding vipika and jhana,
nineteen are obtainable.

Investigating consciousness accompanied
by joy, obtains eleven mental concomitants,
namely, the above ten together with pleasur-
able interest. With the consciousness
(turning-towards-the-mind-door), eleven-con-
comitants coexist, and they arec accompanied
by effort. Thev make up twelve mental
states together with the consciousness.
Twelve concomitants, i.e.,, the above ten
together with pleasurable interest and effort,
coexist with the consciousness of aesthetic
pleasure. They make up thirteen mental
states in combination with the consciousness.
Of the three classes of investigating conscious-
ness, the one accompanied by joy has one
more mental property (i.e., pleasurable
interest) than the other two, in respect of the
jhana factors : therefore, the unobtainablc
five and the obtainable nineteen relations wre
the same as in the two classes of investigating
consciousness accampanied by hedonic indif-
ference. In the consciousness (turning-
towards-the-mind-door), the predominant
property is merely ¢ effort ’, which performs
the functions of indriya and jhina, but
not the functions of adhipati and magga.
This consciousness, being of the inoperative
class, does not obtain the vipaka relation.
Therefore, the unobtainable six including
vipaka, and the obtainable eighteen including
jhana, are the same as in the consciousncss
(turning-towards-the-five-doors). The rela-
tion of vipaka is also not obtained in the
consciousness of aesthetic pleasure, since
it belongs to the inoperative class. But
being an apperceptive class, it obtains in the
relation of asevana. Therefore five relations,
including vipaka, are not obtainable ; and
nineteen relations, including asevana, are
obtatnable.

End of the Synchrony of Relations in
Consciousness not Accompanied by hetu.

Synchrony of Relations in the Immoral
Class of Consciousness.

There are twelve classes of immeoral con-
sciousness, thus : two rocted in ncscience,
eight rooted in appetite; and two rooted in
hate. There are fourteen immoral mental
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properties, namely, moha (dullness), ahirika
(shamelessness), anottappa (recklessness of
conscauences), and uddhacca (distraction),—
these four are termed the moha-quadruple ;
lobha (greed), ditthi (error), and mdna
(conceit)—these three are termed the lobha-
triple; dosa (hate), issa (envy), macchariya
(selfishness}, and Aukkucca (worry)—these
four are termed the dosa-quadruple ; thina
(sloth), middha (torpor), and vicikiccha
(perplexity)—-these three arc termed the
pakinnaka triple.

Of these, the three roots—greed, hate, and
dullness—are hetu relations. Error 1s a
magza relation. The remaining ten mental
properties do not become any pariicular
relation.

Here, the two classes of consciousness
rooted 1t dullness are :(-—— Consciousness
conjoined with perplexity, and conscious-
ness conjoined with distraction. With the
first of these two, fifteen mental concomitants
coexist. There are the scven universals,
initial  application, sustained application,
eflort (from the particulars), the moha-
quadruple, and perplexity (from the
imrorals). They make up sixteen mental
states In combination with consciousness.
In this consciousness, i.e., the consciousness
conjoined with perplexity, the relations of
hetu and magga are also obtained. That is,
duliness acts as the hetu relation ; initial
application and effort as the magga ; and,
as to ekaggata, as its function would be
interfered with by perplexity, it does not
perform the functions of indriya and magga,
but it does the function of jhiana. Therefore,
the three relations (adhipati, pacchjjita,
vipika) are not obtainable; and the re-
maining twenty-one are obtainable in this
consciousness which 1s conjoined with per-
plexitv. In consciousness conjoined with
distraction, there are also fiftecn mental
propertics—onutting ‘ perplexity’ and adding
“deciding . They also make up sixteen
mental states togethier with the consciousness.
In this conscicusness, ekaggatd performs the
functions of indriya, jhdna and magga.
Therefore. three relations are not obtainable;
whereas twenty-one are obtamable.

Seven universals, six particulars, the moha-
quadruple, the lobha-triple, sloth and
torpor—altogether twenty-two 1n  number
severally coexist with the eight classes of
consciousness rooted in appetite. Among
these, the two roots—greed and dullness—
are hetu relations ; and the three mental
states—desire-to~do, consciousness  1tself

and effort—are adhipati relations. Aram-
manddhipati is also obtained here. - Volition
1s the relation of kamma. The three foods
are the relations of ahara. The five mental
states: mind, sensation, ekaggata, psychic life
and ecffort—are relations of indriya. The
five jhana factors, i.e., initial application,
sustained application, pleasurable interest,
sensation, concentration, are jhana relations.
The four magga constituents, i.e., initial
application, concentration, error, and effort,
are magga relations. Therefore only the two
relations (pacchdjata and vipaka) are not
obtained. The remaining twenty-two are
obtained.

End of the Synchrony of Relations in the
Immoral Class of Consciousness.

Synchrony of Relations in the States of

Mind.
There are nincty-one ‘ radiant ’ classes of
consciousness. They are twenty-four

“radiant’ classes of kama-consciousness,
fifteen classes of rapa-consciousness, twelve
classes of arapa-consciousness and forty
classes of transcendental consciousness, Of
these the twenty-four °radiant’ classes of
Kama-consciousness are :-— Eight classes of
moral consciousncss, eight classes of
‘radiant ’ resultant kind, and another eight
classes of ‘ radiant’ inoperative kind.

There are twenty-five kinds of sobhana
(‘radiant’) mental propertics, namely,
alobha (disinterestedness), adosa (amity),
amoha (intzlligence)—these three are termed
moral hetus ; saddha (faith), sati (mindful-
ness), hiri (prudence), oftappa (discretion),
tatramajhattata (balance of mind), Adgyapas-
saddhi (composure of mental properties),
cittapassaddni (composure of mind), kaya-
lahuta (buoyancy of mental properties),
citta-lahutg (buoyancy of mind), kayamuduta
(pliancy of mental properties), citta-mudutd
(pliancy of mind), kdvakammaiiiiata (fitness
of work of mental properties), citta-kam-
maiiiara (fitness of work of mind), kdya
paguiiiiata (proficiency of mental properties),
citta-paguniiata  (proficiency of mind),
kayuwjukara (rectitude of mental properties),
cittujukata (rectitude of mind), samma-vaca
(right spcech), sammad-kammanta (right
action), samma-djiva (right livelihood)—the
last three are called the three abstinences ;
karund (compassion) and mudita (sym-
pathetic appreciation )—these last two are
called the two illimitables.
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Of ¢hese, the three moral hetus are hetu-
paccayas. Intelligence appears under the
name of vimamsa, in the adhipati relation;
under the name of pafifig, in the indriya
relation ; and under the name of sammaditthi,
in the magga relation. Saddha or faith is the
indriya relation. Sari or mindfulness is a
satindriya in the indriya relation, and a
sammdsati in the magga relation. The three
abstinences (right speech, right action, right
livelthood) are magga relations. The
remaining seventeen mental states are not
particular relations. &

Thirty-eight mental properties enter into
combination with the cight moral classes of
kama-consciousness (Kama = sense desires).
They are :— Seven universals, six particulars,
and twenty-five sobhana. Of these, pleasura-
ble interest enters into combination only
with the four classes of consciousness accom-
panied by joy. Intelligence also enters into
combination with the four classes connected
with knowledge. The three abstinences enter
into combination only when moral rules or
precepts are observed. The two illimitables
arise only when sympathising with the
suffering, or sharing in the happiness, of
living beings. In these eight classes of
consciousness, the dual or triple roots are
hetu relations. Among the four kinds of
adhipati, i.e., desire-to-do, mind, effort, and
investigation, each is an adhipati in turn.
Volition is the relation of kamma.- - The three
foods are the relations of ahara. The eight
mental states, i.e., mind, sensation, concentra-
tion, psychic life, faith, mindfulness, effort
and intelligence are relations of indriya. The
five jhana factors, i.e., initial application,
sustained application, pleasurable interest
sensation and concentration are relations of
jhana. The eight path-constituents, i.e.,
Investigation, initial application, the three
abstinences, mindfulness, effort and concen-
tration are relations of magga. Therefore,
only the two relations (pacchajdta and vipaka)
are not obtained in these eight classes of
consciousness ; and the remaining twenty-
two are obtained. The three abstinences
do not obtain in the eight sobhana classes
of 1noperative consciousness. As in the
moral consciousness, two relations are un-
obtainable and twenty-two are obtainable
here. The three abstinences and the two
illimitables also do not obtain in the eight

beautiful classes of resultant consciousness.
The relations unobtainable are three in
number, namely, adhipati, pacch3ajata and
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jsevana ; and the remaining twenty-one
are obtainable.

The higher classes of Rapa, Aripa and
Transcendental consciousness, do not obtain
more than twenty-two reclations. The
synchrony of relations should be understood
as existing in the four moral classes of Kama-
consciousness connected with knowledge.
If this be so, then why are those classes of
consciousness more supreme and transcen-
dental than the Kama-consciousness ?
Because of the greatness of dsevana. They
are fashioned by marked exercises, and so
isevana is superior to them ; for this reason,
indriya, jhana, magga and other rclations
also become superior. When these relations
become supreme-—each higher and higher
than the other—those classes of consciousness
also become more supreme and transcen-
dental than Kama-consciousness.

End of the Synchrony of Relations in the
States of Mind.

Synchrony of Relations in the Groups of
' Material Qualities.

The synchrony of relations in the groups
of material qualities will now be stated.
There are twenty-cight kinds of material
qualities :—

(A) Four essential material qualities—

(1) the element of solidity (pathavi) ;
(2) the element of cohesion (dpo) ;
(3) the element of kinetic energy (rejo);
(4) the element of motion (vdyo).
the tangible (photthabba) : this
material quality 1s composed of
three essentials, namely, the ele-
ment of extension, the element
of kinetic energy and the element
of motion.

(B) Five sensitive material qualities—
(1) the eye (cakkhu) ;
(2) the ear (sota) ; -
(3) the nose (ghana) ;
(4) the tongue (jivha) ;
(5) the body (kaya).
(C) Five material qualities of sense-
fields—
(1) visible form (riapa) ;
(2) sound (sadda) ;
(3) odour (gandha) ;
(4) sapid (rasa) ;
(D) Two material qualities of sex—
(1) female sex (itthibhdva) ;
(2) male sex (pumbhava).
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(E) One material quality of life (jivita).

(F) One material quality of heart-base
(hadaya-vatthu).

(G) One material quality of nutrition
(ahara).

(H) One material quality of limitation
(akasa-dhatu).

( /) Two material qualities of communi-
cation—
(1) intimation by the body (kaya-

vifinatti) ;

(2) intimation by speech (vaci-
vinnatti).
(J) Three material quali*ies »f plasti-

clity—

(1) Lightness (lahuta) :

(2) Phancy (muduta) ;

(3) adaptability (kammanriata).

(K) Four material qualities of salient
features—

(1) integration (upacaya) ;
(2) continuance (santati) ;
(3) decay (jarata) ;

(4) impermanence (aniccata).

Of these, six kinds of material qualities—
viz., the four essentials, the material quality
of life, and the material quality of nutrition—
causally relate themselves to the matenal
qualities. Here also the four essentials
are mutually related among themselves by
way of five relations :—sahajita, afifiamaiiiia,
nissaya, atthi, and avigata ; and they are
related to the coexistent material qualities
derived from the latter by way of four rela-
tions (i.e., excluding afifamaina in the above
five). The material quality of life causally
relates itself to the co-existent material
qualities produced by kamma, by
way of indriya. The material quality of
nutrition causally relates itself to both the
coexistent and the non-coexistent material
qualities which are corporeal, by way of
ahara.

Again, thirteen kinds of material qualities
causally relate themselves to the mental
states by some particular relations. These
material qualities are :— The five kinds of
sensitive material qualities, the seven kinds
of sense-fields, and the heart-basis. Of
these, just as a mother is related to her son
so also the five kinds of sensitive material
qualities are causally related to the five

sense-cognitions by way of vatthu-piirgjata,
by way of vatthu-purejatindriya, and by way
of vatthupurejata-vippayutta. And just as
a father i1s related to his son, so also the
seven sense-fields are causally related to the
five sense-cognitions and the three elements
of apprehension by wgy of arammana-
pur¢jata. In the same way, just as a tree 1s
related to the deva who inhabits 1t, so also
the heart-basis causally relates itself to the
two elements of apprehension and
comprehension by way of sahajatanissaya
at the time of rebirth, and by way of vatthu-
purejata and of vatthu-purejita-vippayutta
during life.

There are twenty-three groups of matcrial
qualities. They are called groups, because
they are tied up with the material quality of
production (jati-rupa) into groups, just
as hair or hay is tied up with a string.* Of
these, the eight kinds of matenal qualities,
such as, the Four Essentials, colour, odour,
taste, and nutritive essence. make up the
primary octad of all material qualities.

