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BODHIPAKKHIYA DIPANI
THE MANUAL OF THE FACTORS LEADING TO ENLIGHTENMENT

By

Mahdthera Ledi Sayadaw, Aggamahapandita, D. Litt.

( Translated from the Burmese by U Sein Nyo Tun, late of the Indian Civil Service.)

Namo tassa bhagavato arahato sammadasambuddhassa.

( Veneration to the Exalted One, the Worshipful,

TRANSLATOR’S PREFACE

The Venerable Ledi Sayadaw's works are
well known in Burma. They are widely known
because they are clear expositions of the
Buddha-Dhamma couched in language easily
intelligible to an ordinary educatcd Burman.
Yet, the Venerable Sayadaw’s works are not
meant for an absolute beginner in Buddhist
studies. There are many technical Buddhist
words which require a certain amount of
¢revious foundation in Buddhist tradition
and practice,

The Venerable Sayadaw's exposition cop-
tains many technical Pili words which are
used by him asif they were ordinary Burmese
words. Many of these words have been incor-
poratcd into the Burmese language either in
their original Pili form or with slight varia-
tionsto accord with Burmese euphony. These
are wcrds which Burmans have made no
attempt to translate, but have preferred to
absorb them into the normal usage of the
Burmese language. I have, similarly, made
no attempt to translate many of them into
English in the present translation. 1 have
used these words in their original Pali form
though in all such cases an attempt has been
made to append short explanatery footnotes
in order to facilitate continuity in reading,

Though the translation is not verbatim,
yet a careful attempt has bcen made to
render as nearly a verbatim translation as is
posslblc in the circumstances, having regard
to differences in the construction cf sentences
between English and Burmese, to diffcrences
in the manner of presentation, and to the
Venerable Sayadaw’s penchant for sometimes
using extremely long sentences.

the Omniscient. )

Many of the sub-headings and sub-titles
are not in the original text, but have been
introduced by the translator in order to
assist the English reader.

L}

The Venerable Sayadaw was a prolific
writer. His works number over a hundred.
Bach of these works was written at the
specific request of one or more of his
innumerable disciples, either as an answer to
certain questions put to him, or as in the
present case, to expound certain important
points or aspects of the Buddha-Dhamma.

135, University Avenue,
Rangoon,

INTRODUCTION

In compliance with the request of the
Pyinmana Myo-ok Maung Po Mya and
Trader Maung Hla, during the month of
Nayon, 1266 Burmese Era (June 1904 C.E)),
I shall state concisely the meaning and intent
of the thirty-seven bodhipakkhiya-dhammas
(Factors lcading to Enlightenment).

Sein Nyo Tun.

Four Classes of Individuals:

It ts stated in the Puggala Pafifatti* (the
Book of Classification of Individuals) and
the Anguttara Nikaya** that, of the beings
who cncounter the sasandgs (Teachings) of the
Buddhas, four classes can be distinguished,

vie:

1. Ugghayitanin,
2. Vipaiicitanna,
3. Neyya, and

4. Padaparama.

Of these four -classes of beings, an
Ugghdapitaiinii s an wadividual who encounters

"~ * Abhidhamma Pitaka, Puggala Pandatti, 6th Syn. Fdn
** Suttanta Pitaka, Asguttara Nikiya, Catukka- -nipata, page 452, “Sixth S)n

=' —ra——

Edn.
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a Buddha in person, and who is capable of
attaining the Holy Paths and the Holy
Fruits through the mere hearing of a short
concise discourse.

A Vipaiicitafria is an individual who has
not the capability of attaining the Paths and
the Fruits through the mere hearing of a short
discourse, but who yetis capable of attaining
the Paths and the Fruits when the short
discourse is expounded to him at some
length.

A Neyya is an individual who has not the
capability of altaining the Paths and the
Fruits through the hearing of a short dis-
course, or when it is expounded to him at
some length, butis one for whom i1tds neces-
sary to study and take careful note of the
sermon and the e¢xposition, and then to
practise the provisions containcd therein fer
days, months, and years, in order that he may
attain the Paths and the Fruits,

This Neyya class of individuals can agan
be sub-divided into many other classcs
according to the period of practice which
cach individual finds nccessary before he
can attain the Paths and the Fruits, and
which further is dependent on the paramis
(Perfections) which cach of them has pre-
viously acquired, and the kilesas (defilements)
which each has surmountcd. These classes
of individualsinclude, on the one hand, those
for whom the necessary peniod ¢f practice
1s seven days, and on the other, those for
whom the nccessary period of practice may
extend to thirty or sixty years.

Further classes also anise, as for example,
in the case of individuals whote necessary
peroid of practice 1s seven days, the stage of
an Arahat may be attained of effort is made
in the first or second period of life,* which no
more than the lower stages of the Paths and
the Fruits can be attiined 1if ffert be made
only in the third pericd of life.

Then, again, putting forth cffort for seven
ditvs means exerting as much as 1s in one’s
power to do so. |1 the effort 1s noet of the
highest order, the peroid of necessery offort
becomes fengthenad accerding to the laaaty
of the ceflfort. and seven davs may become
seven vears or longer.

Hthe effortduring this hfeis not<ufficiently
imtense as to enable one to attain the Paths

and the Fruits. then relecase from worldly
1lls cannot be obtain¢d during the present
Buddha Siasana, while relcase during future
Buddha Sasanas can be obtaincd only if the
individual ¢nccunters them,  No relcase can
be obtained if no Buddha Sidsana 1s encoun-
tered. It is only in the case of individuals
who have secured niyata vyakarana (sure
prcdiction made by a Buddha), 1s an enccun-
ter with a Buddha Satana and release frem
worldly ills, certain.  An individual who has
not attaincd niyata vyakarana cannot be
certain either ¢f enccuntering a Buddha
Sasani or achieving relcase frcm worldly ills,
¢ven though he has accumulated sufficient
paramis to make both thete achievements
possible.

There are considerations in respcct of
thoce individuals who possess the capabihitics
of attaining the Paths and the Fruits by
putting forth cficrt fer seven days, but who
have not obtained niyata vyakarana.

Similar considerations apply to the cases of
those individuals who have the potentiahty
of attaining the Puaths and the Fruits by
putiing forth cffort for fiftcen days, cr fag
longer pericds.

A  Padaparama s an ndividual who,
though he enccunters a Buddha Sasana, and
though he puts forth the utmest po“ﬂlc
cffert in both the study and practice cf the
Dhamma, cannot attiyn the Paths and the
Fruits within this lifcime.  All that he c¢an
do 1s to accumulate habits and potentials, **®

Such a person cannot obtain releate frem
worldly ills duning this Iifctime.  If he dies
while practising sematha (Colm) or vipassana

(Insight),and attiinsichutheither 2as a human

being or a deva in his next existence, he can
attaon relcase frem o worldly alls n that
existence within the prosent Buddha Sdsané.

Thus did the Buddha say with respect to
four classes of individuals.,

THREE TYPLS OF INDIVIDUALS:

In the same Pitakas reforred to above tle
Buddha gave another classification of baings,
dividing them mto three clasces cecrding as
they rescmbled three hinds of sick person.
The three kinds of sick persons are:

* Lhree prejods of e are usually distin zshe . viz, yoath, nuddle-uge, and old 4 ge.

Please see page 721, Visuddhimaeea by Sinamol,

** \ gcani: habits and potentials.



(1) A person who is certain of regaining
health in due time even though he
does not take any medicine or treat-
ment.

(2) A person who s certain cf failirg to
make a recovery, and dying frcm the
illness, no matter to what extent he
may take medicines or treatment.

(3) A person who will recover if he takes
the right mcdicine and treatment,
but who will fail to recover and die
if he fails to take the right medicine
and treatment. These are the three
kinds of sick persons.

Persons who obtained niyata vydkerera
(sure predicticn mzde by a Buddha) frcm
previcus Buddhas, and who as such are
certain of obtaining release frem werldly
ills in this life, resemble the first class cf
sick persons. '

An individual of the Paduparama class
resembles the sccond class of sick perscn.
Just as this secend class cf sick persen hes
,no chance of recovery from his illness,
An individual of the padaparama class has
no chance of obtaining relcase from worldly
ills during this life. In futurelives, howevcr,
he can obtain release eithcr within the
present Buddha Sasana, or within future
Buddha Sasanas. The story of the youth
Chattamanpava,* of the frog who becceme
a deva,*™ and of the ascetic Saccaka ***
are illustrations of persens who obtaindd
release irom worldly ills in their next
following existenccs within  the present
Buddha Sasanas.

An individual of the neyya class resembles
the third class of sick pcrsen. Just as a
person of this third class i1s relatcd to the
two ways of e¢ither recovering or dying ficm
the sickness,so is a Neyya individual related
to the two eventualitics cof either cbteining
release frcm worldly ills during the present
Itfe, or failing to cbtain such rclcase.

3

If such a Neyya individual, knowing what
is good for him accordingto hisage, discards
what should be discardcd, searches fer the
right teacher, and obtains the right guidznce
from him and puts forth sufficient cffer?, he
can obtain release from worldly ills in this
very life. If, however, he bccomes addicted to
wrong views and wrong ways of conduct, i1f
he finds himself unable to discard sensual
pleasures, if although able to discard sencual
pleasures he dces not cbtain the guidance of
a good teacher, if although obtaining the
guidance of a gocd teacher, he is unable to
evoke sufficient effert, if alshcugh inclindd to
put forth effort he is unable to do so through
old age, if although young he 1s liable to
sickness, he cannot obtain release from,

worldly ills in this present life. King Ajata-
sattu,**** the millionaire Mahadhana’s
son,***** Bhikkhu Sudinna, ****** are

cases of persons who could have obtaingd
release frcm worldly ills 1n this present
existence,

King Ajatasattu failed to obtein rclease
because he had committcd patricide. It is
stated that he will dnft in future samsara
(round of rebirths) for two asankheyyas (unit
follwed by 140 ciphers) world-cycles, after
which he will become a paccekabuddha
(Solitary Buddha).