There are nine groups produced by kamma,
namely, the vital nonad, the basic-decad,
the body-decad, the female decad, the male-
decad, the eye-decad, the ear-decad, the
nose-decad, and the tongue-decad. Of these,
the primary octad together with the material
quality of vitality, 1s called the vital nonad.
This primary nonad together with each of
the eight material qualities. i.e., heart-basis
and so forth, makes up analogously the other
eight decads, i.e., base-decad, and so forth.
Here the four groups, namely, vital nonad,
body-decad, and twofold sex-decad, locate
themselves in a creature, pervading the whole
body. Here vital nonad is the name of the
maturative fire (pacakaggi) and of the bodily
fire (kayaggi). Pacakaggi, or maturative
fire, 1s that which locates itself in the stomach
and matures or digests the food that has been
eaten, drunk, chewed and licked. Kayaggi,
or the bodily fire, is that which
locates itself by pervading the whole body,
and it refines the impure bile, phlegm, and
blood. Through the inharmonious action
of these two elements, creatures become
unhealthy, and by their harmonious action
they become healthy. It is this dual fire
(or that vital-nonad) that gives life and good
complexion to creatures.

_ - e s - I —

* L edi Sayadaw here makes the number of groups twenty-three instead of twenty-one, as in the Compen-
dium. Cf. Compendium, page 164. He also makes the groups of material qualities produced by thought
number eight instead of six, as in the Compendium ; thus they are here increased by two. Cf. Paramattha-

dipani, page 273. —Translator.
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The body-decad makes available plea-
furable and painful contact. T®he twofold
'sex-decads make available all the feminine
characteristics to females and all the mascu-
line characteristics to males. The remaining
five decads are termed partial decads. Of
these, the heart-decad, locating itself
tn the cavity of the heart, makes available
many various kinds of moral and immoral
thoughts. The four decads, i.e., eye-decad
and so forth, locating themselves respectively
in the eye-ball, in the interior of the ear, in
the interior of the nose, and on the surface
of the tongue, make available sight, hearing,
smell, and taste.

There are eight groups produced . by
mind—namely, the primary octad, the sound-
nonad, the nonad of body-communication,

the sound-decad of speech-communication.:

Taking these four together with lightness,
pliancy and adaptability, they make up
another four—namely, the wundecad of
plasticity, the sound-dodecad of plasticity,
the dodecad of body-communication together
with plasticity,and the sound-tre-decad of
speech-communication together with plasti-
city. The last four are termed plastic
groups, and the first four are termed
primary groups.

B Of these, when the elements of the body
are not working harmoniously, only the four
primary groups occur to a sick person, whose
material qualities then become heavy, coarse
and inadaptable ; and consequently it be-

comes difficult for him to maintain the bodily

postures as he would wish, to move the
members of the body, and even to make a
vocal reply. But when the elements of the
body are working harmoniously—there being
no defects of the body, such as heaviness and
sO on, in a healthy person—the four plastic
groups come into existence. Among these
four, two groups of body-communication
occur by means of mind or by moving any
part of the body. The other two groups of
speech-communication occur aiso on
accoun: of miud, when wishing to spcak ;
but when non-verbal sound is produced
through laughing or crying, only the two
ordinary sound-groups occur. At other
times the first two groups, the primary
octad and the sound nonad, occur according
to circumstances.

There are four groups produced by phys-
ical change, namely, the two primary groups
(i.e., the primary octad and the sound nonad)

and the two plastic groups (i.e., the undecad
of plasticity and the sound dodecad of

S

plasticity). Now this body of ours maintains
itself right on throughout the whole life,
through a long course of bodily postures.
Hence, at every moment, there occur in this
body the harmonious and inharmonious
workings of the elements, through changes
in the postures ; -through changes in its
temperature ; ~ through changes of food,
air, and heat ; through changes of the
disposition of the members of the body ; and
through changes of one’s own exertion and
of " others. Here also, when working
harmoniously, two plastic groups occur ;
and when working inharmoniously, the other
two primary - groups occur. Of the four
groups, two sound-groups arise when there
occur various kinds of sound other than
that .produced by mind.

There are two groups produced by food
—the primary octad and the undecad of
plasticity. These two groups should be
understood as the harmonious and inhar-
monious occurences of material qualities

produced respectively by suitable and unsuit-
able food. -

The five material qualities, namely, the
element of space and the four salient features
of matter, lie outside the grouping. Of these,
the element of space lies outside the grouping
because it is the boundary of the groups.
As to the material qualities of the salient
features, they are left aside from grouping,
because they are merely the marks or signs
of conditioned things, through which we
clearly know them to be really conditioned
things.

These twenty-three groups are avaiable
in an individual. The groups available in
external things are only two, which are no
other than those produced by physical
change. There are two locations of material
qualities, the internal and the external. Of
these two, the internal location means the
location of a sentient being and the external
location means the earth, hills, rivers, oceans,
trees, and so forth. Therefore have we said
that. in an individual, twenty-three groups,
or all the twenty-eight kinds of materal
qualities, are available.

Now the rebirth-conception and its mental
concomitants are causally related to the
groups produced by kamma at the moment
of conception, by way of six different rela-
tions :—the four superior sahajatas, the
vipakas, and vippayutta. But to the heart-
basis alone, they are causally related by
seven relations, that is, the above together
with the relation of afiiamaiiia. Among the



66 PATTHANUDDESA DIPANI

mental states at the moment of rebirth,
the roots are causally related by way of the
hetu relation ; the volition, by way of kamma;
the foods, by way of a‘mra the controls, by
way of mdnya the Jhana constituents, by
way of jhana ; and the path- onstifuﬂnte
by way of Path to the Kamma-produced
groups. Lhe past moral and immoral vols-
tions arc causally related by wayv of xamma
alone. The first posierior life-continuum,
the second, the third, and so o5 and so forin,
are causally related to the p..mr mwaterial
qualities produced by kamma, by way of
pacchdjita. By pacchijata are meant all the
specics of pacchdjita. The past voiitions
are causally related by way of kKamma
alone. Thus, the mental states are causally
related to the material qualities produced by
kammma, by fourtecn different relations.
Here, ten relations are not obtained, i.e.,
arammana, adhipati, ananiara, samanantara,
upanissaya, purejita, asevana, sampayutta,
natthi and vigata.

During the term of life, mentzal states which
are capable of producing maternial qualities,
are causally related to the coexisient material
qualities preduced by them, by five different
relations :—the four superior sahajitds, and
vippayutita. Among these mental states,—
the hetus are causally related by way of het,
the dominances by way of adhipati, the
volition by way of kamma, the resultants
by way of vipiaka, the foods by way of dhira,
the controls by wayv of indriya, the jhana
factors by way of jhana, the path-constituents
by way of magga to the mind-produced
material quahities. All the posierior mental
states- are causallv related to the prior
material qualities produced by mind, by way
of pacchajata. Thus the mentai states are
causally related to the material groups
produced by mind,. by fourteen diffecent
relations. Here also ten relations are not
obtainable : drammana, anantara, sama-
nantara, anfamanfa, upanissaya, pur¢jita,
asevana, sampayutta, natthi, and vigata.

During a lifetime, starting from the static
phase of conception, all mental states are
causally related both to the material groups
produced by food and to those produced by
physical change solely by way of pacchajita.
Here again, by pacchijata are meant all the
four species of pacchajita. The remaining
twenty relations are not obtainable.

Among the twenty-three groups of material
qualities, the four essentials are mutually

related among themselves by way of five
different relations, namely, four superiir
sahajitas and one affiamaififna ; but to the
coexistent derivative material qualities by
way of the four superior sahajatas only.
The material quality of nutritive essence is
causally relaied by way of ahara, both to the
ceexistent and the non-coexistcnt material
gualities which are corporeal. The matenal
quality of physical life in the nine groups
produced by kamma, is causally related only
to the coexisient material qualities by way of
indriva. Thus the corporeal material quali-
ties are causally related to the corporeals by
seven different relations.  As for the external
material qualiities, they are mutually related
to two external groups produced by physical
change, by way of five different relations.

Eud of the Synchrony of Relations in the
Groups of Material Qualities.

The meaning of the term © Fafthdna’ also,
will now be explained. *‘ Padhanam thanam
! Paithanam > :  Patthana is the pre-eminent
or principal cause. In this definition
‘ Padhan:® means ‘pre-—eminent ’> and the
thf' \»ord ‘thana’ means °condition’ or

‘cause.” Hence the whole expression means
the pre-eminent cause 7, ¢ the actual cause”
or ‘' the ineluctable cause . This is said
having reference to its ineluctable effect or
result.* There are itwo kinds of effect,
namely, the direct and the indirect. By ** the
direct ” is meant the primary or actual
effect ; and by * the indirect ”’ is meant the
consequent or incidental effect. Of these
two kinds, only the direct effect 1s here
referred to as ineluctable, and for this reason,
~—that it never fails to arise when its proper
cause is established or brought into play.
And the indirect effect is to be understood as
‘eluctable’, since it may or may not arise
even though its cause is fully established.
Thus the 1neluctable cause is so named with
reference to the ineluctable effect. Hence the
ineluctable or principal cause alone 1s meant
to be expounded in this ** Great Treatise .
For this reason the name ° Pagthana’ 1s
assigned to the entire collection of the twenty-
four relations, and also to the * Great
Treatise ™’

And now, to make the matter more clear
and simple.

- : —

R — — Al il .

* Elsewhere | have rendered the word * paccayuppanna ’ as ‘related things .
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Say that greed springs into being within a
man who desires to get money and grain.
Under the influence of greed, he goes to a
forest where he clears a piece of land and
establishes fields, yards and gardens, and
starts to work very hard. Eventually he
obtajns plenty of money and grain by reason
of his strenuous labours. So he takes his
gains, looks after his family, and performs
many ‘virtuous deeds, from which also he will
reap rewards in his future existences. In this
illustration, all the mental and material
states coexisting with greed, are called direct
effects. Apart from these, all the outcomes,
results and rewards, which are to be enjoyed
later on in his future existences, are called
indirect effects. Of these two kinds of
effects, only the former is dealt with in the
Patthana. However, the latter kind finds
its place in the Suttanta discourses. If this
exists, then that happens ; or, because of the
occurrence of this, that also takes place :
such an exposition is called ‘“‘expounding
by way of Suttanta.” In fact, the three
states (greed, hate, and ignorance) are called
the hetus or conditions , because they are the
roots whence spring the defilements of the
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whole animate world, of the whole inanimate
world, and of the world of space. The
three other opposite states (disinterestedness,
amity, and knowledge) are also called hetus
or conditions, since they are the roots whence

.springs purification. In the same manner the

remainder . of the Patthina relations are to
be understood in their various senses. Thus
must we understand that all things that
happen, occur, take place, or produce changes,
are solely -the direct and indirect effects,
results, outcomes, or products of these
twenty-four Patthina 'relations or causes.
Thus ends the Patthanuddesa-dipani, or The
Concise Exposition of the Patthina Rela-
tions, in these three sections namely :—
The Paccayatthadipani (or The Analytical

"Exposition of Relations), the. Paccaya-

sabhaga-sangaha (or The Synthesis of Rela-
tions), and the Paccayaghatananaya (or The
Synchrony of Relations). |

This concise exposition of relations, * The
Paccayuddesadipani ’, was written by The
Most Venerable Ledi Araiifiavihdravasi Maha
Thera of Monywa, Burma.
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SAMADITTHI DIPANI
(The Manuai of Right Views)
By MAHATHERA LEDI SAYADAW, AGGAMAHAPANDITA, D. LITT.

TRANSLATED FROM PALI INTO BURMESE 8Y LEDI PANDITA
U MAUNG GYI, M.A.

( 1ranslated into English by the Editors o f‘The Light o f the Dhanmma’. )
PART ONE
PREAMBLE

““ Ditthibandhanabandheyya,
Tanhasotena vahite; |
Satte navaka tdresi,
Bhagavantassa te namo.”

(By means of a ship named “The Noble
Eightfold Path’’, the Ruddha, the Great
Leader of men, Devas and Brahmnds, has
rescued beings, who, entangled with Wrong
Views, were drifting aimlessly in the current
of the Ocean of Craving. To this Exalted
One [ pay my deepest homage.)

The Manual of Right Views was originally
written in Pili by the Venerable Ledi Sayadaw
who has instructed me to translate it into
plain Burmese. Accordingly, I now give
the Burmese translation of the Sammaditthi
Dipani (The Manual of Right Views).

1. Three Kinds of Wrong Views.

“0O monks, there are three kinds of
beliefs, addicted to which, discussing which,
and making them their object, some samanas
and brahmans reach the extremes and become
akiriya-ditthi (holders of the ‘View of the
Inefficacy of action’).

‘““ What are these three 7

They are (—
(1) Pubbekata-hetu-ditthi ;
(2) Issaranimmaina-hetu-ditthi ; and
(3) Ahetu-apaccaya-ditthi.
(a) Pubbeckata-hetu-ditthi

(View that all scnsations enjoyed by beings
in the present existence are caused and con-
ditioned only by the volitional actions done
by them in their past existences.)

‘“ Monks, there are some samanas and
brahmans who set forth and hold the fol-

lowing view :—

‘All bodily and mentally agiceable
sensations, all bodily and mentally
disagrecable scnsations and all

indifterent scnsations cnjoyed by
beings in the present extstence are
caused and conditioncd only by
the volitional actions done by them
in  their past existences.” This
view is known as Pubbekata-hetu-
ditthi.

(h) Issaranimimina-hetu-ditthi

(View that all scnsations in the present

existence are created by a Supreme Being or
God.)

“ Monks, there arc some samanas and
brahmans who set forth and hold the follow-
INg VICW =

‘All bodily and mentally agrecable
sensations, all bodily and mentaily
disagrecable sensations and all
indifferent sensations enjoycd by
beings in the present existence are
created by a Supreme Brahma3
or God.” This s known as
Issaranimmana-hetu-dihtti.

(¢) Ahetu-apaccaya-ditthi

(View of the ‘Uncausedness and Uncondi-
tionality’ of existence.)

““ Monks, there are some samanas and
bralimans who set forth and hold the follow-
ing view :—

‘All bodily and nientally agrecable sensa-
tions, all bodily and mentally
disagreeable sensations and all
indiffcrent sensations c¢njoyed by
beings in the present life come into
existence of their own accord and
are not caused by janakakamma
(Gencerative kamma) and upat-
thambhaka-kamma (Sustaining
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kamma). Thisis known as Ahetu-
apaccaya-ditthi.’

2. Refutation of Pubbekata-hetu View.

In the Anguttara Nikaya, Tika-nipata, we
have the Omniscient buddha’s words :—

“Monks, of these three views, there are
some samanas and brahmans who
hoid and sct forth the following
VICW

‘All bodily and mentally agreeable
scnsations, all bodily and mentally
disagrccablc scnsations and all
indifferent sensations cnjoyed by
beings in the preseny cxistence are
causcd only by the volitional

actions donc by them in their past
cxistences ?’

[ approach them and ask: “Friends, 1s 1t
true that you hold and sct forth this view:
‘That all bodily and mentally agrecable sensa-
tions, all bodily and mentally disagreeablc
sensations and all indifferent  sensations
enjoycd by beings in the present hife are
caused only by the volitional actions donc by
them in their past cxistences 7.

To this thosc samanas and brahmans reply,
“Yes, Venerable sir.”

Then | say to them: ““Friends, if that be the
case, there will be persons who, conditioned
by volitional actions done by them in their
past existences,

(1) will kill any living being ;

(2) will steal ;

(3) will tell hes;

(4) will indulge 1in immoral sexual
Intercourse;

(5) will slander;

(6) will use harsh language;

(7) will foolishly babble;

(8) will be avanicious;

(9) will maintain ill-will against others;

(10) will maintain wrong views.”

‘Monks, indeed, 1n the minds of those who
confidently and solely rely on the volitional
actions done by beings in their past existences
and hold this view, there cannot arisc such
mental factors as chanda (desire-to-do) and
vaiyama (cffort), as to differentiate between
what actions should be done and what actions
should be refrained from.’

‘Monks, indeed, in the minds of those who
cannot truly and firmly differentiate between

what actions should be done and what actions
should be avoided, and live whithout the
application of mindfulness and self-restraint,
there cannot arise righteous beliefs that are
conducive to the cessation of defilements.’

‘Monks, this is the first factual statement
to reiute the heretical beliefs and views
advanced by those samanas and brahmans
who maintain that all sensations enjoyed by
beings in the present life are caused and condi-
tioned only by the volitional actions done by
them in their past existences.’

3. Refutation of Issaranimmana view,
The Buddha declared :

““ Monks, of thesc three views, there are
some samanas and brahmans who hold and
set forth the following view :

‘All bodily and mentally agreeablc
sensations, all bodily and mentally
disagreeable sensations and all
indifferent sensations enjoyed by
beings 1n the present existence
are created by a Supreme Brahma

or God”’

I approach them and ask: ‘“‘Friends, is it
truc that you hold and set forth this view:
“That all bodily and mentally agreeable
scnsations, all bodily and mentally disagree-
able sensations, and all indifferent sensations
enjoyed by beings in the present life are
crcated by a Supreme Brahma or God 7~

To this those samanas and brahmans reply,
“Yes, Venerable sir.”

Then I say to them: ““Friends, if that be the
casc, there will be persons who, owing to the
creation of a Supreme Brahma or God,

(1) will kill any living being;
(2) will steal;

(3) wiil tell hes;

(4) will indulge 1n 1mmoral

Intercoursc;

(5) will slander;

(6) will use harsh language;

(7) will foolishly babble;

(8) will be avaricious;

(9) will maintain ill-will against others;
(10) will maintain wrong views,”

sexual

‘Monks, indeed, in the minds of those who
confidently and solely rely on the creation of
a Supreme Brahma or God, there cannot
arise such mental factors as desire-to-do and
effort, as to differentiate between what
actions should be done and what actions
should be refrained from.’
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‘Monks, indeed, in the minds of those who
cannot truly and firmly differentiate between
what actions should be done and what actions
should be refrained from. and live without the
application of mindfulness and self-restraint,
there cannot arise righteous beliefs that are
conducive to the cessation of defilements.

‘Monks, this 1s the second factual statement
to refute the heretical beliefs and views
advanced by those samanas and brahmans
who maintain that all sensations cnjoyed by
beings in the present life are created by a
Supreme Brahma or God.’

4. Refutation of Ahetuka View,
The Buddha declzlred :

“*Monks, of these three views, there are
some samanas and brahmans who hold and
set forth the following view :—

‘All bodily and mentally agreeable sensa-
tions, all bodily and mentally
disagrecable scnsations and all
indtfferent sensations enjoyed by
beings in the present hfe come into
existence of their own accord and
without the intervention of Gen-
erative or Sustaining kammas.’

I approach them and ask : “Friends, is 1t
true that you hold and set forth this view:
‘That all bodily and mentally agreeable
sensations, all bodily and mentally disagree-
able sensations and all indifferent sensations
enjoyed by beings in the present life come
into existence of their own accord and not
due to the Generative and Sustaining kam-
mas ?’”’

To this those samanas and brahmans reply:
“Yes, Venerable sir.”

Then I say to them: “‘Friends, if that be the
case, there will be persons who, without any
cause or condition,

(1) will kill any living being;

(2) will steal;

(3) will tell lies;

(4) will indulge in immoral sexual
~intercourse;

(5) will slander;

ness and Unconditionality” of existence,
there cannot arise such mental factors as
desire-to-do and effort, as to differentiate
between what should be done and what should

be avoided.’

‘Monks, indeed, in the minds of those who
cannot truly and firmly differentiate between
what should done and what should not be
done, and live without the application of
mindfulness and self-restraint, there cannot
arise righteous beliefs that are conducive to
the cessatian of defilements.’

‘Monks, this is the third factual statement
to refute the heretical beliefs and views
advanced by those samanac and brahmans
who maintain that all scnsations enjoyed by
beings come into existence of their own
accord and not due to the Gencerative and

T %Y

Sustaining kammas’.
5. Three Wrong Views.

In the world there are three evil views.
They are :—

(1) Pubbekata-hetu-ditths:
(2) Issaranimmdina-hetu-ditthi; and

(3) Ahetu-apaccaya-ditthi.

These three wrong views have already
been explained and were also expounded by
the Omniscient Buddha in the Anguttara-
Nikaya, Tika-nipata—Dutiyapannasaka—
Dutiya-vagga, First Sutta and 1n the Panna-
sanipata—Mahabodhi-paribbajaka Jataka.

In some of the Suttas, the Issaranimmana
VYiew is known as Issarakarana-vada (View
that a Supreme Brahma or God has perform-

cd all these) or Issarakuttikavida (View that

a Supreme Brahma or God has arranged all
these). The Omniscient Buddha refuted
these three wrong views in conformity with
the Truth.

I shall therefore explain these three wrong

views serially, in detail and more completely.

6. Refutation of Pubbekata-hetu View.

(a) (View that the past volitional actions

of beings are the sole causes)

Beings enjoy all bodily and mentally

(6) will use harsh language:

(7) will foolishly babble;

(8) will be avaricious;

(9) will maintain ill-will against others:
(10) will maintain wrong views.”’

‘Monks, indeed, in the minds of those who
confidently and solely rely on the “Uncaused-

agreeable sensations, all bodily and mentally
disagrecable sensations and all indifferent
sensations. They enjoy such sensations as
relate to inferiority, superiority, foolishness,
cleverness, to one’s influence being great or
to one’s influence being negligible. Those
who hold the Pubbekata-hetu view maintain
as follows:
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“Conditioned solely by the volitional
actions done by them in their past existences,
people enjoy such things as agreeableness,
disagreeableness, satisfactoriness and un-
satisfactoriness of lifc.  All these things are
not created by any one, nor are they caused
by acts done diligently by people in the
present existence,”

ASs this view disclaims the effects of the
acts done by the people in the present
existence, 1t 1s uarcasonablec and grossly
mustaken. Hence it is called a wrong view.

Suppose this Pubbckata-hetu-vada were
really true. There arc people who kill living
creaturcs, only because they are prompted by
their past volitional actions. There are
also people who, being conditioned by the
wholesome volitional actions done by them
in their past existences, have become samanas
and brahmans endowed with good conduct.
At timecs these samanas and brahmans are
prompted by their past volitional actions to
commit evil deeds. Then they, prompiced by
their evil actions, kill hiving creatures; take
what 1s not given; indulge in illicit sexual
intercourse ; tell lies ; carry tales; use harsh
language ;- usclessly babble; are avaricious;
maintain 1ll-will against others ; and maintain
WIONg VIEWS,

In this world there are such things as
“Hearing the discourse delivered by the wise”
and “Wise consideration”, which are the
conditions to become wise and virtuous.
Supposing all wholesome and unwholesome
volitional actions done by people in the
present life arc solely caused by their past
kammas, then those things sucih as “*Hearing
the docztrine”, and **Wisc consideration”
will become fruitless and useless, because the
holders of this view believe that “*to become
a wise man’ or ‘“‘to become a fool’ is solely
causcd by their past kamma and by no other
causes.*

In reality, people are ablc to become
virtuous samanas or brahmans only when they
preform such wholesome volitional actions
as ‘“‘keeping company with the wise” and
“hearing the doctrine”, and not otherwise.
We have noticed such states of affairs in our
daily lives. As the Pubbekata-hetu view
disclaims the Generative kamma and the
Sustaining kamma, it should be declared as

This is a way of refutation.
(b) Absence of ‘desire-to-do’ and ‘energy’

In the minds of these samanas and
brahmans who confidently rely on the
volitional actions done by thiem in their past
existences and hold the same view; who hold
that this Pubbekata-hetu view only is the true
view; and who hold that other views are false
and useless. there cannot arise ‘desire-to-do’
and ‘energy’ by which they are able to
diflerentiate between what shoulc be done and
what should be refrained from, because they
behieve that all present actions arc caused by
their past volitional actions and not by
‘destre-to-do’ or ‘encrgy’ exerciscd by people
in the present life.

In reality, only when people have good
intention and right effort, are they able to
perform what should be done and refrain
from what should not be done, and not
otherwise. We have noticed such states of
affairs in our daily lives. The view held by
those who reject all prescnt causes, such as
‘desire-to-do’  and  ‘encrgy’ and believe
only in the past volitional actious, should be
taken as a wrong 'view.,

This 1s another way of refutation.

(¢) How
impaire |

virtuous practices can be

~ If desire-to-do and energy to perform what
should be done and to avoid what should be
refrained from, do not arise in the minds of
those people who hold the Pubbekata-hetu
view, they being unable to perceive what 1s
good and what is evil, remain without per-
forming wholesome volitional actions which
should be performed, and on the other hand
perform  unwholesome  volitional  actions
which should be avoided. They having no
mindfulness and sclf-restraint, their view
cannot be a righteous samana-vada. In the
world there are such conventional terms as
“samana” (onc endeavouring to extinguish
the passions) “*brahmana’ (a person lecading
a pure, stainless and ascetic life), *‘virtuous
people” and “wise pecople”, because these
arc the people who perform what should be
performed and avoid what should be avoided.
The conventional terms  of  “‘righteous
person’ “‘persons leading a pure and stainless
hfe” or a “‘sappirisa (worthy man)’”’ cannot be
apphied to those who hold this Pubbekata-
hetu view, because to them there 15 no

a Wrong view.,

——

* Note—This is the * Doctrin: of the Elect ' held by certain sects in some faiths even today.
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difference between what actions should be
dor_w and what should be refrained from,
which courses of action are usually practis-

e?' by houscholders, samanas and wise people
alike.

In reality, there are actions which should be
done and which should be refrained from.
Some people do not always perform whole-
some volitional actions which should be done,
and do those evil actions which should be
abstained from. Such people are called
pakati-manussa (worldlings). Some people
having mindfulness and self-restraint per-
form: good actions and abstain from evil
actions. They are called ‘samana’ ‘brahmana’
or ‘sappiarisa’. If one differentiates between
these classes of people—evil ones and wise
ones, he i1s said to ‘'maintain the Right
Samapna view or the Right Brahmana
view. As the Pubbckata-hetu view disclaims
all present causes such as mindfulness etc..
and firmly believes in the volitional actions
performed by beings in their past existences
only, their view should be regarded as a
wrong vicw,

This 1s the third way of refutation.

(d) The possibility of becoming the holder
of the view that all things are uncaused or
unconditioned.

[f this pubbeckata-hetu-ditthi-vida (View
of the inefficacy of action) be scrutinized or
thoroughly analysed by the intelligence of
wisc people, it will be found that, aecording
to this view, in all fields of actions there is
nothing worthy for pcople to do but for them
to follow the line of least resistance. How?
It is in the following manner: those who
hold this view reject all actions that should
be done in the present life and also do not
put forth the energy to be exercised by the
virtuous. They also reject the functioning
of energy and wisdom.