The millionaire Mahadhana’s son i1ndulged
himeelf so excessivcly in sensual plcasures
during his youth that he was unable to attain
tranquillity of mind when he grew clder.
Far from obtaining release frem worldly ills,
ke did not even get the cpportunity cf
associating with the Ti-Ratangs *e*de*e
Seeing his plight at that stage. the Buddha
said to Anandd: ‘‘Anandi, if this millic-
nairc’s son had become a bhikkhu in my
sasand during his youth or first pericd of his
life, he would have become an Arahat and
would have attazined Parinibbang ******es
in this present life. If, othcrwise, he had
become a bhikkhu during the second peried
of his life, hec would have beccome an
Andgami, ***vexerr and  on  death

* Vimana Vatthu, p. 76, 6th Syn. Edn.
** Vimana Vatthu, p. 73, 6th Syn. Edn.

would have becen reborn in the Suddhavasa

kel Suuur}_.ta Pitaka, Majjhima Nikiya, Mdala-pannisa, pp, 288-299 6th Svn.  Edn.
*+%+ Samandaphala Sutta published by the Union Buddha Siasana Council.  Please see the Light of the

Dhamma, Vol. V-No 1.

#a*%4 Dhammapada Commentary, Book 11, Story 9, Sec» iilso Khuddaka-Nikiaya, Peta Vatthu, page

216, 6th Syn. Edn.

Randar Vinaya Pitaka, Pardjika, p. 13, 6th Syn.  Edn,

vewadsr Ti-Ratanas-: The Three Jewels, viz., the Buddha, the Dhamma, the Sangha,
wexxawrs Fyll Nibbina. The death of an Arahat is known as attaining parinibb.iua.

shdanwnss A Nop-Returner to the Kima-lokas.
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brahma loka,* whence he would have attained
parinibbana. In the next alternative, if he
had become a bhikkhu in my sasana at the
beginning of the third peroid cf life, he wculd
hav€ become either a Sakadagami ** or a
Sotapanna, *** and would have attained
permanent release frcm rebirth in the apaya
lokas.'**** Thus said the Buddha to the
Venerable Ananda. Thus, although, he (the
millionaire Mahadhana’s son) possesscd
parami ripe enough to make his present
existence his last existence, nct being a
person who had secured niyata vyakarana,
he failed to obtain relecase frem worldly ills
in his present life because of the uphecavals
causcd by the defilements within him, and
this is despite the fact that he had the.cppor-
tunity of encountering the Buddha Sa<ana.
If further, his period of existence in the apaya
lokas is prolonged because of evil acts done
in this existence, he would not be able to rise
again and emerge out of those apaya lokas
in time for the sasana of the future Metteyya
Buddha. And, after that, the large numbcr
of world-cycles that follow are world-cycles
where no Buddhas appear, ***** there
being no world-cycles within the vicinity cf
the present world where Buddhas are due to
appear. Alas! far indecd is this millionaire’s
son from release from worldly ills evn
though he possessed paramd ripe encugh to
make his prcsent existence his last existence.

The general opinion current at the present
day is that, if the paramis are complete, cne
cannot miss encountering a Buddha Sa:ana
even if onc does not wish to do so, and that
one'srelease fromworldly ills is ensurcd even
though one may not desire such release.
These people fail to pay attention to the
existience of niyata (one who has obtaincd a
sure prediction made by a Buddha) and
aniyata (one who has not obtained a sure
prediction made by a Buddha). Considering
the two texts from the Pitakas mentioncd
abovc, and the story of the millionaire Maha-

dhana’s son, 1t should be remembered that
aniyata neyya individua)s can attain relcase
from worldly ills in this life cnly if they put
forth sufficient cffort, even if they posscss
parami sufficient to ¢nable them to obtain
such release. If industry and effcrt are
lacking, the Paths and the Fruits cannot te
attained within the present Buddha Saszna.

Apart from these classes of perscns, there
are also an infinite number of other beings
who, like the ascetics Aldra ard
Uddaka, ****** possess sufficient parcmi
for release frcm worldly ills, tut who do
not get the cpportunity, btcciuse they
happen to be in one or the other of the eight
inopportune pleces (attkakkkenas) *¥H*e®
where it is not possible to atiain the Paths
and the Fruits therecf.

(Here ends the part showing the divisicn
of beingsinto four and three classes acccrding
to Puggala Pabiiatti of the Abhidhamma
Pitaka and the Anguttara Nikdya of the
Suttanta Pitaka.)

Necessary Conditions of Practice for Neyya
and Padaparama:

Of the four classes of individuals men-.
tioned, the Ugghaygitanriia and the Viparicitanni
classcs can attain the Sctapatti-megga (Peth
of a Stream-winner) and the other higher
stages of wisdomr—IJike Visikha and Anatha-
pindika ********_thrcughthe mere hcaring
of a discourse. It is nct nccessary fer tuch
individals to practise the Dhamma accord-
ing to the stages of practice such as sila
visuddhi (Purification of virtue), cittavisuddhi
(Purification cf Ccnsciousness) ¢rd fo cn.
Be it rcemembered that this is also the case
when devas and brahmas attain release frcm
worldly ills.

Hence, it shculd be notcd that the courses
of practice, such as sila-visuddhi and cita-
visuddhl, laid down in the Pali Canon, are
only for the Neyya and Padaparama classes

* The -‘Purc Abodes’, arc a group of 5 hcavc.ns bc-i:)_nging to the Form-Sphere, where only the Never-

Returners are reborn, and in which they attain Arabatship and Nibbina.

** The 'Once-Returner.’
*e¢t The '‘Stream-Winner.' Sce page 53 1hid.

seoe Apiya lokas: The four Lower Regions. They are: the animal world, the ghost-world, the demon-

world and hell.
+e»++ Suiifia-kappas: *'Zero” world-cycles.

w«sear Suttanta Pitaka, Majjhima Nikiya, Mdlapannaisa, Pisardsi Sutta, p. 220, 6th Syn, Edition,

eerense Digha Nikidya Pithika-vagga, Dasuttara Suita, page 248, 6th Syn.

Edn.; Adguttara Nikaya 1II

Atthaka-nipita, Akkhana Sutta, page 60, 6th Syn. Edn. (/) paccanraro—a border district where

the Buddha

Sisani does not flourish;

(ii) Arapino—the four Brahma planes of the

Formless-sphere; (iii) Vitalingo—persons with congenital defects such as idiocy, etc.’ (iv) Asalhasalia
—a brahma plane of the Form-Sphere of non-consciousness.; (v) Micchadiirhi—birth among people
holding wrong views: (vi) Peta—ths Peta world; (vii) Tiracchdna—the animal world; and (vii)

Nirava—hell.

#ss»sas¢ Dhammapada Commentary, stories relating to verses 1 and 18,



of individuals before their attainment of the
Sotapatti-magga. These courses of practice
are also for the first three classes of indivi-
duals prior to the achievement of the higher
stages of the Paths and the Fruits. In the
period after the attainment of Arahatship
also, these courses of practice are used for the

urpose of  diftha-dhamma-sukhavihara®
dwelling at ease in this present existence),
since Arahats have already gone through
them.

~ After the passing of the first thcusand
years (of the present Buddha Sasana), which
constituted the times of the Pagisambhidha-
patta Arahat (Arahat possessing Analytical
Knowledge), the period of the present Buddha
Sasand comprises the times of the Nejyya and
Padaparama classes of individuals alone.
At the present day, only these two classes
of individuals remain.

OF THESE TWO CLASSES OF
INDIVIDUALS: °*

Neyya-puggala:

Of these two classes of individuals, an
individual of the Neyya class can become a
Sotapanna in this present life, if he faithfully
practises the bodhipakkhiya-dhamma com-
prising satipafthana (four Applications of
Mindfulness), sammapadhdna '(Right Exer-
tion), etc. If heislax in his practice, he can
become a Sotapanna only in his next existence
after being reborn in the deva planes. If he
dies while still aloof from these (bodhipak-
khiya) Dhammas, such as satipagthana, etc.,
he will become a total loss so far as the
present Buddha Sasani is concerned, but he
can still attain release from worldly ills if he
encounters the Sasana of the next Buddha.

Padaparama-puggala extant:

An individual of the Padaparcnia class can
attzin release within the present Puddha
Sacana after rebirth in the deva planes in his
next existence, if he can faithfully pr&ctice
these (bodkipakkhiya) Dhamrmas in his
present existence,

The Age of Ariyas (Noble Ones) still:

The five thousand ycars of the present
Buddha Sasana constitute, all of them, the
Age of Arniyas. This Age of Ariyas will
continue to exist so lcng as the Tipitakas
remain in the world. ThesPadaparama class
of individuals have to utilise the cpportunity
aflorded by the encountering of the present
Buddha Sasana to accumlate as much of the
nuclei or seeds of Parami as they can within
this lifetime. They have to accumulate the
seeds of sila (Morality), They have to
accumulate the seeds of samadhi (Concentza-
tion). They have to accumulate the seeds
of panria (Wisdom).

Sila:

Of these three kinds of accumulations, sila
(Morality), samadhi (Concentration), Paiifid
(Wisdom), the sceds of sila mean: Pafica
Sila** Ajnafthamaka Sila,*** Atthan-
ga Uposatha Sila,**** Dasaiiga Sila,*****
in respect of ordinary laymen and women,
and the Bhikkhu Sila****** in respect of the
bhikkhus.

Samadhi:

The seeds of samadhi mean the efforts to
achieve parikamma-samadhi (Preparatory
Concentration) through one or other of the
forty objects of meditation, such as the ten
kasinas (meditation devices), or, if further

* In an Arahat there arises the knowledge of his freedom, and he realises: *‘Rebirth is no more;
I have lived the pure life; [ have done what ought to be done; 1 have nothing more to do for the

realisation of Arahatship.”

Thus he lives at ease in this existence,

** The Five Precepts. They are basic and constitute the minimum which every man or woman must
observe. - They are: abstention from killing, stealing, improper sexual intercourse, telling lies, and intoxicants,
*** The three constituents of the Morality-group of the El_ghtfol_d_ Path, when considered in detail
become Ajivagthamaka sila (Morality consisting of the practice of Right Livelihood) in the following way:
1. J will abstain from taking lhife. 2, I will abstain from stealing. 3. I will abstain from indulging in
improper sexual intercourse and taking intoxicant drugs. 4. I will abstain from telling lies. 5. I will

abstain from setting one person against another.

6. I will abstain from using rude and rough words.

7. 1 will abstain from frivolous talk. 8. I will abstain from improper livelihood. |
**«+ The Eight Precepts are: Abstention from (1) killing, (2) stealing, (3) unchastity, (4) lying, (5)
intoxicants, (6) eating after midday, (7) dancing, singing, music and shows, garlands, scent, cosmetics

and adornment etc., (8) luxurious and high beds.

sa**% The Ten Precepts. This is the polished form of Arha-sila.No. 7 of the Eight Precepts is split
into two and No. 10 is ‘abstinence from accepting gold and silver.’
sesesd Bhikkhu Sfla: The four kinds of Pdarisuddhi-sila are.—

}l) Restraint with regard to the 227 Vinaya Rules.