They maintain that the benefits relating to
the present lifc and those relating to the next
existence as declared by the wise are false.
In the minds of those who hold this wrong
view, there cannot arise the mental factors of
desire-to-do and energy to perform all
wholesome actions that shoud be performed
by the virtuous. Thus this view becomes
akiniya-dittht  (the wrong view of the
Uncausedness of existence).

Those who hold this Pubbekata-hetu view
are, therefore, good for nothing, and resemble

a heap of refuse, or a piece of wood. For
the reasons mentioned above, the Supreme
Buddha was able to confute this wrong view.

7. Exposition of the Word—-"‘Kammassaka’’
(One whose kamma is his own property)

A query —

Here one may say to another: ‘‘Friend,
if it is true that the Supreme Buddha had well
refuted the Pubbekata-hetu view, why and for
what reason did the Buddha declare the fol-

lowing in the Subha-sutta *?

‘““Kammassaka manavasattd, kammadaya-
di, kammayoni, kammabhandhii, kamma
parissarana kammam satte vipajjati yadidam
hina panita bhavaya.

Only the wholesome and unwholesome
volitional actions done by beings are their
own properties that always accompany them,
wherever they may wander in many a becom-
ing or kappa (world-cycle).

Beings are the heirs of their own kamma.

All beings are the heirs of their own
kamma.

Kamma alone is the real relative of all
beings.

Kamma alone is the real Refuge of beings.
Whatever wholesome and unwholesome
actions are done by beings, bodily, verbally

and mentally, Kamma distinguishes them

Tom one another as high and low, good
aad bad, and they becomec the heirs of their
kamma.

T, = following are the replies to the above
quest'on —

( ) Those who maintain the Pubbekata-
hetu view hold that all Pleasures
and Sufferings experienced by
beings in the present life are condi-
tioned and caused only by the
volitional actions done by them in
their past existences. They reject
all present causes, such as energy
and wisdom. As this Pubbekata-
hetu view rejects all present causes,
it 1s known as Ekapakkhahina-
vida (the view which 1s deprived
of one side i.e. present kamma.)

(2) Those who hold the Issaranimmana-
hetu view maintain that all Plea-
sures and Sufferings experienced
by beings in the present life are

* Upariparmésa, Vibhansa-vagga, 5th Sutta ; also known as Cilakamma Sutta.
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created by a Supreme Brahma or
God. They reject all past and
present kammas of beings, So this
view is known as Ubhaya-pakkha-
hinavada (the view which 1s
deprived of both sides, i.e. both

past and present kammas of
beings).

(3) Those who hold the Ahetu-apaccaya
view maintain that all Pleasures
and Sufferings experienced by
beings in this life come i1nto
existence of their own account, and
reject all causes whatsoever. As
this view rejects all causes of exis-
tence, it 1s known as Sabba-hina-
vada (the view which is deprived
of all, i.e., all kinds of causes what-
SOEVEr).

Of these three, the Supreme Buddha
desiring to refute the Issaranimmana-vada
(the view that all sensations in the present
existence are created by a Supreme Brahma
or God) and ahetuka-vada (the view of the
‘Uncausedness and Unconditionality’ of
existence) declared: “Kammassaka mana-
vasattd kammadayada.”

Another way of Explanation

~ The Buddha, in a general manner, declared:
“Kammassaki satta kammadayada’ and not
specifically as ‘“Pubbekata kammassaka satta
Pubbekata kammadayada”. Here, kammas-
saka and kammadayida mean both past and
present kammas of beings. If we truly
interpret in this way, “‘kammassaka” will
mcan ‘‘past and present kammas of beings”.

8. Three Great Spheres.

Here 1 shall explain the Past and the Pre-
sent kammas. There exist three Great
Spheres:

(7) Kammasadhaniya-thana,
(Sphere in which Kamma operates)
(2) Viniyasadhaniya-thina,
(Sphere in which Energy operates)
(3) Pannasadhaniya-thana,
(Sphere 1in which Wisdom operates)
Of these, Kammasadhaniya-thana (Sphere
in which Kamma operates) 1s subdivided 1n
to two parts:—

(a) Atita-kammasadhaniya-thana,
(Sphere in which Past Kammas
operate.)

(b) Pacuppana-kammasadhaniya-thana.
(Sphere in which Present Kammas
operate.)

(a) Atita-kammasadhaniya-thana

The following resultant effects being caused
and conditioned by the volitional actions
done by beings 1n their past existences are
called atita-kammasadhaniya-thana :—

(1) Rebirth in the Happy Course of
Existence or in the Woeful Course
of Existence through the medium

of any of the four kinds of pati-
sandhi. *

(2) Rebirth in a noble famlly or in an
1gnoble family even in the Happy
Course of Existence.

(3) Presence or absence of any of the
sense organs, such as eyes, ears, etc.

(4) Endowment with Wisdom, or lack
of Wisdom at the conception-
moment.

(5) Deformity or non-deformity.

The actions performed by beings in the
present life cannot cause such effects. The
beings reborn in the Happy Course of
Existence by virtue of their past wholesome
kamma cannot transform their bodies into
those of the Woeful Course of Existence by
dint of their present actions, such as wisdom
and energy without the dissolution of their
bodies of the Happy Course of Existence.
In the same way, the beings who are reborn
in the Woeful Course of Existence by virtue
of their past kamma cannot transform their
bodies into those of the Happy Course of
Existence by means of their present kamma
without the dissolution of their bodies of the
Woeful Course of Existence. No man, Deva,
Brahma or God, by means of present kamma,
such as Wisdom and Energy, is able to restore
the eye-sight of a being whose optical organs
have been impaired from the very moment of
conception owing to that being’s past un-
wholesome kamma.

Again, when a being’s optical organs which
he obtained by virtue of his past kamma are
utterly destroyed by some dangerous causes

* There arc four kin:ds of Rebirths. They are: —

(1) Upapatti-patisandhi (Spontangously- mamfcstmg, beings) ;
(2) Samdedaja-patlsandhi (Moisture-born beings) :

(3) Andaji-patisandhi (beings born from eggs) ;

and

(4) Jalabuja-patisandhi (beings born from a womb).
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in the present life, no man, Deva, Brahma
or God is able to restore his lost eye-sight by
means of the man’s, Deva’s Brahma’s or
God’s wisdom and energy exercised by him
in the present life. The same principle holds
good for the audible organs etc. that come
into existence owing to the past kammas of
beings.

(6) Paccuppanna
thana

Kamma Sidhaniya-

Sphere in which the present kammas operate

Here, I shall first expound the paccupanna-
kamma (present kamma). Briefly speaking,
all bodily, verbal and mental actions perform-
ed by beings in the present life for their
happiness or misery are all paccuppanna-
kamma.

Broadly speaking, there exist such actions

as agriculture, cattle breeding, sheep-farming,
trade and commerce. There also exist
branches of study, such ag various types of
arts, crafts, etc. Besides, there exist the

following arts :

Bhiimi-vijja (the art of determining whether
the site for a proposed house or garden 1is
‘suitable or not), angavijja (the act of character
reading from marks on the body), nakkhatta-
vijja (astronomy), sutamaya-paiiia (know-
ledge based on learning), cinta-maya pafifia
(knowledge based on thinking—philosophy),
and bhivani-maya-paiifia (knowledge based
on mental development). Those actions,
crafts, arts and knowledge mentioned above
are called paccuppanna-kamma (present
volitional actions). Apart from the above-
mentioned actions, there also exist a count-
less number of evil actions, stupidity and
negligence which cause the destruction of
life and property; injury to health; defamation
and libel; injury to morality; and hindrance
to progress of knowledge. All these actions
are present kammas. So, there really exist
various kinds of actions, some of which are
profitable and others disadvantageous in the
present life. These two kinds of actions are
within the paccuppanna-kammasadhaniya-
thana (Sphere in which the present kammas
operate.)

Missaka-naya.

Composite method of exposition
Past kamma is subdivided into three -
(1) Mahanta (Major kaumma);

(2) Majjhima (Medium kamma); _
(3) Appaka (Minor kamma).

Present kamma is also subdivided into
three kinds:

Vuddhibhigiya (kamma that  will
lead to one’s prosperity); |
Thitibhagiya (kamina that will keep

~one in stability);
Hanabhagiya (kamma that will lead
to one’s decrease.)

(1) Mahantatita-kammamulakatika

Three types of persons who are conditioned
by their past major kammas.

Conditioned by their past major kammas,
some people are reborn in the families of
kings, wealthy people and rich people. Of
these, some people perform vuddhibhigiya-
paccuppana-kamma (present kammas that
will cause one to prosper). They are pros-
perous with worldly riches and authoritative
powers. They rise up from the position
they first attain and do not go down to a
lower position.

Some pople perform thitibhagiya-paccup-
panna-kamma (kamma that will keep one in
normality). Their wealth and glory will be
at a standstill ; they neither rise up nor go
down from their normal position.

Some people perform hanabhagiya-
paccuppanna-kamma (kamma that will cause
their wealth and position to decrease). They
lose their property and glory;they are not
able to keep their position at normality, nor
are they able to improve their status.

(2) Majjhimatita-kammamiulakatika

Three types of persons who are conditioned
by their past medium kammas.

Conditioned by their past medium kammas,
some people are reborn in the families of
moderately rich people. Of these, those who
perform vuddhi-bhagiya-paccuppanna-kam-
ma are prosperous with wealth and glory in
the present life.

Trose who perform thitibhagiya-paccup-
panna -kamma will be in ‘heir ormal posi-
tion without having any progress or decrease
in wealth and standing.

Those who perform hanabhagiya-paccup-
panna-kamma will lose their wealth and

honour, unable to keep themselves in normal
position, let alone improve their status.

(3) Appakakatita-Kammamaulakauka

Three types of persons who are conditioned
by their past minor kammas.
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Conditioned by their past minor kammas,
some people are reborn in the families of poor
people. Of these, those who perform vuddhi-
bhagiya-paccuppanna-kamma increase their
wealth.

Those who perform thitibhagiya-paccup-
panna-kamma remain in their normal posi-
tion without any progress or decrease.

Those who perform hanabhagiya-paccup-
panna-kamma cannot remain even in their
normal position, but will become poorer and

poorer.

Thus there are two great spheres—Atita-
kammasadhaniya thana (Sphere in which the
past kamma opecrates) and paccuppana-kam-
masidhaniya-thana. (Sphere in which the
present kamma operates.)

(2) Viriyasadhaniya (Sphere in  which
Encrgy operates) and Paninasadha-
niya-thana (Sphere in which Wisdom

operatics)

Viriya (Energy) and Pafifia (Wisdom)
function to help the accomplishment of the
two prcsent kammas. The greater the Energy
and Wisdom, the greater will be the Mahanta-
kamma (Major kamma). If Energy and
Wisdom be of medium strength, they are
able to cause Mecdium kamma. [If Energy
and Wisdom be feeble, they arc able only to
cause Minor kamma. So, when two kinds
of Kammasadhaniya-thina (Sphere in which
kamma operates) are great, the Spheres in
which Energy and Wisdom opcrate also be-

come great.

Relations between Past and Present kammas
and Viriya (Encrgy) and Napa (Knowledge).

In the case of beings who are thus
wandering in the round of rebirths, past and
present kammas are the primary causes in
conditioning happiness and suffering ex-
perienced by beings in the present life.  Other
causes such as kala (time), desa (locality;
region), etc. arc called secondary causes.
The Buddha, therefore, expounded past and
present kammas and declared: * Kammas-
saki manava sattd kammadayada™ [Only
the wholesome and unwholesome volitional
actions done by beings are their own
properties that always accompany them,
wherever they may wander in many a
becoming or kappa (world-cycle). Beings
are the heirs of their own kamma.]

When the Buddha expounded the primary
causes. that exposition also related to the

sccondary causes. So when He declaged

“*Kammassaka, etc.”” and expounded the two

kammas—past and present kammas—He
had thereby explained that these two primary
kammas are conditioned by such causes as
“associating with the wise’™, ‘‘hearing the
doctrine” and “practising the Dhamma.”
When the Omniscicnt Buddha declared
“Kammassaka etc”, it should be taken that
the exposition of that declaration also includ-
cd the exposition of their clements.

People like Subha came to the Buddha and
rclated to Him their (wrong) views on past
kammas. With reference to these people the
Buddha expounded past kammas in the
Cilakammavibhanga-sutta and the Maha-
kamma-vibhanga-sutta of the Uparipannasa,
Majjhima-nikaya

People hike Singala related to the Buddha
their (wrong) views on present kammas.
With reference to these types of people, the
Buddha expounde¢d the present kamma in
Singalovada sutta of the Digha-nikdya and
the Vasettha-sutta of the Sutta-nipata.

In the Attha-nipata and others of the
Anguttara-nikiya, the Omniscient Buddha
gave the explanation of both past and
present kammas.

In regard to those people who do not
rcalise the advantages or energy and wisdom,
the Omniscent Buddha expounded the
advantages of encrgy and wisdom in many
hundreds of Suttas,

Past and present kammas, which causc
pleasurable scnsations enjoyed by beings,
cannot exist without the functioning of encrgy
and knowledge. So when the Buddha
expounded past and present kammas, it
should be noted that energy and knowledge
were also included in that exposition.