2) Restraint of the senses.
(3) Restraint with regard to one’s livelihood.
(4) Morality with regard to the 4 requusites.
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tfforts can be evoked, the efforts to achicve
upacara-samdadhi (Access Concentratien), cr,
it still further cfforts can be evcked. the
ciforts to achieve appana-samddhi (Attamn-
mept Concentration.)

Paina:

The sceds of paniia mean the cultivation
of the ability to analyse the characteristics
and qualities of riapa (Matenal Fhenomicna),
nama (Mental Phenomena), Ahandha (Ccen-
stituent groups of c¢xistence). ayatcra (Bascs),
dhatu (Elements), sacca (Truths), and the
paticcasamuppddea (Dcependent Origination),
and the cultivation of insight into the three
characteristics  of  existence  (lahhhana),
namely, anicca (Impermanence), | dukkha
(Suffering), anatta (Impersonality).

Of the three kinds of seeds of magga-iiana
and phala-fiana,*  sila and  samadhi  are
like ornaments that permanently adorn the
world, and exist cven in the swifia world-cycles
that is, world-cycles where no Buddha arise.
The seeds of sila and samddhi can be obtained
at will at any time. But the sccds of pariiia,
which are related to ripa, nama, khandha,
ayatana, dhdtu, sacca, and paficcasamuppada
can be obtained only when one cncounters
a Buddha Sasanid. Outside of a Buddha
Sasand, one doces not get the cpportunity of
even hcaring the mecre mention of words
associated with pania, though an infinite
number of ‘swiiia’  world-cycles  may
ctapse.  Hence, those persons of the
present day who are fortunate «ncugh to be
born into this world while a Buddha Sisani
flourishes, if they intend to accumulate the
sceds of magga-itana and phala-nana for the
purpose of sccuring release fram worldly
ls in a future cxistence within a future
Buddha Sasana. should pay special attention
to the knowledge of the paramattha®®
(ultimate  realities), which 1s extramely
ditficult for one to come across, meore than
they attempt the accumuliation of the sceds
of sila and  samadhi. In the least,
they should attempt to obtiuin an nsight
mto how the Four Great Primanies (mahia-
blhita)y—pathavi. apo, tejo and vayo are con-

stituted cne's bcdy. M thcy acquisiticn a
gocd insight into the fcur grcat clements, they
obtuin a scund collecticn of the sceds cf
patinid wWhichare mcst difficult ¢f acquisiticn.
and this 1s so even thcugh they may not
acquirc any knowledge of the other porticns
of the Abhidhamma. It can then be said that
the difficult att@zunment of rebirth within
a Buddha Sasana has been made worthwhile.

VIJJA (KNOWLEDGE). AND CARANA
(CONDUCT):

Sila and samadhi constitute Carana, while
patiiia constitutes Vijja. Thus are vijja-carana
(Knowledge and Conduct) constituted.
Vijja resembles the ¢yes of a human being,
while carana resembles the limbs,  Vijja is
like cyes in birds, while carana is like wings.
A person who is endowed with Morality and
Concentration, but lacks Wisdcm.1s like one
who possesscs complete and whole limbs
but 1s blind of both «y¢s. A person who is
cndowed with vijjé (Knowledge), but Jacks
carana (Conduct). is like ¢ne who has gocd
cyesight but is defective in his limbs, A
person who 1s endowdd with both yijjg and
carana 1s hke a noramlly whole person
possessing both geed «yesight and healthy
limbs. A pcrson who lacks both vijjé and
carana 1s hike one defective in ¢yes and limbs,
and 1s not onc worthy of being called a living
being.

CONSEQUENCES OF HAYING CARANA
ONLY :

Amongst the persons hiving within the
present Buddha Sic<ana. there are some who
are fully endowed with Morality and Ccn-
centration, but do not posscss the sceds of
vijja {(Knowledge), such as Insight into the

nature  of Matenal  Quahities, Mental
Qualitics  and  Constituent - Grcups  of
Existence. Boeause they are  streng  ip

carana, they are likely 10 encounter the next
Buddha Sasand. but bcecause they lack the
sceds of vijja. they cannot attain Fnlighten-
ment, ¢ven though they hear the disccurse
of the ncxt Buddha in person.  They are like
Laludayt Thera,*** Upananda Thera,***®

* Maeca-nana: Knowledee of the Holy Paths.,
Phala-iaads Knoadedze of the Brans thercof,

s v Pouramartha: Trath in the ultimate sense; absolute truth.

The Abhwdhammattha  Sangaha  hists four

paramattha  dhammas, namely, Cita (Consciousncess),

Cetaviha (INentaslfactorsy, Rapa tSMatenal quahties) and Nibbina.

Pathavi (Element ol Batepsion) dpe thlemen of

F nergyv.y and Favo thlement of Motion or Support)

Liquidity or Cohesion,) Tejo (Element of Kinetc

o+ Dhammapada-atthakathd, verse, 64, ¢ The Story of the Wise Fool).
seee Dhammapada Commeniary, Story relating to Verse 158 * The Greedy Monk



Chabbagglya bhikkhus*, and the King of
Kosala**, during the lifetime of the Omni-
scient Buddha. Because they were endowed
with the previously accumulated carana,
such as almsgiving and Morality, they had
the opportunity to associate with the Supreme
Buddha. but since they lacked previously
accumulated vijjd, the discourses of the
Buddha which they often heard throughout
their lives, as i were, fell on deaf ears.

OF HAVING VIJJA ONLY:

There are others who are endowed with
vijjd, such as Insight into the Material and
Mental Qualities and the Constituent Groups
of Existence, but who lack carana, such as
dina, nicca sila (Permanent Morality) and
uposatha sila (Precepts observed on Fasting
days). Should these persons get the oppor-
tunity of meeting and hearing the discourses
of the next Buddha, they can attain Enlighten-
ment because they possess vijid, but since they
lack carana, it would be extremely difficult
for them to get the opportunity of meeting the
next Buddha. This is so, because there
is an antara-kappua (intervening world-cycle)
between the present Buddha Sasana and
the next.

In case these beings wander within the
Sensuous Sphere during this period, 1t means
a succession of an infinite number of exis-
tences and rebirths, and an opportunity to
meet the next Buddha can be secured only
if all these rebirths are confined to the Happy
Course of Existence. If, in the interim, a
rebirth occurs in one of the Four Lower
Regions, tl ¢ opportunity to meet the next
Buddha would be irretriecvably lost, for
one rebirth in one of the Four Lower Worlds
is often followed by an infinite number of
rebirths 1n one or other of them.

Those persons whose acts of dana
(Almsgiving) in this life are few, who are
it-guarded in their bodily acts, unrestrained
in their speech, and unclean in their thoughts,
and who thus are deficient in carana
{(Conduct), possess a strong tendency to be
reborn in the Four Lower Worlds when
they die. If through some good fortune
they manage to be reborn in the Happy
Course of Existence, wherever they may be
reborn, they are, because of their previous
lack of carana such as dana, likely to be
deficient in riches, and likely to mcet with
hardships, trials, and tribulations in their
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means of livelihood, and thus encounter
tendencies to rebirth in the apdya lokas.
Because of their lack of the carana of nicca
sila and uposatha sila, they are likely to meet
with disputes, quarrels, anger and hatredein
their dealings with other persons, in addition
to being susceptible to diseases and ailments,
and thus encounter tendencies towards rebirth
in the apdaya lokas. Thus will they encounter
painful experiences In every existence,
gathering undesirable tendencies, leading to
the curtailment of their period of existence in
the Happy Course of Existence and causing
rebirth in the Four Lower Worlds. In this
way, the chances of those who lack carana
meeting the next Buddha are very few indeed.

THE ESSENTIAL POINT:

In short, the essential fact is, only when one
is endowed with the seeds of both vijja and
carana can one obtain release from worldl)
1lls 1in one’s next existence. If one pos-
sesses the sceds of vijjd@ alone, and lacks the
seeds of carana, such as dana and sila, one
will fail to secure the opportunity of meeting
the next Buddha Sisana. 1f, on the other
hand. one possesses the seeds of carana but
lacks the seeds of vijjg. one cannot attain
release from worldly ills even though one
encounters the next Buddha Sasana. Hence,
those Padaparama individuals of today, be
they men or women, who look forward to
meeting the next Buddha Sasani, should
attempt to accumulate within the present
Buddha Sasana the seeds of carana by the
practice of dana, sila and samatha bhavana
(Practice of Calm), and should also, in the
least, with respect to vijja, try to practise
insight into the Four Great Primaries, and
thus ensure meeting the next Buddha Sisana,

and hav_ing met 1t, to attain release from
worldly ills.

When itissaid that danais carana, it comes
under the category of saddha (Faith), which
15 one of the saddhammas or practical conduct
of good people, which again come under the
fifteen carana-dhammas. The fifteen carana-
dhanunas are: .

. Sila (Morality);

2. Indriya-samivara (Guarding the Scnse-
doors); |

3. Bhojanemanannutd (Moderation in
cating);

4. Jagarivanuyoga ( Wakefulness );

* Vinaya Pitaka, Mahdvagga, p. 192, 6th Syn. Edn.
** Dhammapada Commazntary, Story relating to Verss 60 —Bila-vagga.

,)
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5-11 Soddhamma (The scven attributes of
good and virtuous men);

2-15 Four Jhanas—First Jhana, Second
Jhana, Third Jhana, and Fourth
Jhana.

These fifteen dhammas are the property of
the highest jhanalabhi (Attainer of Jhanas).
So far as sukkhavipassaka (practising Insight
only) individuals are concerned, they should
possess the eleven of carana dhammas i.e.
without the four Jhanas.

For those persons who look forward to
meeting the next Buddha Sasana, dana, sila
uposatha, and the scven saddhammas are the
essentials.

Those persons who wish to attain the Paths
and the Fruits thereof in this very life must
fulfil the first eleven carana-dhammas, i.e.
sila, indrivasamvara, bhojanemattannuta,
jagariyanuyoga, and the seven saddhammas.
Herein, sila means Ajivagthamaka nicca sila
(Permanent practice of Morality ending with
right livelihood), Indriyasamvara means
guarding the six Sense-doors—eyes, ears,
nose, tongue, body and mind. Bhojanemat-
taninutd means taking just sufficient food to
preserve the balance of the corporeality
group in the body and bzing satisfied there-
with. Jdgariyanuyogo means not sleeping
during the day, and sleeping only during one
period (of the three periods) of the night,
practising bhavana (Mental Concentration)
during the other two periods.

Saddhamma means:

1. Saddha (Faith),

2. Sati (Mindfulness),

3. Hiri (Moral Shame),

4. Oruntappa (Moral Dread),

5. Bahusacca (Great lcarning),
6. Viriya (Energy; diligence),
7. Panna (Wisdom).

For those who wish to become Sotipannas
during this life, there is no special necessity to
practise dana (Almsgiving). But let those
who find 1t unable to ecvoke suificient effort
towards acquiring the ability to obtain
release from worldly ills during the present
Buddha Sasand make special attempts to
practise ddna (Almsgiving) and wuposatha
(Precepts observed on Fasting Days).

Order of Practice and Those YWho Await the
Next Buddha:

Since the work in the case of those who
depend on and await the next Buddha consists

of no more than acquiring accumulation of
parami, 1t 1s not strictly necessary for them to
adhere to the order of the stages of practice
laid down in the Pali Texts, viz., sila, samadhi
and pannd. They should not thus defer the
practice of samdadhi before the completion of
the practice of sila, or defer the practice of
puniia before the completion of the practice
of samadhi. In accordance with the order
of the seven visuddhis (Purifications), such as
(1) Sila-visuddhi (Purification of Virtue), (2)
Citta-visuddhi (Purification of Consciousness),
(3) Ditthi-visuddhi (Purification of View),
(4) Kankhavitarana-visuddhi (Purification by
Overcoming Doubt), (5) Mageamaggaiid-
nadassana-visuddhi ( Purification by Know-

ledge and Vision of What is and What is

Not Path), (6) Patipadaiianadassana-visuddhi

(Purification by Knowledge and Vision

of the Way), and (7) Nanadassana-visuddhi

(Purification by Knowledge and Vision),

they should not postpone the practice of any

course for a visuddhi uatil the completion of
the respective previous course. Since they

are persons engaged in the accumulation of

as much of the seeds of parami as they can,

they should contrive to accumulate the

largest amount of sila, samadhi, and paiia,

that lies in their power.

Unnecessary to Adhere to the Prescribed
Order of Practice:

When it is stated in the Pa}i Texts that
citta-visuddhi should be practised only after
the completion of the practice of sila-visuddhi,
that difthi-visuddhi should be practised only
after the completion of the practice of citta-
visuddhi, that kankhavitarana-visuddhi should
be practised only after the completion of the
practice of difphi-visuddhi, that the work of
anicca, dukkha, and anatta bhgvana (Contem-
plation of Impermanence, Suffering and
Impersonality) should be undertaken only
after the completion of the practice of kan-
khavitarana-visuddhi, the order of practice
prescribed is meant for those who attempt
the speedy realisation of the Paths and the
Fruits thereof in this verylife. Since those
who find it unable to call forth such effort,
and are engaged only in the
accumulation of the sceds of pgrami, are
persons occupied in grasping whatever they
can, it should not be said in their case
that the work of samatha manasikara citta-
visuddhi (the practice of Purification of
Consctousness consisting of advertence of
mind to tranquillity) should not bz under-
taken before the fulilment of sila-visuddhi.



Even in the case of hunters and fishermen,
it should not be said that they should not
practise samatha vipassand (Calm and Insight)
manasikara (advertence of mind towards
Calm and Insight) unless they discard their
avocations. One who says so causes dhamma-
antardya (Danger to the Dhamma). Hunters
and fishermen should, on the other hand, be
encouraged jo contcmplate the ncble
qualities of the Buddha, the Dhamma, and
the Sangha. They should be induced to
contemplate, as much as is in their power,
the characteristic ¢f loathscmencss in ene’s
body. They should be urged to contemplate
the liability cf oneself and all crcztures to
death. I have come across the case of a
leading fisherman who, as a result of such
encouragement, cculd repcat fluently from
memory the Pali Text and ‘*nissaya’ (word for
word translation) of the Abhidhammatha
Sangaha, and the Paccava Niddesa of the
Patthana (Book of <Relations), while still
following the profession cf a fithermen.
These accomplishments constitute very geed
foundations for the acquisition cof vijja
(Knowledge).

At the present time, whenever I meet my
dayakd updasakas (lay disciples who contribute
to a Bhukkhu's upkeep), I tell them. in the
true tradition of a Bhikkhu, that even though
they are hunters and fishermen by profession,
they should be ever mindful of the noble
qualities of Thrce Jewels and three
characteristics of existence. To be mindful
of the noble qualities of the Ti-Rartanas
(Triple Gem) constitutes the secd of carana.
To be mindfil of the three chracteristics of
cxistence constitutes the sced of vijjia. Even
hunters and fishermen should be encouraged
to practise those advertence of mind. They
should not be told that it is improper for
hunters and fishermen to practise advertence
of mind towards samarha(Calm) and vipassand
(Insight). On the other hand, thay should be
helped towards better understanding. should
they be in difficulties.  They should be urged
and encouraged to keep cn trying. They
are 1in that stage when ¢vea the werk of
accumulating paramis and tendencies is to te
extolled.
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Loss of Opportunity to Attain the Seed of
Vijja Through Ignorance of the Value of the
Present Times:

Some teachers, who are aware c¢nly ofgthe
existence of direct and uncquivccal statements
in the Pali Texts regarding the crder of
practice of the seven visuddhis (Purifications),
but who take no account of the value of the
present times, say that in the practices of
samatha and vipassand (Calm and Insight) no
results can be achieved unless sila-visuddhi
(Purification of Virtue) is first fulfilled, what-
ever be the intensity of the cflort. Some of
the uninformed ordinary folk are beguiled by
such statements. Thus has  dhamman-
tardya (Danger to the Dhamma) cccurred.

These persons, because they do not know
the nature of the present times, will lose the
opportunity to attain the seeds of vijjad which
are attainable only when a Buddha Sasanj
is encountcred. In truth, they have not yet
attained relcase from werldly 1lls and are
still drifting in samsara (round of rebirths)
because, though they have ccecasionally
encountcred Buddha Sasands in their past
inconceivably long samisara where Buddha
Sisands more numerous than the grains of
sands on the banks of the Ganges had
appeared, they did not acquire the fcundation
of the sceds of vijja.

When sceds arc spoken of, there are secds
ripe or mature enough to sprout into healthy
and strong secdlings, and there are many
degrecs of ripeness or maturity.

Jhere are also secds that are unripe or
immature. People who do not know the
meanings of the passages they recite cr who
do not know the right methcds of practice
even though they know the mcamng, and
who thus by custom cr tradition read, recite
and count their beads while performing the
work of contemplating the noble qualities
of the Buddha, and anicca, dukkha and
anatta, possess sccds that are unripe and
immature. These unripe seeds may be
ripencd and matured by the continuation of
such work in the existences that follow, if
opportuntity for such continucd work cccurs.

The practice of samatha until the appearance
of parikamma nimitta®, and the practice of

——— — e

* Niraitta is the mantal 70 ige which aris2s inthe mind by the suceessful practice of certain concentration
exercises. Th: imige physically perceived at the very beginning of concentration is called the

Preparatory [oyiger or Parikivmma Nimitta.

The still unstzaly and urclear imge which arises after the mind has

reached a certain degree of

covsntration is cilled Acquired Imize or Uggaha-Nimitta. This is a2 mental image,
Fhe (ully ciear and imnowvable image that arises at a greater degree of concentration is called the
Counter-image or Pagibhiaganimitta.  This also is a mental image.
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vipassanad until insight is obtained into ripa
and ndma (Matter and Mind) even once, are
mature seeds filled with pith and substance.
The practice of samatha until the appearance
of nggaha-nimitta and  the practice of
vipassand until the acquisition of sanmmasana-
fiana ®* even once, are seeds that are still
more mature. The practlice of samatha until
the appearance of patibhdaga-nimirta, and the
practice of vipassana until the occurrence of
udayabbayariana®® cven once, are sccds
that are yet more extremely mature., If
further higher efforts can be made in both
samatha and vipassand, still more mature
sceds can be obtained bringing great success.

Adhikara (Assiduous and successful practice):

When it is said in the Pili Texts that only
when there has been adhikdra in previous
Buddha Sidsanas can relative Jhanas, the
Paths and the Fruits be obtained in the
following Buddha Sisanids, the  word
“adhikdra” means  ** successful  secds. ™
Nowadays, those who pass their lives with
traditional practices that are but imitation
samatha and imitation vipassand do not come
within the purvicw of persons who posscss
the sceds of samarha and vijja which can be
called adhikdra.

Ofthe two kinds of sceds, those people who
encounter 2 Buddha Sisand, but who fail to
secure the seeds of vijjd, suffer great loss
indeed. This is so because the sceds of
vijja which are reluted to riapa and nama
dhamma can only be obtained within o
Buddha Sisana, and that. only when one is
sensible enough to sccure them. Hence at
the present time, those men and women who
find themsclves unable to contemplate and
investigate at length into the nature of ripa
and nama dhamma, should, throughout their
lives, undertake the task of committing the
four Great Primaries to memory, then of
contemplating on their meaning and of
discussing them, and lastly of secking insight
into how they are constituted in their bodies.

Here ends the part showing, by a discussion
of four clusses of individuals and three kinds
of individuals as given in the Sutta and
Abhidhamma Pitakas, that (1) those persons,
who within the Buddha Sasand, do not
practise Samatha and Vipassand but allow
the time to pass with imitations, suffer
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great loss as they fail to utilize the unique
opportunity arising from their existence as
human beings within a Buddha Sisani,
(2) this being the time of Padaparama
and Neyva classes of persons, if they heed-
fully put forth effort, they can secure ripe and
mature seeds of Samatha and Vipassana,
and casily attain the supramundane benefit
cither within this life or in the deva loka
(Deva abodes) in the next life—within this
Buddha Sidsani or within the Sisanid of
the next Buddha, (3) they can derive
immense benefit from their existence as
human beings during the Buddha Sasana.

Here ends the exposition of the three
kinds and the four kinds of individuals,

Miccha-dhammas of the present day. A word

of advice and warning:

If the Tipitaka which are the discourses of
the Buddha delivered during forty-five vassas
(rainy seasons) be condensed, and the
essentials extracted, the thirty-seven bodhi-
pakkhiya-dhamma arc  obtained. These
thirty-seven  bodhipakkhiva-dhamma con-
stitute the essence of the Tipitaka. If these
be further condensed, the seven visuddhis
(Purifications) arc obtained. If again the
seven visuddhis be cond:nsed, they become
silu  (Morality), samdadhi (Concentration),
and paiita (Wisdom). These are called
adhisila sasand (The Teaching of Higher
Morality), adhicitta sasand (The Teaching of
Higher Mentality). and adhipaiiiia sasana
(The Teaching of Higher Wisdom). They
are also called the three sikAhas (Trainings).