Encrgy and knowledge - xist only for the
coming into existence of, or for the accom-
phshment of those volitional actions. This
statement 1s true. Because, if there are no
actions to be energised, where will energy
function ? And 1t there be no knowable
things, what will knowledge know then ?
[t should therctore be noted that where the
Buddha expounded cencergy and knowledge,
His exposition also icluded the two kammas
caused by energy and knowiedge.

Briefly, the benefits enjoyed by beings arc
as follows :



EXPOSITION OF “KAMMASSAKA ETC.” 79

(1) Ditthadhammikattha — Benefits
enjoyed by beings in the present
life.

(2) Sampariyikattha — Benefits to be
enjoyed by beings in the future
existences.

(3) Paramattha — Supramﬁndanc bene-
fits.

. The Tipitaka—the Teaching of the Buddha
—is conditioned on these three classes of
benefits.  When the Buddha expounded the
benefits to be enjoyed by beings 1n the present
life, 1t should be remembered that present
kamma is expounded in the Pitakas where
those benefits are expounded. When He
expounded the benefits to be enjoyed by
beings in the future existences, it should be
noted that past kamma is expounded in those
Pitakas also. Insome sermons He expounded
khandha (Groups of Existence), ayatana
(Bases), dhatu (Elements), sacca (Noble
Truths,) and paticcasamuppada (Dependent
Origination) in connection with suiifiata-
dhamma (Doctrine of Unsubstantiality). It
should also be noted that when the Omnis-
cient Buddha expounded these, His exposition
included Supramundane benefits which are
the Absolute Truths. These Supramundane
benefits also have some bearing on diftha-
dhammikattha (benefits enjoyed by beings
in the present life) and samparayikattha
(benefits to be enjoyed by beings in the future
existences). Therefore it should be borne in
mind that as the Omniscient Buddhaexpound-
ed the dhamma relating to sufifiata (Unsub-
stantiality), the Three Pitakas include past
and present kammas, and that the whole
Tipitaka is based on past and present kam-
mas. For these reasons, wise people know
that when the Buddha declared: “Kammas-
saka satta, kammadayada”, He also meant
thereby: “‘fidnaviryassaka-satta, nanaviriya-
dayada” (Knowledge and Energy are the
properties of beings: beings are the heirs of
their Knowledge and Energy.)

9. Exposition of ‘“Kammassaka etc.”

(a) Kammassaka

I shall now bricfly explain the phrase
“Kammassaka sattd, kammadayada, kam-
mayoni, kammabandhia, kammappatis-
sarana.”’

“Attano idanti sakam’. (One’s own is
one’s own property).

“Kamma eva sakam ete santi kammas-
saka” (Volitional actions alone are
the properties of their beings. So
they are called “kammassaka’.)

The explanation is as follows :—

People call gold, silver, wealth and jewels
acquired by them, their properties, because
they are dealing with these properties and
these belong to them and to no others. In
reality, even then, they cannot call these
properties their- own simply because they
belong to them, for they can enjoy these
properties only in the present life and when
they die they will have to leave all these
properties behind, being unable to carry them
to the next existence. In the present life
also, beings alone are not dealing with thetr
properties, but ‘water’, ‘fire’ ‘rulers’, ‘thieves’ .
and ‘enemies’ are also dealing with (or have
some bearing on) their properties by way of
destroying them. In reality, only whole-
some and unwholesome volitional actions
done by a being are his own properties,
inasmuch as these kammas accompany his
life-continuum maybe for hundreds and
thousands of existences to come, and hun-
dreds and thousands of world-cycles to come,
and relate to him and to no others, whether
or not there be ‘water’, *fire’, ‘rulers’, ‘thieves’
or ‘ enemies’. To give such an intcrpreta-
tion, the Buddha declared: “Kammassakasat-
ta”. The same holds good for the next
phrase “‘kammadayada”.

(b) Kammadayada

“Kammassadayam adiyantiti kamma-
dayida” (Beings inherit all ‘the volitional
actions done by them in their past and present
existences. So they are the heirs of their
own kamma.)

Those who inherit from their parents are
called heirs of their parents. These people
who “inherit from their parents cannot be
called heirs in the true sense. Why ?
Because things like gold, silver, wealth and
jewels last only temporarily. So those who
inherit these temporary things cannot be call-
ed the true and real heirs. In reality, beings
inherit wholesome and unwholesome actions
committed by them. So they are the heirs
of their own kamma.

(¢) Kammayoni

“Kammameva yoni etesanti kamma-
-9
y()ﬂl
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(All beings are the descendants of their own
kamma.)

(d) Kammabandhi

“Kammame:vavdandhu yesanti kamma-
bandhia.” (Kamma alone i1s the real rela-
tive of all beings.)

Everyonc has relatives and friends. They
cannot be called the true and real friends,
becausc they arc so only tcmporarily.
Kamma alonc is, thercfore, the only real
relative of all bcings.

(e) Kammmuppatissarana

Peoplc go for refuge to various Gods who
are called thoir papissarana (Refuge). To
those wiho go for refuge to Vishnu, Vishnu 1s
their patissarand. To those who go for
refuge to Rima, Rama is their patissarana.
To those wiro go for refuge to the Triple Gem,
the Triple Gem is thetr patissarana.

“Kammeva patissaranam yesantt kam-
mappatissarana’’.

(Kamma alone is the rcal Refuge of all
beings) Whatever wholesome or unwhole-
some actions arc done by beings bodily,
verbally, or mentally, they become the
heirs of that kamma.

So-called gods like Vishnu, Rima ctc. are
called patissarand because people go for
refuge to them and rely on them, but they
cannot be real refuges, for they themselvesare
not permanent.* In iact, voliional actions
done by veings and which accompany their
life-continua  for however many  world-
cycles they may wander more i tins Round
of Rebirths and not any “*God” whatsocever
are the only real refuge. This statement
is true, Pcople go for rcfuge to the
Buddha. They do so to acquirc whole-
some merit and also to acquire the result of
paiina-patisamyutta-kamma  (vohitional ac-
tions connccted with wisdom). In reality,
only punia-kamma {imerit of deeds) and
paiiiidkamma (result of actions connected
with Knowled,e or Wisdom) wiich are
attained by bcings in taking refuge in the
Buddha are their rcal Refuge.

( /) Kammassaka etc. in relation to pre-
sent kammas

As regards present kamma: in the present
life all people earn their livelihood by per-
forming such actions as trading, agriculture
etc. These preseit actions of the pcople being
their properties, thc people are called
“Kamassaka”. As they inherit this present
kamma, they are calied their heirs (Kamma-
dayada). As the present kammas are the
root-causes of *‘the Modes of Generation”,
they are called ‘*Kammayoni”. As thesc
present kamimas are their relatives, they
arc called *“Kammabandha”.  As these
present kammas arc their Refuges, they
are called "“Kammaatissarana™.

When the Buddha expounded kamma as
a fundamental thing, that cxposition covers
the explanations of such other auxiliary
causes as kalyanamitta (friendship with the
good and virtuous), panditascvana (associa-
tion with the wise) and dhammapatipatti
(practice according to the Teaching of the
Buddha), all of which are conducive to the
accomplishment of that kamma.

A scientific explanation :—

By the Declarauon “*Kammassaka satta
kammadayada™, the Buddha also meant
the following: ** Wholesome and unwhole-
some actions performed once by a being
during his lifeume, may ripen after a lapse
ot hundreds or thousands of existecnces or
world-cyeles or even a loager period.  Thus
the wholesomce kamma that gives resultant
effect of sukha (Happiess) and unwholesome
kamma that gives woeful result  always
accompany the life-continuum of a being.”

One should therefore love and esteem
*Good Conduct” more than one’s own life
and preserve 1t well.  As regards “Evil Con-
duct’, one¢ should dread 1t more than the
danger of death and reirain irom evil deeds.

* And this appiies of course to all “gods™ under whatsoever name they are worshipped and whatever
powtrs are attributed to them by the morc devout of their followers.
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pasiyufthana bhami to the vitikkama bhami.
It means that kdyakamma and vacikamma
stages arc reached.

Ditthi anusaya bhami may be compared to
the element lying latcnt in the nitrcus head
of a match-stick and pariyutthana dutiya-
bhiimi (second stage) to the fire burning at the
head of the match-stick, when struck against
the nitrous surface of a match-bex, and
vitikkama tatiyabhami (third stage) to the firc
transformed from the match-stick and con-
suming up such as a heap of rubbish. The
six external objects, such as pretty
appearance, sweet sound, ctc. resemble
the nitrous surface of the match-box.

This is the end of the explanation of
pathama-bhimi dutiyabhami and tativabhimi

of difthi.

Forming the Noble Eightfold Path Into Three
Groups

|. Silakkhandha (Morality-grcup) com-
prises Right Specch, Right Action and
Right Livelihocod.

2. Samadhikkhandha (Concentration-
group) compriscs Right Effort, Right
Mindfulness and Right Concentration,

3. Pannakkhandha (Wisdom group} com-
prises Right Undcrstanding and Right
Thinking.

The three constituents of lhcﬁ Morality-
group, when considered 1n detail, bccome
ajivagthamaka sila in the following manner:—

1. T will abstain fromtaking life.

2. I will abstain from stcaling.

3. T will abstain from indulging in sexual

misconduct and taking intoxicants.

These three comprise Right Aciion.

[ will abstain from telhing lies,

[ will abstain from sctting one person

against another,

6. [ willabstain from using rude and rcugh
words,

7. T will abstain frem talking frivolcusly.
These four comprise Right Specch.

8. Samma-djiva (Right Livelihocd) means
livelihood without resotting to taking
lives .etc.

e

Thus the three constituents of the Moraiity-
group become dajivarthamaka-sila.

Nicca-silas (Permanent Morahity). such as
laymen’s Five Precepts, the Ten Precepts

=~ —

observed by Isis* and paribbajakas (wandering
mendicants). the Ten Precepls observed
by samaneras and the 227 Rules of Vinaya
observed by Bhikkhus are within the domain
of agjivatthamaka-silu. And laymen’s Eight
Precepts are nothing but improvements on
and polishings of the Five Precepts and
ajivatthamaka-sila.

To destroy the three stages of sakkayaditthi:—

Right Spcech, Right Acticn and Right
Livelithocd—the three censtitucnts of the
Morahty-grcup—are the dhammas to destroy
the third stage of Personalitv-behief., Tt
means that they are the dhammas to destroy
the three evil bodily actions and the four
evil verbal actions.

Right Effort, Right Mindfulness and Right
Concentration—the three constituents of the
Concentration-grcup—are the dhanimas 1o

destroy the second stage of Perscnality-

belief. It mcans that they are the dhammas

to destroy the three ¢vil mental actions.

Right Understanding and Right Thinking

—the two constituents of the Wisdom-group
—are the dhammas to destroy the first stage
of Personality-belief. Tt means that they are
the dhammas to destroy the anusava-bhimi

which has been lying latent in the life-con-

tinua of beings in the beginningless round of
rebirths.

Here ends the forming of the Eighifold
Path into the three Ahandhas.

How to Establish the Morality-Group of the
Eightfold path

Exposition of the Eightfold Path in relation to
the stages of difthi:—

In order to get rid of the three cvil bodily
actions and the four cvil verbal actions, the
three constituents of the Morality-group of
the Eightfold Path must be established,
meaning thercby that  ainarthamaka-sila
must be accepted and observed.

In order to get nd of the three evil mental
actions conditicned by Personality-belief. the
three constituents ¢f the Concontration-
group of the Eightfold Path must be establish-
ed. meaning thereby that gnapana kammat-
thana (exercises cn exhaling and inhaling).
atthiha kammatrhana (meditaticn on bones).
Aasina kammatrhana (exercises on meditation
devices) must be practised at least one hour

'_lblhi-s.l';is; ;lcrmits.

A — ——

* dm c mmm mm mamom - - - ————— - ——



244 MAGGANGA DIPANI

daily, so that steadiness of the mind may be
achieved.

How to take and Practise Ajivatthamaka Sila

In order to get rid of the third stage of
Personality-belief pzople should establish
themselvesin Purification of Virtue by taking,
observing and practising djivatthamaka-sila.
They can either of their own accord recite
it and then observeit, or make up their mind
to abstain from contravening the Eight
Precepts, such as pandtipata (killing living
beings) and so forth from that day throughout
the life, and successfully abstain from them
accordingly. If one observesit of onc’s own
accord, there would be no necessity to
accept it from a Bhikkhu. It i1s enough if
onz makes up one’s mind as follcws:—

1. From today throughout my life, 1 will
abstain from taking lifc.

2. From today throughout my life, T will
abstain fromstealing.

3. From today throughcut my life, I wil
abstain from sexual misconduct, as also
from the five kinds of intoxicants.

4. From today throughout my life, T will
abstain from sp:aking untruth.

5. From today throughout my life, T will
abstain from setting one pcrson against
another.

6. From today throughout my life, I will
abstain from abusive and rude words
affecting the caste and creed, etc. of
any person.

7. From today throughout my life, T will
abstain from speaking things which are
not conducive to thc well-being of the
beings either 1n the present life, in the
samsdra, or in the Supramundane
Sphere.

8. From today throughout my life, T will
abstain from improper livelihcod.

The kinds of micca-sila (Permanent
Morality) :

Once i1t has becn taken, 1t remains good till
itis violated. Only the preceptthatis broken
should be taken again, but if the one that is
not violatcd 1s taken again, there would be
nothing wrong though therc is no necessity
to do so. If one precept which has not bcen
violated is taken again, it becomes streng-
thened thereby.

[t is better to take the whole of 4jivattha-
maka-sila every day. Ajivatthamaka-sila

like parica-sila is a nicca-sila (Permanent
Morality). It is not the kind of Morahty
(sila) that is taken and observed on #posatha
(Fasting) days. Samaneras, Isis and parib-
bajakas, who have to observe always the
Ten Precepts, and Bhikkhus who have to
observe always the 227 Vinaya Rules need
not specially take Ajivatthamaka sila.

This is the end of the explanation as to
how Ajivagthamaka-sila is to be taken.

INGREDIENTS OF THE SEVEN KINDS
OF WRONG DOING

Five conditions of panatipata :

. The being must be alive.

2. There must be the knowledge thatitis a
live being.

3. There wust be an intention to cause
death.

4. An act must be done to cause death.

5. There must be death, as the result of the

said act.
If all the said five conditions are

fulfilled, the first precept is violated
and should be taken again.

Five conditions of Adinnadana :

1. The proparty must be in the possession
of angther person.

2. There must be the knowledge that the
pr: perty is in the possession of another

person.
3. There mustbe an intention tosteal.
4. Thore must be an act done to steal.
5. By thatact the prcperty must have been

taken.

\

If all the said five conditions are f{ulfilled,
the second preceptis violated and should be

taken again.

Four conditions to kamesumicchacara :

1. It must be a man or a woman with
whom it 1s improper to have sexual

intercourse.
2. Thercwust be anintention to have such

sexual misconduct with such man or

woman.,
3. There must be an act done to have such

intcrcourse.
4. There must be enjoyment of the contact

of the organs.
[f allthe said four conditions are fulfilled,

the third preccpt is voilated and shculd be
taken again.



HOW TO ESTABLISH THE CONCENTRATION-GROUP 245

Four conditions of musavada:

1. Th: thing s2id must be unt rue.

2. There must be an intention to deceive.

3. There must be an effoxt made as a result
of the said intention.

4. The other must know the meaning of
what is said.

1f these conditions are fulfilled, the fourth

precept is violated and should be

. taken
again.

Four conditions of pisunavaca :

1. There must be persons to be disunited.

2. There must be an intention to disunite
two persons.

3. There must be an effort made as a result
of the said intention.

4. The other must know the meaning of
the thing said.

If these conditions are fulfilled, the fifth
preceptis violated and should be taken again,

Three conditions of pharusavaca :

1. There must be some one to be abused.

2. There must be anger.

3. Abusive language
used.

If these conditions are fulfilled, the sixth

precept is violated and should be taken
again.

must be actually

Two conditions of samphappalapa :

1. There must be an intention to say things
which bring forth no good bcenefits.
2. Such things must be said.

If these conditions are fulfilled, the seventh

precept is violated and <hould be taken
again.

“Things which bring forth no gocd
benefits” means such plays and novels as
Enaung, and Ngwedaung. Nowadays we
have numerous plays and novels which
satisfy all the conditicns cf samphappalapa.

The foregoing conditions about musavada,
pisunavacad, and samphapplapa relate to viola-
tion of the respective precepts. They become
conditions for Kammapatha,i.c. kamma which
leads rebirths in the lower planes, if the
following conditions are added:

Kammapatha takes place thus:

1. In thzcase of musavada, another person
must suffer loss or damage.

2. Inthe case of pisunavaca, disunion must
be brought about.

3. In the case of samphappaldapa, others
must think that the plays and novels
are truc storics.

And in the case of the remaining four
precepts, namely, pandatipata, adinnddana,
kamesumicchacara, pharussavaca, the said
conditions relate not only to their violation,
but also to the respective kamma amounting
to the kammapatha.

Th:se are the conditions relating to the
seven kinds of wrong doing which should be
known by those who obscrve ajivatthamaka-
sila ¢very day.

Thisis the end of a brief explanation of the
way to establish the three constituents of
stlakkhandha of th: Eightfold Path.

HOW TO ESTABLIsH THE CONCEN-
TRATION-GROUP OF THE NOBLE
EIGHTIFOLD PATIHH

For a person who has well observed the
three constituents of the Morality-group of
the Eightfold Path and who has thereby
established himself in the Purification of
Virtue, micchdiiva (wrong living) and the
seven kinds of wrong doing. namely, the
three kinds of physical wrong doing  nd four
kinds of verbal wrong doing which are
born of Perscnality-belief  are  entirely
extinguished.

Then, in order to destrov the sccond stage
of Wrong Views, namcly, the three kinds of
mental wrong actions, the constituents of the
Concentration-group of the Lightfold Path—
Right Effort, Right Mindfulness. and Right
Concentration must be cstablisuced.

Establishment of the three constituents of
the Concentration-group of the FEightfold
Path mcans practice of one of the forty
subjects* of meditation, such as kasina (medi-
tation devicces), etc.

Aniapana Practice:

In this connection the practice ot andpana-
kamatthana (Breathing excraises)y will  be
briefly described. It those who are still
housch 2lders have no time to pariorm these
excreises in the day timwe, thoy should always
p.actisc about onc or two hours before going
to bed and about an hour betore rising from
bed in the morning.

- — il

P —

* See the Light of the Dhamma, Vol. V, No. 3,' page 14.
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The mcihod of practice 1s as follows:

According to the Buddha’s Teaching
“Sutova assasati satova passasati’’ (Inhale
with mindfulness; exhale with mindfulness),
during the peroid already fixed, one’s mind
should be entirely concentrated on inhaling
and cxhuling and not allowed to stray
elsehere, and in order to do so, kdyika viriya
and cetasika viriya should be exercised.

Kayika viriya means effort to practice for a
fixed period every day withcut a break.

Cetasika viriya means extreme care to
concentratc the mind oninhaling and exhal-
ing, so that it may not stray elswhere, and
intense application of the mind on inhaling
and exhaling, so that slecpiness, torpor and
langour nuiy not come in.

f.et the mindfulness be constant:

Fixing the mind on one’s nostril con-
tinuously, onc should always notice that it is
Exhaling, when the wind exhaled brushes
against the nostri], that 1t 1s Inhaling when
the wind 1mhaled brushes against 1t. And
Right Effort means these two kinds of effort,
namely kayika viriya and cerasika viriya.

Applying the mind in this way for fifteen
days, a month, two months, etc., one’s
mindfulness becomes fixed on exhaling and
inhaling. That mindfulness is designated
as Right Mindfulness.

Once the three constituents of the Morality=-
group of the Eightfold Path have been
cstablished, the mental restlessness disap-
pears day by day.

[t 1s apparent to every person that he has
no control over his mind, when it comes in
contact with the object of miditation ( i.e.
when he starts practising meditation). In
this world, mad pcople who have no control
over their mind are useless in worldly affairs.
Inthe same way, inthis world, even those who
arc said to be sane, are, as regards the practice
of kammatthana (practice of Calmand
[nsight), in the same position as mad people
who have no control over their mind.  They
are useless 1n the matter of kammatthina.
For these reasons the three constituents of the
Concentration-group of the Eightfold Path
should be established with a view to getting
rid of the mental restlessness.

(For other particulars of R ght Concentra-
tion, the Bodhipakkhiv.. Dip. niand Anapina
Dipani written by me. may be referred to.)

- — . L - RN T Rk A

How the mental restlessness can be got rid of;

Even though ‘““Access Concentration” and
“Attainment Concentration” are not yet
reached, if the mind could be fixed on the
object of meditaticn (kammatthana-aram-
mana) during a fixed period of one hour or
two hours every day, it would beccme easy to
concentrate the mind on any other object of
meditation. For a person who has attained
the Purificaticn of Mind after having succeed-
ed inestablishing the three constituents of the
Concentration-group of the Eightfcld Path,
three evil mental actions, such as Covetous-
ness, Ill-will .and Wrong Views born of
Personality-belief become entirely extinct.
And the second bhami (stage) of difthi 1.e.
manokamma also beccomes extinct, and the
mental  restlessness caused by five
Hindrances® also disappears.

This is the end of the explanation of the
way to establish the three constitucnts of the
Concentration-group of the Eightfold Path.

When to establish Panidakkhandha (Wisdom-
group) :

Once the three constituents of the Morality-
group of the Eightfold Path are taken and
obscrved, from thit very moment they
become cstablished 1n that particular person
and from that very moment. so long as there
is no viclation by him. he is said to be replete
with the Purity of Morality.  Onthe very day
of obscrvance of the precepts, Concentra-
tion-group of the Eighttold Path sheuld be
practised. Perscns who are sufhiciently
diligeat will not take more than five to ten
days to get rid of the mental restlessness,
and hayving attoined a stcadfast concentration
of the mind on exhaling and inhaling, the
three constituents of the Concentration-
group of the Eightfcld Path will become
established in him within five to tcn days.

From that day heis said to have established
himself in  citta-visuddhi  (Purification  of
Mind). and shculd start to establish himself
in the Wisdom-group of the Eighttold Path.

How to Establish the Wisdom-Group of the
Eightfold Path

To establish right from the beginning:
Whoever has thus succceded well in

establiching the Purificaticn ¢f Virtue ¢ nd the
Purificaticn of Mind should try to ¢stablish

*See the T.igh.l of the Dhamma, Vol. V, No. 3, p. 14.



“ INCREASE " *“ DECREASE " 247

himself in Right Understanding and Right

1sel (2) Cohesion or quidity °
Thinking of the Wisdom-group of the Eight-

fold Path, with a view to destroying the first
stage of Personality-belief. Establishment
of the two constituents of the Wisdom-group
of the Eightfold Path means the establishment
in order of the five kinds of pandnavisuddhis
(Purification of Wisdom), such as dithi-
visuddhi (Purification of View), kankhivi-
tarana-visuddhi (Purification by Overcoming
Doubt), maggamagga-fiGnadassana-visuddhi
(Purification by Knowledge and Vision of
what is and what is not-Path), patipadana-
nadassana-visuddhi (Purification by Know-
ledge and Vision of Course of Practice) and
lokuttara-fianadassana-visuddhi (Purification by
Supramundane Knowledge and Vision).

In thz whole of our body, solidity and
softness—these two comprise the element of
cxtenston (pathavi): cohesion or liquidity—
these two comprise the clement of cohesion or
Liquidity (aGpo); heat and cold—these two
comprise the element of kinetic encrgy (rejo):
and support or motion—these two comprise
the element of motion or support (vayo).

The whole of the head is nothing but a
collection of the four Great Primarics (i.e. the
said four elements). All the parts of the
body, all the parts of the legs and all the parts
of the arms arc nothing but collections ¢ f the
four elements. AIll hairs of the head, all
hairs of the body, all nails, all teeth, all skin,
all fiesh, all sincws, all bones, all marrow,
kKidneys. heart, lymph. fat, lungs, intestines,
stomach, faeces and brain are nothing but
collections of the said four elements.

1. Hardncss is the strong form of pathavi,
and softness is the weak form of it.

2. Cohesion i1s the weak form of dpo, and
liquidity 1s the strong form of it.

3. Heatis the strong form of re¢jo, and cold
is the weak form of it.

4. Support is the weak form of vayo, and
motion is the strong form of it.

(1) Softness or hardness :

Sealing-wax in its original form 1s the
strong form of pathavi. Its hard parhavi is
conspicuous; but when 1t comes 1n contact
with fire, solid parhavi disapp:ars, and soft
pathavi appears. Again, when the fire 1s
taken away, soft pathavi naturally disappears
and strong pathavi naturally appears
again,

In the scaling-wax inits original form there
1s a weak form of dpo. So cohesicn is con-
spicuous. When it comes 1n contact with
fire, cohesive apo disappears and liquid apo
appears. Again, when the fire is taken
away, the liquid apo disappears and the
cohesive apo appears.

(3) Heat or cold

Sealing-wax in its original form is a weak
form cf teio. Coldness 18 conspicucus.
When it comes in contact with fire, cold tejo
disapp.ars and hot tejo appears. Again,
when the fire 1s taken away, the hot tejo
disappears and cold rejo appears.

(4) Support or motion :

Sealing-wax n its original form 1s @ weak
form of vavo. Support is conspicuous.
When it comies in contact with fire, suppor-
ting vayo disappears and moving vagyo
appears. Again, when the fire 15 taken
away, moving vdyo disappears and supporting
¥d)o appcars.

Udaya means ‘“‘appearance’”, and vaya
means ‘‘disappearance’; wudavabbaya is a
compound word of the two.

Now with a view to enabling people to
think of and understand the meaning and
nature of wdayabbaya which in Vipassana
means ‘‘appearance’” and ‘*‘disappearance”,
the example cf the ‘““appearance and disap-
pearance” of the elements which are
cvidently present in the sealing-wax has been
given.

“‘Increase’’—udaya; “‘Decrease’—vaya :

The head, the bedy, the leg and the hand
may be dealt with in the same way as the
sealing-wax has becn dealt with. Heat and
cold, the two aspects of tejo, are always taking
place alternctely. Heat increases stage by
stage in the whole bcdy right away from
sunrise to 2 p.m. and cold decreases stage by
stage accordingly. Hence forward cold
increases and heat correspondingly decreases.
This is the perscnal cxperience of cvery
person. From one explanation numcrous
inferences can be made.