Whean sila is m:ntioned, the essential for
laymen s nicca sila. Those people who
{uifil nicea sila become endowed with carana
which, with vijjd, enubles them to attain the
Paths and the Fruits. Jf these persons
can add the refinement of uposatha sila over
nicca si‘a, 1t 1s much b:tter. For laymen,
nicca stla means djivajthamaka sila. That
sila®** must be properly and [aithfully kept.
If because they are purhujjunas (worldlings)
they break the sifa, 1t can be re-established
immediately by renewing the undertuking
to keep the sila for the rest of their lives.
If, on a futurc occasion, the silg 1s again
broken, it can again be similarly cleansed,
and cvery time this cleansing occurs, the
person concerned again becomes endowed

—— — e
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¢ Obsc;'vins-i exploring. graspinz, Jdstermining, all phenomenl of existens: as impermanent, miscrable,
and imparsonil, which preszsdes th: flashing up of clear Insight.

¢+ Knowledge arising from ths Coate nalationr of Arising and Vaiushing,

It 13 the Ist. of the 9 Insight-

knowledges constituting the Patipadi-dinadassana-Visuddhi (Purification by Knowledge and Vision

of the Way).

sre fGivarthanaka-sili - Moty ending with Right Livelihood as the eighth precept.



with sila. The effortis notdifficult. When-
ever ricca sila is broken, it should be
immediately re-established. In these days,
persons endowed with sila abound in large
numbers.

But persons who have attained perfect
concentration in one or other of the Aasina
exercises (meditation devices). or in the
practice of *asubha-bhavana (meditation of
loathsomencss), etc., as also persons who
have at one time or other attamned insight in
regard to physical phenomena, mental
phenomena, the chagacteristics ol anicca,
etc,, arc very rare. ‘This is so because these
are times when  miccha-dhammas (Wrong
Dhammas) that are likely to cause
dhammantardayva (danger to the Dhamma)
are rife.

Dhammantaraya:

By micchadhammas that are likely to cause
dhammantardya 1s meant such views, practices
and limitations as the inability to see the
dangers of samsara, the belief that these
are times when the Paths and the Fruits can
no longer be attained, the tendency to defer
effort until the paramis ripen. the belief that
persons of the present day are dvi-netuka, *
the belief that the great teachers of the past
were non-existent, etc. |

Even though it does not reach the ultimate,
no kuwsala kamma ( wholesome volitional
action) 1s ever rendered futile. Ir effort
be made, a kusala kanuna (wholesome voli-

tional action) is instrumental in producing

parami in those who do rot possess pdrami.
If no effort be made, the opportunity to
acquire parami 1s lost. If those whose
paramis are immature put forth eflfort, their
paramis becomc ripc and mature. Such
persons can attain the Paths and
Fruits-in their next existence within the
present Sdasana. If no effort be mude, the
opportunity for the pdramito ripen is lost.
If those whose pdrami is ripe and mature
put forth effort, the Paths and the Fruits
can be attained within this life.  If no effort
be made the opportunity to attain the Paths
and the Fruitsis lost.,

e -—

11

If persons who are dvi-hetuka put
forth effort, they can become ti-hetuka** in
their next existence. If they do not put
forth cffort, they cannot ascend from the
stage of dvi-hetuka and will slide down te the
stage of ahetuka, ***

In this world, there is a certain person who
plans to become a bhikkhu. 1f another
person says to him, ‘Entertain the intention
only if you can remain a bhikkhu all your
life. Otherwise, do not entertain the idea’,
it amounts to dhammantaraya.

~ “Cittuppadamattarin pi kusalesu dhammesu
bahipakdram vadami.”

(I declare that the mere arising of intention
for the performance of meritorious deeds is
productive of great benefits), ****

Thus did the Buddha preach,

To disparage either the act of dana (Alms-
giving), or the performer of ddna, may invoke
puntiiantardya ***** on oneself. Ifthe acts of
Morality, Concentration and Wisdom, or
those who perform them arc disparaged,
dhanunantaraya may be invoked. If punnan-
tardya is invoked, one is liable to be bereft of
power and influence, of property and riches,
and be abjectly poor, in the existences or
lives that follow. If dhammantardya ts
invoked, one is iiable to be defective 1n
conduct, and defective of sense, and thus
be utterly low and debased in the existences
dr lives that follow. Let all beware !

Here ends the part showing how the rare
opportunity of rebirth as a human being can
be made worthwhile, by ridding oneself of
the micchd-dhammas mentioned above, and
putting forth cifort in this life to close the
gites of the apayalokas (four Lower Worlds)
in one’s future samsara (round of rebirths),
or clse to accumuliate the seeds that will
cnable one to attain release from worldly 1lls
in the next following life, or within the next
Buddha Sasand, through the practice of
Calm and Insight with resolution, intention,

e =

and industry.

* Dvi-hetuka-pafisandhi—Being reborn with only twc root-conditions, viz, alobha (dctachment) and
adasa (amity)., Dvi-hetuka-patisanahi individuals cannot attain the Paths and the Fruits in the

present life.

** Ti-hetuka- patisandhi—Bcing rcborn with all the three root-conditions, namwely, alvbha, adcsa and

amoha (Wisdom).

'::: A-hetuka—A bzing reborn witheut any wholeson: root-ondition, |
e Suttanta Pitaca, Majhima Nikiya. Molapaanist, Suilekha Satta, p. 48, 6th Syn. Edn.
[Danger to the performance of wholesome volitional actions.

2993
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CHAPTIER I
THE BODHIPAKKHIYA DHAMMAS

I shall now con:iscly show the thirty-seven
bodhipakkhiya dhammas, which are dhammas
which should bz attempted with energy and
d:termination by those persons wishing to
practisc  samatha (Calm) and vipassana
(Insight), and thus make the rare opportunity
of rebirth as a human being within the
present Buddha Sasand worthwhile.

Bricfly, the bodhipakkhiya dhammas consist
of seven kinds, namely,

\. Satipatthana,
Sammappadhdna,
Iddhipada,
Indriya.

. Bala,

. Bhojjhanga,

v 7. Magganga.

SUF

According to the definition *‘Bodiya
pakkhe bhaviti  bodhipakkhiva”, these
dhiammas are called bodhipakkhiva, because
they form puart of, or they are associates of
maggea-iiana (Knowledge of the Holy Paths).
They are dhanunas that are the padafthana
( Proximate cause), sambhara ( Requisite
ingredients), and upanissaya (Basis or suflicing
condition) of magga-fiana (Knowledge of the
Holy Paths).

CHAPIER I
THE FOUR SATIPATTHANAS

The dehinition of satipafthana is:

“Bhusam tigthatiti pagthanam; sati  eva
pafthanamy satipafthinam.”

[t m:ins m'nifulnass or heedtuiness which
(s lirmly established.

There are four satipagth s (Applications
of Mindfulncss), They are:

. KNdvanupassand-satipaffhana,
2. Vedunanupassana-satipajfhana,
3. Cittdnupassana-satipaffhana, and

4. Dhammanupassand-satipafthana.

1.  Kavanupassand-satipajghdna means mind-
fulness which is firmly cstablished on
physical phenomena, such as on the
exhaled breath and the inhaled breath.

- — — — — ———— ——— —

i

Vedaninupasstii-satipagthina ~ means
mindfulnzss which is firmly established
on sensations.

3. Ciudanupassand-satipatthana means mind-
fulness which is firmly established on
thoughts or mental processcs, such as
thoughts associated with the passions
or dissociated from the passions.

4. Dhammanupassana-satipaffhkina  means
mindfulness which is firmly established
on phenomena such as nivaranas
(Hindrances), etc,

Of the four, if mind{ulness or attention is
firmly established on a part of the body, such
as on out-breath and in-breath, it is tanta-
mount to attention bzing firmly established
on all things. This is because the ability to
place one's attention on any object at one’s
will has been acquired.

‘Firmly established’ jneans, if onc desires
to place the attention on out-breath and in-
breath for an hour, one’s attention remains
firmly fixed on it for that period. If onc
wishesto do so for two hours, ong’s attention
remains firmly fixed on it for two hours.
There is no occasion when the attention
becomes released from i1ts object on account
of the instability of thought-conception
(vitakka).

For a dztailed account of the satipafthdina,
see the Mahdsatipagthina Sutta.®

Why is it incumbent on us to firmly
¢stablish the mind without il on any object
such as the out-breath and the in-breath?
It is because it is necessary for us to gather

and control the six vidindnas,*® which have

been drifting tempestuously and untrained
throughout the pist inconceivably long and
beginningless samsdra (round of rebirths).

I shall make it clearer. The mind is wont
to flit about from one to another of the six
objects of the senses which lie at the
approaches of the six sense-doors.***

As an example, take the ciase of a mad man
who has no control over his mind. He does
not cven know the meal-time, and wanders
about aimlessly from place to place. His
parents look for him and give him his meal.
After eating five or six morsels of food, he
overturns the dish and walks away. He thus

- T —— A w— 2 —

* Please sce the l,i;;hl_ol'dlhc Dhamma, Vol._lﬂl-l'.; Nb. 4. DiIgha Nikiya, Muaha-vagga, Ma-hhalipanh_ﬂna

Sutta, p. 231, 61h Syn. Edn.

bk b ve=-Cunfiiouandss, ¢ar=-Caasi1d 1N s, nosc—comciousn:n. tonguc-cansn:ioum:u, bo.ly-c_ons;iousnﬂs_ a_'nd

mind-Conssiousnass,

ser yeadya, Eir-dodr Nois-1or, Torgzaz-dior, Boly-135r and Miad-daor.



fails to g:t a squire mz2al.  To this extent h2
has lost control of his mind. He cannot
contro! his mind even to the extent of finish-
ing the business of a mecal. In talking, h:
cannot control his mind to the extent of
linishing or completing a sentence. The
bzginning, the middle, and the end do not
agree with onc another. His talk has no
meaning. He cannot be of use 1 any
undertaking in this world. He is unable to

arform any task. Such a peorson can no
longer be classed as a human being, and he
has to be ignored

This mad man becomesa sane and normal
parson again, if he meets a good doctor, and
the doctor applies such stringent methods
of curc as tying him up and putting him in
chains. Thus cured, he obtains control of
his mind in the matter of taking his meatls,
and can now eat his fill. He has control
over his mind in all other matters as well,
He can perform histaskstilt they are complet-
ed, just hikc others. Just like others, he can
also complete his sentences. This is the
example.