The increase of heat in the parts of the
body, such as the head. etc. resembles the
coming in contact of the scaling-wax with
fire: and when the cold increases in the body,
it resembles the sealing-wax from which the
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fire has been removed. The heat or the cold
increases or decrecases hour by bhour in the
course of the day. Heat increases when
cold decreases, and cold increases when heat
decrcases. [Increase comes under *“‘udaya”
and decrease under “vaya’.

In the two things—heat and cold—increase
and decrease form onc natural pair.)

Increase and decrease in the four pairs of
elements :

Two kinds of pathavi, nam:ly, sofincss
and hardness increase or decrease in 2ccor-
dance with the rise and fall of temp ‘rature.
Two kinds of apo, namely, ligudity and
cohesion and two kinds of vayo, namecly,
motion and support also increase or decreise
in the same way.

The said four clements in the parts of the
body, such as the head, etc., resemble the
numerous small bubbles fastly appearing
and disappearing on the surface ot boiling
water in a big pot. The whole body resem-
bles a lump of foam. Vapour applars in
each small bubble and 1t disappzars every
time the numerous bubbles disappear.

Anicca, Dukkha, Anatta :

Similarly, Seccing, Hearing, Smelling,
Tasting, Touching, and Knowing—all these
mental phenomena which depend on the said
four eclements vanish simultaneously with
them. Therefore, the six kinds of vififAana
(Consciousness) — ¢yc-CONsciousness,  car-
CONSCIOUSNESS, NOSE-CONSCICUSNess, tongue-
consciousness,  body-consciousness, and
mind-consciousness. teogether with the four
elements are anicca (imp.rmancent), because
they are not prmanent; they are dukkha
(suffering). because they are associated with
the danger of incessant arisings and
vanishings; they are anatta, because they
have no pith or substance in them,

Sakkivaditthi and the Head :

Sakkayaditthi  (Personahity-behief)  and
Right Understanding with respect to the
four elements in the head are explained below:

The hair and bones in the head are sohd,
andits skin. flesh, blocd and brains are soft,
and these two. namely, solidity and softness
constitute pathavi dhdtu (clement of exten-
sion). The whole of the head 1s completely
filled with the said two kinds of pathavi, and
so also with apo, tcjo, and vayo. The
pathavi is not the head, nor are the dpo, tejo

4
and vayo; and apart from these elements there
1s no such thing as the thead:

Know: note: think: see :

Those persons. who cannot differentiate

the four elementsin the head and who do not
know that solidity. ctc. in the head are dhdrus
(clements). know the hecad as such dnly; they
note 1t as the head only; they only think that
tt1s the head.; and they see 1t as the head only.
To know that 1t 1s the h2ad is a delusion of
mind.

To note that it is the head is a delusion of

Perception,

To think thatitis the head 1s a delusion of

mana {concait).

To sce that 1t 1s the head 1s a delusion of

dighi,

Knowing, noting, thinking and viewing the

four elements of the head is knowing,

poreeiving, thinking, and viewing them as
parmanent and as «fta. Thus 10 consider
the four elements as the head is a fallacy of
taking what 1s inpermanent as permanent
and what 1s not-selt as self.

Delusion:

The said four clements, which by nature
disappsar more than a hundred times in an
hour are really anicca and anartta, in accor-
dance with the Buddha 's Teaching ““khayat-
thena aniccam asarakatthena anatta™ (It is
Impermanent, because it 1s vanishing; it is
Soulless, because 1t 1s without any soul-
essence). The head of a man does not
disintegrate at his death, and it remains as
such till 1t reaches the cemetery.  So it s
regarded as nicca (permanent) and aua
(soul).

Therefore, out of the conception that the
four clements are the head arises the mis-
conception that what 1s impermanent to be
permancnt and what 1s not-seif to be self.

Because they do not understand:

As regards the composite parts of the head
also, to know, perceive, think and view the
four elements as hair, tecth, skin, flesh,
muscles, bones, and brain, 1S to know,
perceive, think, and view the four elements
which are imprmanent and  without soul-
essence as permanent and with scul. Tt 1s
sakkayadigthi (Personality-behief) to think
and view the elements of hardness, etc., as
the head, hair, teeth, skin, flesh, vein, bones
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. ]
and brain,
elements.

in ignorance of their being mere

Right Understanding :

Th: hardness is pathavi (the element of
extenston). [t 1s not the hoad. har, skin,
flesh. muscles, bones. nor the bramn.

Coh:sion 1s dapo-dhatu (the clement of
cohesion or hquidity).

Heat and cold are tejo-dhdaru. and support
and motion are vavo-dhatu. Thev are not
th: h:ad. hair, teeth. skin, flesh. muscles,
nor brain.  [n th ultimate analysis. thore is
no such thing as the head, hair, teeth, skin,
flesh, muscles, bones and brain. Such
understanding 1s called sanmadirthi (Right
Understanding).

(Thz Personality-belief and the Right
Understanding of the head and it parts are
also applicable to the remaining parts of the
body.)

[.ike the hand that aims at the target with an
Arrow:

To think out ways and mcans so as to
understand these four elements i1s Right
Thinking. Right Understanding may be
compared to an arrow and Right Thinking to
the hand that aims at the target with an

drrow.,

This is the brief expasition of the way to
establish Right Understanding and Right
Thinking which are the two constituents of
the Wisdom-group of the Eightfold Path

(For detailed explanation. sce Vijja Magga
Diapani and Bhdavana Dipani written by me.)

Must be persistent:

When the two constituents of the Wisdom-
group of the Eightfold Path have been cstab-
blished by thinking and meditating decply

on udayabbaya (arising and vanithing) i.e.
the incesseant arisings and vanishings n

concatenation of the four elemcnts cxisting
in all part of the body, such as head, etc.,

and consciousness, such as eye- consc1ous-—
ness, ear-consciousness, etc, just as the smail
bubbles in a pot of hot boiling water, and
when the Characteristics of Impermanence
and Imp:rsonality have been successfully
realised, one must try to continue this realiza-
tion throughout one’s life, in order that
upward development may be achieved
succ»sswely Agnculturnsts should practise

the contemplation on the arisings and
vanishings ol psycho-physical elements in all
parts of the body, in conjuction with their
agricultural works.

To become **Bon-sin-san’’ individuals:

By repeated and persistent practice of that
meditaticn  the Knowledge of the Right
Understanding of the arisings and dissolutions
of the psycho-physical clements permeats
through the whole bedy. The first bhami
(stage) of Personality-hehiet in regard to the
whole body disappears. The first stage of
Personality-beliet which has  accompaniced
onc’s life-continuum throughout the begin-
mmgless round of rebirths is  completely
extinguished. The whole body is thus
transformed into the Sphere of Right View.
The ten evil actions are totally destroyed and
the ten good actions are tirmly installed.
The apava-samsara (round of rebirths in the
4 Lower Worlds) becomes completely extinet.,
There remain only rebirths i the higher
round of existences, such as rebirth as men,
devas and Brahmdids. That person reaches
the stage of a **Bon-sm-san” Noble One.*

(This 1s the full explanation of the practice
of the Noble Eighttold Path comprising the
three constituents of the Morality-group, the
three constituents of the Concentration-
group, and the two constituents: of the
Wisdom-group of the kEightfold Path.)

Here ends the exposition of the Personality-
belief in regard to the head, ctc.

A SHORT EXPLANATION OF THE
ESTABLISHMENT OF THE NOBLE
EIGHTFOLD PATH :

Proper and full obscrvance of 4jivattha-
maka-sila constitutes the practice of the
Morality-group of the Eightfold Path which
comprises Right Spcech, Right Action and
Right Livelihocd.  Practice of Exhaling
and Inhaling constitutes the practice of the
Concentration-group of the Eightfold Path
which comprises Right Eftort, Right
Mmdfulness and Right Concentration.
Contemplation on the arisings and
vanishings of tte four elements as cxist in
the head, ctc., and the six kinds of Con-
sciousness, constitutes the practice of the
Wisdom-group of the Eightfold Path which
comprises Right Understanding and Right
Thinking.

- s —

———

*Bon-s: n-san :

Beings who are bound to attain Nnbbana through lugher and higher slagea. of existence.
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Culy when Wisdom and Effort are strenuous :

According to the method of sukkhavipas-
saka-puggala (One who practises Insight
Only), samatha (Calm) and andpana
 Exhaling and Inhaling), etc. are not practised
separately. After observing the three
constituents of the Morality-group of the
Eightfold Path, the practice of the Wisdom-
group of the Eightfold Path is undertaken,
The three constituents of the Concentration-
group of the Eightfold Path come aleng
together with the two constituents of the
Wisdom-group of the Eightfold Path, and
these two sets are termed Pancangikamagga
(the five constituents of the Eightfold Path).
These five form one group and together
with the aforesaid three constituents of the

Morality-group of the Eightfold Path. they
become the Noble Eightfold Path.

The mental restlessness  disappears.
However, this can be achieved only with
great wisdom and strenuous effort.

Understanding reality whenever contemplated:

After sammaditthi-fiana (knowledge aris-
ing from Right Understanding) has become
clear in respect of the whole body-—whether
in this existence or the next—, i1t becomes
clearly evident, whenever one contemplates
that there, in reality, are no such things as
puggala (person), individual, woman, man,
‘I’, some body-clse, hedd leg, or hair.
When such knowledge arises in him, the
sakkayadifthi by which he delusively takes
the hardness, etc. in the head as the head
itself, disappears for cver.

Whenever he contemplates, there arises in
L1 llu. nght Undursldndmg of the I‘Cdl fact

that thereis no such thing as the head, bu:
only a collection of elements.

(Apply the same principle to the other parts
of the body).

Enjoying the three kinds of Happiness:

When, Right Understanding and Righ!
Thinking, the two constituents of the
Wi.dom-group of the Eightfold Path, have
been established 1n the whole body. the three
vattas of the apaya samsara (round of
rebirths in the Four Lower Worlds) complete-
ly disappear forever. That particular per-
son Is from that instant completely freed
forever from the vafta-dukkha of the apaya
samsara (the misery of being born in the
Four Lower Worlds). He or she has reached
and is established in sa-upddisesa-pathama-
nibbana (the first stage of the Full Extinct-
1on of Defilments with the Groups of Exist-
ence still remaining) (i.e. he or she has
become a sotapanna or one who belongs to
the First Stage of Holiness). However as he
has yet to acquire the knowledge of the cha-
racteristic of unsatisfactoriness (dukkhala-
khana), there still remain in him tanha
(craving) and mana (conceit) which make
him take delight in the pleasures of men,
devas and Brahmads. So he goes on enjoying
those three kinds of pleasures as one who
will be reborn in the higher planes succes-
stvely;* 1. e. (A Bon-sin-san).

This is the end of the brief exposition of
the way to establish the Eightfold Path.

This 1s the end of Magganga Dipani.

* The sotdpunna mencr ofthe Strcam or Attainer ul‘thc Flrst Puh) wnll huve as yet to undergo seven
more rebirths at the most, in the kdma-loka, or unjverse of full sensuous experience.
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ALIN-KYAN
(An exposition of five kinds of Light)

Written in Burmese by The Venerable Mahathera Ledi Sayvadaw,
Agga Maha Pandita, D.Litt.

(Translated by the Editors of th: Light of the Dhamma)

CHAPTER 1

Five kinds of Stark Ignorance and
five kinds of Light

A) The five kinds of Stark Ignorance are:—

(1) Kamma-sammoha (Stark Ignorance
of Kamma).

(2) Dhamma-sammoha (Stark Ignorance
of Dhamma.)

(3) Paccaya-sammoha (Stark Ignorance
of Causation).

(4) Lakkhana-sammoha (Stark Ignorance
of Three Characteristics of life).

(5) Nibbana-sammoha (Stark Ignorance
of Nibbana).

(B) The five kinds of Light are:—

(1) Kammassakata-iana (Knowledge of
the fact that all beings have kamma
only as their own property).

(2) Dhamma-vavatthana-igna  (Analy-
tical knowledge of the Dhamma).

(3) Paccaya-vavatthana-fiana (Analytical
knowledge of Causation).

(4) Lakkhana-pativedha-fiana  (Know-
ledge realising the Three Charac-
teristics of life.)

(5) Nibbana-pativedha-riana (Knowledge
realising Nibbana).

(A) 1. and (B)l. Kamma-sammoha and

- ey we

Kammassakata-nana

[ shall now expound the first pair—Kamma-
sammoha and Kammassakatd-iiana. Of
these kamma-sammoha means the following:—

(1) Not understanding kanumna, and

(i) Not understand the resultant of
kamma.

(i) Not understanding kamma:
(a) Not understanding the fact that all

beings have kamma only as their
own property; that all beings are

the heirs of their own kamma; that
kamma alone 1s their origin; that
kamma alone 1s their relative; and
that kamma alone is their real
refuge.

(b) Not understanding which of the
actions done by them, bodily,
verbally and mentally are unwhole-
some. |

(c) Not understanding the fact that
unwholesome actions would give
them bad resultants in their future
births and would drag them to the
Four Lower Worlds.