In this world, parsons who are not insane,
but who are normal and have control over
their minds, resemble such a mad person
having no control over his mind, when it
comesto the matter of sumatha and vipassana.
Just as the mad man upsets the food dish and
walks away after five or six morsels of food
athough he attempts to eat his meal, these
normally sane pzrsons find their attention
wandering because they have no control over
their minds. Whenever they pay respects to
the Buddha and contemplate His noble
qualitics, they do not succeed in keeping

their minds tited on those noble qualities,

but find their attention being diverted many
times on to other objects of thought, and thus
they fail to recach the end of even the ‘fripiso...”

versc. *

{tisasifa mansuflering from hydrophobia
who seecks water feverishly with parched lips,
yet runs away from it with fear when he secs
a lake ofcool refreshing water, It is also
hike a diseased man who when given a diet of
relishing food replete with medicinal qualities,
finds the food bitter to his taste and unable
to switllow it, s obliged to spit and vomit it
out. In just the same way, these persons

[E—— —rr ——

-—— - —————
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L
find themselves unable to approach the
contemplation of the noble qualitics of the
Buddha effectively, and cannot keep on
dwelhing on them.

¢

If In reciting the ‘Iripiso’ verse, their
recitation is interrupicd every time their
minds wander, and if they have to start
afresh from the beginning every time such an
interruption occurs, they will never reach the
end of the verse even though they keep on
reciting a whole day, or a whole month. or a
whole year. At present they manage to
reach the end because they can keep on
reciting from memory even though their
minds wander elsewhere.

In the same way, those parsons who, on
uposatha days, plan to go to quiet places in
order to contemplate the thirty-two parts of
the body, such as kesa (hairs of the head)
loma (hairs of the body), ete. or the noble
qualitics of the Buddha, ultimately end up
in the company of friends and associates,
because they have no control over their
minds, and because of the upheavals in their
thoughts and intentions. When they take
part in congregational recitations,** although
they attempt to direct their minds to the
samatha (Calm) work of the braluna-vilidras
(Sublime States).*** such as reciting the
formula for diffusing metta (Loving-kindness),
because they have no control over their
minds, their thoughts are not concentrated
but are scattered aimlessly, and they end up
only with the visible manifestation of the
recitation.

TBhese facts are sufficient to show how
many pzrsons rcsemble the insane while
parforming Ausala kammas (merits).

‘ Papasmim ramate mano’
(The mind takes delight in evjl.)***+*

Just as water naturally flows down from
high places to low places, the minds of beings,
if tet't uncontrolled, naturally approach evils.
This is the tendency of the mind.

I shall now draw. with examples, a com
parison between those who excreise no
control over their minds and the insane
person mentioned above,

There 1s a river with a swilt current. A
boatman not conversant with the control of

* Verse relating to the nine inherent qualhities of the Buddha.
Please sce Brahmajila Suita and Simandaphala Sutta published by the Union Buddha Sisana Council.

** Called *Wut'in Burmese.

*«+ The 4 Sublime States, numely, met1d (loving-kindness), &urund (compassion), muditd (altruisive joy), and

upekkhad (cquanimty).
»sr+ Dhapunapada, verse 116,
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the rudder. floats down the river with the
current.  His boat is loaded with valuable
m2rchandise for trading and s:lling at the
towns on the lower reaches of the river.  As
he floats down, h2 passes stretches of the
river hined with mountains and forests where
there are no harbours or anchorages for
his boat.  He thus continues to float down
without stopping.  When might descends, he
passes towns and villages with harbours and
anchorages, but e does not see them in the
darkness of the might, and thus he continues
to float down without stopping. When
daylight arrives, he comes to places with
towns and villag:s, but not having any con-
trol over the rudder of the boat, he cannot
steer it to the harbours and anchorages, and
thus perforce lie continues to float down
until he reaclies the great wide ocean,

The infinitely tengthy samisara (round of
rebirths) 1s like the switt flowing rniver,
Beings having no contvol over thewr ninds
are like the boatman who s unable to steer
his boat.  ‘The mind s hke the boat,  Beings
who have drifted rom one cexistence to
another in the “swidia™ world-cyeles, where
no Buddhi Sisands appoar, are hike ihe
boatman dredting down those stretehes of the
river lined by mountains and torests, where
there are no harbours and  anchorages.,
When at times these beingsare bornsn world-
cycles where Budddin Sisands fourtsh, but
are inignorance of them because they happen
to be 1in one or other of the ewght afthak-
Ahanas (mopportune places), they resemble
the boatman who floats dowa steetehes of the
river hined by towns ani wvillages  with
harbours and anchoraess, but dores not sce
them bocause 10 i night, When at other
times, thev are barn as human beings, devas
or Brahmiiy, withim a Baddhi Sasana, but
fail 10 sccure the Paths and the Frutts
because they are unable to control theii minds
and put forth ctfort o practse vipassand
(Insight) excroses of the saripythanas (the
four  Applications of Mindtulnessy  thus
continuing ~ull o drift in sadnara, they
resemble  the boaatman whosces the banks
lined by town and villiges with Larbours and
L‘“Chnfﬂgcs. bt I~ unable to steer lms;.irds
them because of his anibihiy to control the
rudder, and  thias continues  perforce to
dritt dioavn tow.. o the oceun. In the
infimtaly lengthy sa e, those beings who

* The lafold uyvivry g
Alvablanns =V Ead bol v Gty
1 acikanni S I T U U B
\aolanmi

L.iyyl o=

have obtuained release from worldly ills within
the Sdsanis of th: Buddhas who have
appeared,  whose numbers excecd  the
grains of sand on the banks of the river
(anges, are brings who had control over
their minds and who possessed the ability of
rataining  their attention on  any desired
object at will through the practice of the
satipatthanas.

This shows the trend of the wandering, or
‘course of cexistence’, of those beings who
do not practise the saripasphiinas, even though
they are aware of the fact that thev have no
cantrol over th2ir minds when 1t com:s to
the practice of sunarha and vipassand (Calm
and Insight.)

Comparisons may also b made with ths
tanming and traming of bullocks for the
parpo ¢ of yoking to ploughs inld carts, and
to the taming and training of elephants for
cmplovment an the service of the king, or on
battlefichds, '

In the case of the bullock, the young calf
his to be regularly herded and kept in a
cittle-pen. thena nose-rop2ias passed through
1s nostrls and it as tied to a post and trainzd
to respond to the rope’s control. It s then
trained to submit to the voke, and only when
1t becomes amenable to the voke's burden s
it put to use tor plouching and drawing carts
and thus effectively emploved to trad: and
profit.  This s the example of the ballock.

[n this example, just as the owner’s profit
and success doepends on the employment of
the bullock n the drawvine of plouzhs and
cutsalter tranmg it to become amenabls to
the yoke,sodoth: true ben it of lav p2rsons
and bhikLhes wahin th: present Sisani
deponds on traonine inosamatha and vip.asani
(Calm and Tysighty,

In the present Baddiva Sasana, the practice
of sila-visullly (« Paniizwon of Virtae )
resemblos the tramimg ol the young culf by
heiding it and Keepimmze it in cattle-pens,
Justas af the vounz call s notsoherdsd and
kept in cattle-pons, ot woald dang: and
dostroy the propaities of othirs and thus
biring hiabiity on the owner, so.f 4 person
Lacks silu-vivwddhi, the three kamnan® wonld
run niot, and th: person concerned would
bocom: sabizot to warldly evils and to the
evil results indic ved o the Dhamma,

Kl 2 st aind improser s2cy doantsreauree
lyine ~isvdenag, radespzoy, {fodiiv bable
Y fold ment g non: avance, l-will, wrong vieas.



The effort to develop kdyagata satipa-
{thana®* resembles the passing of the nose-
rope through the nostrilsand training the calf
to respond tothe ropzaftertyingittoa past.
Just as when a calf is tied to a post it can be
kept wherever the owner desires it to bz,
and it cannot run loose, so when the mind is
tied to the body with the rope called satipa-
tthana, that mind cannot wander but is
obliged to remfin wherever the owner desires
it to bz. The habits of disturbed and
distracted mind acquired during the inconcei-
vably long samsdra b:come appeased.

A person who performs the practice of
samatha and vipasand (Calm and Insight)
without first attempting kdyagata satipa-
tthana (Mindfulness as regards the body),
resembles the owner who yokes the still
untamed bullock to the cart or plough with-
out the nose-rope. Such an owner would
find himself unable to drive the bullock at
his desire. Because the bullock is wild, and
bacause it has no nose-rope, it will either try
to run off the road, or try to break loose by

breaking the yoke.

On the other hand, a pzrson who first
tranquillises and trains his mind with
kayagatd satipafthana bhavana (Contempla-
tion of the Body) before turning his mind to

the practice of samatha and vipassand (Calm-

and Insight), his attention will remain steady
and his work willl be successful.

In the case of the elephant, the wild
elephant has first to be brought out from the
forest into the field hitched on to a tame
trained elephant. Thence it is taken to a
stockade and tied up securely untilit is tame.
When it thus becomes absolutely tame and
quiet, it is trained in the various kinds of
work in which it will bs employed in the
service of the king. It is only then that it is
used in state functions and on battlefields.

The realm of sensual pleasures resemble
the forest where the wild elephant enjoys
himself. The Buddha Sisand resembles the
open field into which the wild clephant is
first brought out. The mind resembles the
wild  elephant. Faith (saddha) and
desire (chanda) in the sasana-dhamma resem-
ble the tame elephant to which the wild
elephant is hitched and brought out into the
open. Sila-visuddhi (Purification of Virtue)
resembles the stockade. The body, or parts
of the body, such as out-breath and in-breath
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resemble the post in the stockade to which the
elephant is tied, Kdyagardsati resembles
the rop: by which the wild elephant is tied to
the post. The preparatory work towards
samatha and vipassand resembles the prepata-
tory training of the elephant. The work of
samatha and vipassand resembles the parade
ground or battlefield of the king.

Other points of comparison can now be
casily recognised.

Thus have I shown by the examples of the
mad man, the boatman, the bullock, and the
the elephant, the main poirts of kayagata-
sati, which is by ancient tradition the first
step that has to be undertaken in the work
of proceeding upwards from sila-visuddhi
within the Sidsanas of all the Buddhas who

have appeared in the past inconceivably long
samsara.