(d) Not understanding which of the
actions done by them, bodily,
verbally, and mentally are whole-
some,

(¢) Not understanding the fact that
wholesome actions would give them
good resultant in their future births
and would cause them to arise in the
Happy Existence of the human
world and the world of devas.

“Not understanding kanmma” means not
understanding the nature and characteristics
of kamma in the above manner.

(1) Not understanding the resultant of
Kamma:

(a) Not understanding the fact that the
lives of beings do not end at their
biological death, but that they
would arise 1n another existence
where their karnuma assigns them,

(b) Not vnderstanding the fact that there
exist immense number of beings in
hell, petas, asurakayas, (which
are invisible by the naked eyes) and
animals.

(¢) Not understanding the fact that 1if
they perform unwholesome volition-
al actions, they will have to arise in
those Apayva regions,



254 ALIN—KYAN

(d) Not understanding the fact that there
cxist immense number of human
beings who are visible by our
naked eyes, and that there cxist
immense number of beings which
ar¢ invisible by our naked eyes,
such as good and bad devas and also
those inhabiting the six deva-plancs
and higher and higher planes in the
Form Sphere and the Formless

Sphere.

(¢) Not understanding the fact that when
beings give alms, practise morality
and develop mental concentration,
by virtues of their wholesome deed
they will have to arisc in thos¢

various plancs.

(f) Not understanding the fact that therc
exists the beginningless and endless
samsdara* (round of rebirths).

(g) Not understanding the fact that n
" this samsara beings have to wander
incessantly wherever they arc
assigned by the wholesome and
unwholesome deed performed by

them.

All the above kinds of ‘not under-
standing’ are called kamma-

sammoha.

R (1) Kammassakata-nana:
Karnmassakatd-rigna means the following:

(1) Understanding kamma, and
(ii) Understanding the resultant of
kamma.

Understanding kamma and its resultant:

(a) Understanding the fact thatall beings
have kamma only as their own
property; that all beings are the
heirs of their own kamma; that
kamma alone 1s their origin; kamma
alone is their relative; and that
kamma alone is their real refuge.

(b) Understanding which of the actions
done by them bodily, verbally and
mentally, are unwholesome; that
they would give bad resultants in
their future births; and that these
unwholesome deed would drag
them to the Four Lower Regions.

* It should however be noted that when one attains Nibbana, the continuity of rebirths ceases.

(c) Understanding that such and suca
actions arc wholesome:; that these
would give good resultant m their
successive births, and these deed
would cause beings to arise 1n the
Happy Existence, such as human
world and the world of devas.

All the above kinds of ‘understanding’
are called Kammassakata-riagna.

This Stark lIgnorance of kamma is very
dreadful. In the world all micchaditthi
(wrong views) arise out of this lgnorance,
Kammassakatda-nana 1s the refuge of thosc
beings who wander in this beginningless
round of rebirths.  Only when such Light of
Knowledge exists, beings perform such whole-
somc¢ volitional actions as giving alms.
practising morality, and developing mental
concentration and attain the bliss of men,
devas and Brahmas. Such pagrami-kusala
(wholesome volotional actions leading to
Perfections) as Perfection leading to Buddha-
hood, Perfection leading to Individual
Buddhahood,** and Perfection leading to
Noble Discipleship originate in this Light.

In the innumerable number of universes

this Light of Aammassakata-igna exists in

those men and devas who maintain Right
Veiws. In this universe too, even during
the zero world-cycles where no Buddhas
arise this Light exists in those men and
devas who maintain Right Views. This word
“Sammdaditthi” here means this Light of

kammassakatdg-fiagna.

At present in the world, this Light exists in
Buddhists and Hindus. It does not. exist

among the people and in the animal world.

[t also very rarely exists in hell, asurakdya-
world and peta-world. Those beings who
do not possess such Light remain within the
sphere of kammasammoha. Those beings
who exist in this sphere have no access to the
path leading to Happiness in the samisdra and
also to the path leading to rebirths in the
higher abodes of men, devas and Brahmas.
Thus the door is closed to these higher
abodes and only the door to the Lower
Abodes remain open. Thousands, tens of
thousand, hundreds of thousand existences
may pass, and yet they will not be able to
come near to the sphere of Light even for
once.

*+ Pacceka-buddha: Individual Buddha. Heis an Arahat who has realised Nibbana without ever in his
life having heard from others the Buddha’s doctrine. He does not possess the faculty to proclaim the
doctrine to the world, and to become a leader of mankind.
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Fhe Light of the World:

As for embryo Buddhas who have received
confirmation under previous Buddhas,
ceven If they arise 1n the animal-world this
Ignorance cannot overcome them. This Light
of kammassakata-itana does not disappear in
them. Although mention has often been made
of this karnunassakata-riana-samma ditthi in
many Buddhist texts, as this Light also exists
in other numerous universes where Buddha
do not arise and in the world-cycle where a
Buddha does not arise, the Omniscient
Buddha arises in this world not to
cxpound this Light, but to  expound
the Light that rcalises the  Four
Noble Truths. So this Light of kammas-

gy ger ' v ox - e e S —

sakata-iiana-sammad-dstthi does not deserve
the epithet of the Light of the Buddha
Sisand. Itcannot be termedso. Itcanonly
be termed as the Light of samsara or the Light
of the world.

Those wise pecople who cncounter the
Buddha Sasana now, should not be satisfied
with the mere attainment of the Light
of kammassakata-nana-samma-digthi which
is not the Light primarily intended by the
Supreme Buddha. Tlus is a very good point
for the wise peolpe to note.

Here ends the exposition of the first pair—

Stark lIgnorance of Kamima and the First
Light.

: ACINTEYYA SUTTA

frustration.

3. Bhikkhus, the resultant of kanuna s not thinkable, not to be thought of, thinking |
of which would lead one to madness and frustration.

4. Bhikkhus, loka-cifita (evolution of the world) is unthinkable not to be thought of,
thinking of which would lead one to madness and frustration.

| Anguttara Nikaya, Catukka-nipata, Apannaka-vagga,

( The Discourse on the Unthinkables )

Bhikkhus, there are these four unthinkablies. not to be thought of, thinking of which
would lead one to madness and frustration.

1. Bhikkhus, the realm (gocara) of Buddhas is unthinkable, not to be thought of,
thinking of which would lead one to madness and frustration.

2. Bhikkhus, the range of Jhanas attained by one who has practised Jhanas is not
thinkable, not to be thought of, thinking of whilch would lead one to madness and

What are the four?

7. Acinteyya Sutta, p.329, 6th Syn. Edn.



(A) 2 and (B) 2. Stark Ignorance of
Dhamma and the Second Light:
Dhammasammoha:

I shall now c¢xpound the second pair-—
Dhammasammoha and Dhamma-vavatthana-
nana. Of thesec Dhanunasammoha means
the following:—

(1) Not understanding the dhamma -as
dhamma, and

(n ) Not understanding the fact that ngma
and ripa

(Mind and Body) comprising the five con-
stituent groups of existence are neither person,
being, soul nor life, but, in rcality, they are
mere physical and mental phenomena. Out
of this Stark lgnorance of Dhamma there
arise  three kinds of Errors, namely,
(1) Erroneous Perception, (1) Erroneous
Thought, and (11) Erroncous Belief.

(1) Sanna-vipallasa (Erroneous Perception):
Saiina-vipalldsa means perceiving ¢rronco-

usly.  Dhamma 1s not perceived as dhamma,

but as person, being, soul. life, woman or man.

(11) Citta-vipallisa (Erroncous Thought):

Citta-vipallasa means thinking crroncously.,
Dhamma 1s not thought of as dhamma, but
as person, being, soul, hife, woman or man,

(111) Difthi-vipallasa (Erroncous Belief):

Ditthi-vipallasameans believing erroneous-
ly. Dhamma is not believed as dhamma, but
as person, bemg, soul. Iife, woman or man
and teing influenced by such wrong behcefs
at all times.

Here ends the exposition of the three kinds
of Errors which arise out of the Stark
[gnorance of Dhamma.

— -

Out of these three kinds of Errors there
arise tcn kinds of evil, such as panatipdta
(killing hving being) and all other kinds of
evii and Wrong Views.

Dhamma-vavatthina-nana:

The Light of Analytical Knowledge of the
Dhamma means the following:—

(a) Realisation of the fact that in the
world there 1s no person, no being,
no soul, no life, no woman and no
man apart from mere dhammda—
nama (mental phenomenon) and
raupa (physical phenomenon);

(b) Knowledge to differentiatc betwecn
nama and rapa;,

(c) Knowledge to ditlerentiate between
one physical phenomenon and
another; and

(d) Knowledge to differentiate between
on¢ mental phenomenon and
another.

4

This Light is nothing but the Light of
Right Understanding called ditthivisuddhi
(Purification of Views).

This Stark Ignorance of Dhamma is very
dreadful. Only when (beings) encounter a
Buddha Sasana, can they clearly comprehend
that physical and mental phenomena com-
prising the five constituent groups of existence
are, indeed, real dhammag. Otherwise, even
after a lapse of hundreds, thousands, tens of
thousand, millitons and an asankhevya* of
extstences, they do not understand the
dhamma as dhamma. The Light of the
Analytical Knowledge of the Dhamma has
no opportunity ever to arise i1n their life-

continua.

Nowadays, those Bhikkhus and lay persons
who encounter the Buddha Sasana and yet

g — S——

» Asankheyva: unit followed by 140 cyphers.
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doy not clearly understand rapadhanima as
physical phenomena and nama-dhamma as
mental phenomena, remain within the sphere
of this very dreadful Stark Ignorance of
Dhamma. They have to iecmain helpless in
this spherc of Stark Ignorance. As they
have to remain in that sphere of Stark
lgnorance and cannot attain the Light of the
Analytical Knowledge of the Dhamma, the
three kinds of Errors, the ten kinds of evil and
many kinds of Wrong Views are developing
in their life-continua; they are far from rclease
from samsara, and only the path of samsara
remains open for them to drift, sink and get
drowned in the whirlpool of sanisara. 1t s,
thercfore, proper for the wise and mundful
persons to strive to attain this Light of the
Analytical Knowledge of the Dhamma. so
that they may bc able to analyse and deter-
mine the physical and mental phenomena.

Here ends the exposition of the second
pair—Stark fgnorance of Dhamma and the
Sccond Light,

(A) 3 and (B) 3. Stark lgnorance of Causa-
tion and the Third Light.

| shall now expound the third pair—
Puccaya-sanmmoha and Paccaya-vavatthana-
nana. Of these Paccayva-sammoha means
the following:

(a) Not understanding the origin of
namu and riapa (Mental and physical
phenomena); and

(b) Not understanding the Dependent
Origination as declared by the
Buddha thus:

“Through lIgnorance Kammaformations
arisc; through Kammaformations Conscious-
ness arises; through Consciousness Mental
and Physical Phenomena arise; through
Mentaland Physical Phenomena the six Bases
arise; through the six Bases Contact arises:
through Contact Sensation arises; through
Sensation Craving arises: through Craving
Clinging arises; through Clinging Volitional
action and further existence arise: through
Volitional action and further  existence
Rebirth arises: through Rebirth there arise
Old Age, Death, Sorrow, Lamentation, Pain,
Grief and Despair. Thus arises the unalloy-
¢d mass of Suffering.”

Karaka-ditthi:

 Karaka-ditghi arises out of this Stark
Ignorance of Causation. It means the

17

Wrong View that ngma and rapa can arise
only when therc 1s a Creator.

Paccaya-vavatthana-nana:

Paccava-vavatthana-iiana means the follow-
Ing: —

(a) Understanding the ornigin ol nama
and ritpa; and

(h) Understanding the twelve links of
the Dependent Origination -—

“Through Ignorance Kammaformations
arise: through Kammaformations Conscious-
ness arises; through Consctousness Mental
and Physical Phenomena arise; through
Mental and Physical Phenmena the six
Bascs arisc; through the six Bases Contact
ariscs; through Contact Sensation arises;
through Sensation Craving arises; through
Craving Clinging arises; through Clinging
Volitional action and further existence arise;
through Volitional action and further
existence Rebirth arises; through Rebirth
there anise Old Age, Death, Sorrow, Lamen-
tation, Pain, Gricf and Despair. Thus
arises the unalloyed mass of Suffering.”™

Out of this Stark Ignorance of Causation
therc arise the three kinds of Wrong Views,
namely, (1) Ahetuka-digthi, (1) Visamahetu-
ditrhi, (i) Pubbekata-hetu-ditthi.

(1) Ahetuka-ditthi means the Wrong
View that ndma and riipa came into
cxistence of their own accord and
are uncaused and unconditioned.

(it ) Visamahetu-ditthi mcans thc Wrong
View that nama and ripa which are
uncaused and which cannot arisc
of theirown accord. arise on account
of a cause and that all beings, all
formations and all physical and
mecntal phenomena arise and remain
in existence, e.g. on account of the
power of the Eternal God. Such
Wrong View as maintains the non-
causc as causc 1s called Visamahetu-
ditthi.

Pubbekata-heta-dittha:

Pubbekata-hetu-ditthi means the lotlowing:
View that nama and rizpa do not arisc without
cause or condition, nor by the power of the
Almighty God, but, in fact, they are caused
and conditioned by the wholesome and
unwholesome actions done by beings in therr
past cxistences. View that the past voli-
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