The essential meaning is, whether it be by
out-breathing or in-breathing, or by iriys-
patha (four postures—going, standing,
sitting, lving,) or by sampajaiiia. (clear
comprehension), or by dhdru-manasikara
(advertence of mind on the elements), or by
atthika-saiind (contemplation of bones), one
must put forth effort in order to acquire the
ability of placing one’s attention on one's
body and its postures for as long as one
wishes throughout the day and night at all
waking hours. If one can keep one’s atten-
tion fixed for as long as one wishes, then
mastery has been obtained over one’s mind.
Thus does one attain release from the state
ofea mad man. One now resembles the
boatman who has obtained mastery over his
rudder, or the owner of the tamed and trained
bullock, or the king who employs the tamed
and trained elephant.

There are many kinds, and many grades,
of mastery over the mind. The successful
practice of kayagatasati is, in the Buddha
Sdsand, the first stage of mastery over one’s
mind.

Those who do not wish to follow the way
of samatha (Calm). but desire to pursue
the path of pure vipassana which is the way
of the sukkha vipassaka** individual, should
proceed straight to vipassana after the
successful establishment of kdyagatasati.

[f thzy do not want to practise kdyagata-
sati separately and if they mean to practise

* M.indfulncss with regard to the Body.
e+ One who practises Vipassand only.

3
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‘Vipassand with such industry that it may
carry kayagatasati with 1t, they will succeed,
provided that they really have the necessary
wisdom and industry. The kdyagatasati
thet is associated with wudayabbaya-iigna
(Knowledge arising from contemplation of
the arisings and vanishings of mental and
physical phenomena), which clearly sees
their coming into existence and passing away,
1s very valuable indeed.

In the samatha (Calm) method, by practis-
ing the kdayagatasati of out-breathing and in-
breathing, one can attain up to riapavacara
catuttha jhana (the fourtb Jhana of the Form-
Sphere); by practising vapna manasikara® of
the kayagatasati of the thirty-two parts of the
body, such as kesd (hair of the head), loma
(hair of the body), etc., one can attain all the
eight samdpattis;** and by practising***
patikila manasikara of the same kayagata-
sati one can attain the first Jhana, If
vipassand (Insight) is attained in the process,
onc also can attain the Paths and the
Fruits.

Even if completion is not arrived at in the
practice of samatha and vipassana (Calm and
Insight), if the stage is reached where one
attains control over one’s mind and the
ability to keep one’s attention fixed on
wherever one wishes it to be, 1t was said by
the Buddha that such a onc can be said to be
onc who enjoys the savour of amaia
nibbana. ****

““Amatam tesam paribhuttam, *****
Yesarit kdyagatd sati paribhuta.”
These who  enjoy kayagatasati,
amata (Nibbana).

Here, amata (Nibbina) means great pcace-
fulness or tranquillity of mind. ****%*

In its original natal state, the mind is
highly unstablein its attentiveness, and thusis
parched and hot in its nature. Just as the
insects that live on capsicum are not aware of
its heat, just as beings pursuing the reaim of
tanhd (Craving) are not aware of tanhd’s heat,
just as beings subject to anger and pride are
not aware of the heat of pride and anger, so
are beings unaware of the heat of unsettled
minds. It is only when, through kdyagata-

erfjoy
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sati, the unsettlement of their minds
disappear, do they become aware of the heat
of unsettled minds. Having attained the
state of the disappearance of that heat, they
develop a fear of a relapse to that heat. The
case of those who have attained the first
shana, or udayabbaya fiana, through kdyagata
atipafthana needs no elaboration.

Hence, the higher the attainments that one
reaches, the more does it become difficult
for one to be apart from kdyagatasati.
The ariya puggalas (Holy Ones) use the four
satipafthanas as mental nutriment until they
attain parinibbana.,

The ability to keep one's attention fixed
on parts of the body, such as out-breath and
in-breath for one or two hours, takes one to
the culmination of one's work in 7 days, or
15 days, or a month, or 2 months, or 3
months, or 4 months, or 5 months, or 6
months, or a ycar, or 2 years, or 3 years,
according to the intenSity of one’s efforts.

For the method of practising out-breathing
and in-breathing, see my ‘‘Anipina
Dipani”,

There are many books by past teachers on
the method of the thirty-two partsof the
body. In this method, kesd (hair of the
head), loma (hair of the body), nakha (nails),
danta (teeth), taco (skin) are known as taca
paficaka (Group ending with 7aco as the fifth).
If attention can be firmly fixed on these five,
the work of kdyagatdsati is accomplished.

For catu dharu vavatthdna (Analysis of the
Four Great Primaries), ripa vipassand (Con-
templation of Physical Phenomena), and
ndma-vipassand (Contemplation of Mental
Phenomena), sce my ‘“Lakkhapa Dipani”,
“Vijjd-magga Dipani”, *Ahara Dipani”,
and *Anatta Dipani".

Here endsa concise explanation of kdyagta-
sati bhdvand, which is onc of the four saripa-
{thanas, and which has to be established first
in the work of bhdvand (Mental Contempla-
tion) by Neyya and Padaparama individuals

forthe purpose of attaining the Paths and the
Fruits within a Baddha Sisana.

Here ends satipafihdna.

_“

» Advertence of mind to colour or appearance. Part of the exercise of reflection on the thirty-two parts

of the body.

«s g sustained consciousness—8 Trances of the Form-Sphere.

and Formless SPhere.

»¢¢ Contemplation of Loathsomeness.
ees* Deathlessness——a term for Nibbina.

esese Agputtara Nikdya, Ekaka-nipata, 20 Amata-vagga

asseer This means Kilesa Nibbina.

Sutta, p. 47, 6th Syn. Edn.



CHAPTER III
THE FOUR SAMMAPPADHANAS

The definition of sammappadhana is:
Bhusam dhahati vahatiti padhanam,
Sammadeva padhanam sammappadhanam.

(Can carry out exceedingly; hence it 1s
called padhana. Dhammas that can carry
out properly-and exceedingly; hence they are
called sammapadhana.)

Effort that has not in it any element of
unwillingness 1s called sammapapdhana.
It is also called atapa viriya. It is effort that
can evoke the taking of great pains physically
~and mentally. It is effort that possesses
four characteristics.

These four characteristics are:

““Kamam taco ca nharu ca,

Athi ca avasissatu.

Sarire upasussatu  mamsalohitam,

Yam tam purisathamena purisaviriyena
purisaparakkamena pattabbam,

Na tarr apapunitva viriyassa santhanam
bhavissati.”’*

(Let only my skin, and sinews, and bones

remain, and let my flesh and blood in the body
dry up, I shall not permit the course of my

effort to stop until I win that which may be -

won by human ability, human effort and
human exertion.)

These characteristics may be summed up as
follows:—

1. Letthe skin, remain,

7. Let the sinews remain,

3. Let the bones, remain,

4. Let the flesh and blood dry up.

Itis effort that calls forth the determination

“If the end is attainable by human effort, I
shall not rest or relax until it is attained, until
the end is grasped and reached.” It is the
effort of the kind put forth by the Vencrable
Bhikkhu Sona** and the Venerable Cakkhu-

pila.***

It is only when the Jhanas, the Paths, and
the Fruits are not attained after effort is put
forth on this scale, as prescribed by the
Buddha, throughout one’s life, can it be said

* Aﬂgultafa Nikiaya, Duka-nipita, 9 Upaiifita Sutta p. 53, 6th Syn. Edn,
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that the cause (of the failure) lies in the nature”
of the present times, or in one being dvi-
hetuka (born with two root conditions only),
or in one’s lack of sufficient previously
accumulated parami.

In this world, some persons, far from
putting forth the full scale of the effort
prescribed by the Bhddha, do not even try to
set up kdyagatasati effectively in order to
cure their minds of aimless drifting, and yet
they say that their failure to attain the Paths
and the Fruits is due to the fact that these
are times that preclude such attainment.
There are others of the sanfe class who say
that men and women of the present day have
not the necessary accumulation of pgrami to
enable them to attain the Paths and the
Fruits. There are yet others of the same
class who say that men and women of the
present day are dvi-hetuka. All these people
say so because they do not know that these
are times of the Neyya class of individuals
who fail to attain the Paths and the Fruits
because they are lacking in sammappadhana
effort.

If proper sammappadhdna effort be put
forth with pahitatta intention, where a
thousand put forth effort, three, four, or
five hundred of them can attain the supreme
achievement; if a hundred put forth effort,
thirty, forty, or fifty of them can attain the
supreme achievement.  Here, pahitatta
intention means ‘‘determination to adhere to
the effort throughout one’s life and to die, if
need be, while still making the effort.”

Yhe Venerable Sona Thera’s effort con-
sisted of keeping awake throughout the three
months of the vassa(Rainy Season), the only
body postures adopted being sitting and
walking. The Venerable Cakkhupala’seffort
was of the same order. The Venerable
Phussadeva Thera**** achieved the Paths and
the Fruits only after twenty-five years of the
same order of effort. In the case of the
Venerable Mahasiva ***** Thera, the effort
lasted thirty years.

At the present day, there is a great need
for such kind of sammappadhana eftort. It
happens that those who put forth the eflort
have not sufficent foundations in the pariyarti

** Vinaya Pijaka, Mahivagga, V 13, 1-10, 267, 6th Syn. Edn.
Sammohavinodani Atthakathli, page 262, 6th Syn. Edn.

*#* Dhanwnpada, p. 2., 6th. Syn. Edno.

«+»* Silakkhandha-vagga Af(thakatha, p. 159, 6th Syn. Edn.
Maila-pannisa Af{thakathi, Satipatthina Sutta Vannand, p. 262, 6th Syn. Edn.
seere Digha-nikdya, Mahivagga Atthakathi, Sakka Padhi Sutta, p. 319, 6th Syn. Edn.
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«(Learning of the Doctrine), while those who
possess sufficient pariyatti foundations live
involved in the palibodhas (obstacles) of the
business of Bhikkhus, according as they live
in towns and villages, such as discussing the
Dhamma, delivering sermons and dis-
courses, and writing books on the
Dhamma. They are persons who are unable

to put forth sammappadhana effort for lengthy
periods without a break.

Some persons are wont to say that when
their paramis become mature and the time
becomes ripe for them to attain release from
worldly ills they can easily obtain that
release and that as such, they cannot put
forth effort now when they are not certain
whether or not that effort will result in
release. They do not appear to compare the
suffering occasioned by thirty years' effort
now with the suffering they will encounter if,
in the interim before they attain release, they
are cast in the hell regions for a hundred
thousand years. They do not appcar to
remember that the suffering occasioned by
thirty years’' effort is not as bad as the

suffering caused by just three hours in the
hell regions.

They may say that the situation will be
the same if no releasc is attained after
thirty years' effort. But if the person is
sufficiently mature for release, he will attain
that release through that effort. If heis not
sufficiently mature, he will attain release
in the next life. Even if he fails to
attain release within the present Buddha
Sasand, bhavand dcinna kamma (the kanyna
of repeated efforts at mental development)
is a powerful kamma. Through it, he can
avoid the angya regions, and can meet the
next Buddha after continuous rebirths in the
sugati existence (Happy course of existence).
In the case of those who do not put forth the
cffort, they will miss the opportunity of
release even though they are mature enough
to obtain release through thirty years’ effort.
For lack of effort they have nothing to gain
and everything to lose. Let all, therefore,

acquire the Eye of Wisdom, and beware of
the danger.

There are four kinds of sammappadhana,*
namely:

1. Uppanndnam akusalanam dhammanam
pahdndya vdaydmo,

* Khuddaka Nikiya, Pa;iumLhida-maggn, Mahi-vagga, p. 214

2. Anuppannanaris akusalanam dhamanam
anuppadaya vayamo,

3. Anuppanndnam kusalanam dhammanar
uppaddaya vayamo,

4. Uppannanamy kusalanam dhammanan
bhiyyobhagvaya vayamo.

1. Effort to overcome or reject evil
unwholesome acts that have arisen,
or are in the course of arising ,

2. Effort to aviod (not only in this life but
also in the lives that follow) the arising
of unwholesome acts that have not
yet arisen ;

3. Effort to arouse the arising of whole-
some acts that have not yet arisen;

4. Effort to increase and to perpetuate
the wholesome acts that have arisen
or are in the course of arising.

Uppanna and Anuppanna Akusala Kammas:

In the personality of every being wandering
in samsara (round of rebirths), there are
two kinds of akusala kammas f{unwhole-
some volitional actions), namely,

1. Upnanna akusala kamma, and
2. Anunpanna akusala kamma.

Uppanna akusala kamma means past and
present akusala kammas. They comprise
unwholesoms volitional actions committed
in the interminable series of past world-cycles
and past lives. Among these akusala
kammas, there are some that have spent
themselves by having produced rcbirths In
the apava-lokas. There are others that await
the opportunity of producing rebirths in the
apava-lokas, and thus constitute poten-
tialities to rebirth in the apdva-lokas that
accompany beings from worldcycle to
world-cycle and from life to life.

Every being in whom  sakkdya-difhi
(Personality-b:lief) resides, be he a human
being, or a deva, or a brahmd, possesses an
infinitely large store of such past debts, so to
say, consisting of akusala kammas (unwhole-
soyme volitional actions) that have inthem the
potentiality of producing rebirths in the
lowest Avici Hell. Similarly, there are
infinite stores of other kammas capable of
producing rebirths in the other apdya-lokas.
These past karmmas which await a favourable
opportunity for producing rebirth resultants

il E—

, 6th Syn. Eda

Adguttara-ntkdya, Catukka-.nipita, Padhias Sutta. p. 322, 6th Syn. Eda.
Abhidbammattha Saggaha, Samoccaya-kapda, Padhina.



and which accompany beings from life to
life until they are expended, are called
uppanna,

These past uppanna akusala kammas have
their roots in sakkaya-ditghi  (Personality-
belief). Aslong as sakkdya-ditthi exists they
are not expended without producing result-
ants. There is no case of past kamma
expending itself without producing due
resultants. * But when, with insight into the
Anatta lakkhana (Characteristic of Imper-
sonality), one rids oneself of sakkaya-difthi
(Personality-belief), from that instant all the
uppanna akusala kammas lose their potential-
ity and disappear from the store of past
akusala kammas. From that existence, one
will no longer become subject to rebirth in the
apaya-lokas in future samsdra even in one’s
dreams.

Anuppanna akusala kammas means future
akusala kammas, Beginning with the next
instantin this!ife, all the new evil and un-
wholesome acts that one commits whenever
oppartunity occurs in the course of this
present life and in the succession of lives that
are to follow, are called anuppanna. These
new akusala duccarita kammas (evil and
unwholesome volitional actions) that one can
commit even during a single lifetime can be
infinite in number.

All these anuppanna akusala kammas ha\'fe
their origin in sakkaya-dithi.

If at any time sakkaya-difthi disappears, all
the new anuppanna akusala kammas also
disappear, even at that instant, from the
parsonality of the beings concerned, leaving
no residue. Here, ‘disappear’ means that
there will be no occasion, starting from the
next instant, in future succession of lives and
future succession of world-cycles, when
new akusala kammas are perpetrated.
Throughout future anamatagga samséra
(beginningless round of rebirths), those beings
will not commit, even in their dreams, any
akusala kamma {(unwholesome volitional
action) such as panatipara (killing any living
being).

If sakkavaditthi remains, even though the
b:ing is a Universal Monarch exercising sway
over th® whbl2 universe, he is, as it were,
sandwiched b:ztween hell-fires in front and
hell-fires at the back, and is thus hedged in
between the two akusala kammas of uppanna
and anuppanna. Heis thus purely a creature
of hell-heat, Similarly, the kings of the deva
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lokas, Sakka, the king of the Tavatimsa-deva®
Ioka, the Brahmis of the Ripa and Aripa
Brahma-lokas, are all purely creatures of hell-
heat. They are creatures that are hitched on
to the chains of hell and the apdya regiqns.
In the great whirlpool of samsdra, they are
purely creatures who drift or sink.

In the infinitely long samsdra, beings have
to cultivate the dosire for encountering a
Buddha Sisana, which is an extremely
difficult achievement. Hedged in as they
are, from before and behind, by the hell-fires
of uppanna and anuppanna akusala kammas,
they have to cultivate earnestly the desire to
extinguish those fires once and for all.
Hence, those beings who do encounter
Buddha Sisanas have to make the extinguish-
ing of the hell-fires of uppanna and  anup-
panna their sole task for their future welfare.

The task of extinguishing the akusala
kammas of uppanna and anuppanna consists
of ridding oneseclf of sakkaya-ditthi and no
more. If sakkdya-difthiis uprooted, the two
akusala kammas (unwholesome volitional
actions) are entirely extinguished.

“Bon-sin-san"’* Sotipannas, like Visakhi
and Anathapindika, who are infinitely
numerous among humans, devas, and brahmas,
are beings who have obtained release from the
state of sinking and drifting in the great
whirlpool of samsdra (round of rebirths) from
the moment sakkaya-ditthi was uprooted.
They are beings who have attained the first
stage of Nibbina called sa-upadisesanibbana
(Nibbana with the five constituent groups of
ernistence remaining.) Although they are
liable to wander in the round of rebirths for
many morelives and many more world-cycles,
they are no longer worldly beings. Having
become “Bon-sin-san’’ Ariyas (Noble Ones),
they are beings of the lokuttara (Supra-
mundane Sphere).

Here ends the part showing uppanna and
anuppanna akusala kammas from which
Sotapannas have obtained their release.

Uppanna and Anuppanna Kusala Kammas :

I shall now show the divison of Ausala
kammmas (wholesome volitional actions) into
uppanna and anuppanna, first with reference
to the three Sisands of sila (Morality),
samadhi  (Concentration), and pafRa
(Wisdom), and second with reference to the
seven visuddhis of stla-visuddhi, citta-
visuddhi, ditthi-visuddhi, kankhd vitarana-

Nl S —

* 'Bcin'gs who are bound to attain higher and higher sitages of sanctity.
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Visuddhi, magga-magga-iana-dassana-visuddhi,
pafipada-ikina-dassana-visuddhi, and lokuttara-
Aana-dassana-visuddhi, *

When it is said that samsdra (round of
rebivths) is very terrifying, it is because of the
duccaritas (evil deeds) of wuppanna and
anuppanna which have digthi (Wrong Views)
astheirroot. Whenitissaid that thereis no
hiding place, no haven, nowhere on which one
can depend, 1t is because of the self-same
duccaritas and difhi.

When dithi is extinguished, both old and
new duccaritas are also extinguished. When
old and new duccaritas are extinguished,
release from the samsard of apdya-lokas is
attained, and only cxalted stages in the
states of humans, devas, and Brahmas, remain.
Sincebeings haveto cultivatethe desire for an
encounter with a Buddha-S3sand in order to
sccure rclease from the apdya samsara
together with old and new duccaritas, now
that they have encountered a Buddha Sdsanj
in thisexistence, it behoves them to make the

attempt of extinguishing the great evil of

difthi.

Ditthi 1s established in beings in three
layers, viz.,

Vitikkama,
Pariyvutthana, and
Anusaya.**

These layers are the realm of sakkaya-
ditthi. They may be called coarse, middling,
and fine ditphi.

[ shall now show how the olT‘s}prings of
/

diftht, the ten duccaritas, enter into difthi.

The coarse difthi of vitikkama comprises
the akusala kammas committed through overt
acts and speech. The middling digthi of
pariyufthana comprises the evils that occur in
thoughts. Anusaya digghiis the evil that lies
latent in the personalitics of beings through-
out anamatagga samsdra though it may not
yet result in manifestations of acts, speech, or
thoughts.

It may be said that there are three kinds
of fire in a match-box. The first is the fire
that lies latent in the whole box of matches,
The second is the fire that ignites the match
stick when itis struck. Thethird is the fire
thatistransferred to another object when it ts
brought in contact with the flame of the
match stick. Such a fire is that which burns

rubbish heaps, clothes, houses, monasteries
and villages.

This fire, the fire that is transferred to
another object, rescmbles the coarse
vitakkama difghi. The fire that burns the
match stick resembles the middling
pariyutthana ditthi which is manifested in
the mind every time it comes in contact with
objects of thought. The fire that is latent
in the box of matches resembles the fine
anusaya difthi that resides in the personalities
of beings throughout the succession of lives
in anamatagga samsara.

This fire that lies latent in the box of
of matches does not burst into flame so long
as the match head is not rubbed with the
nitrous surface of the match-box. It does
not cause any harm even if it be kept in
contact with highly inflammable articles such
as gunpowder. In the same way, the
anusaya ditghi lies latent in the personality
and does not manifestitself solong asit does
not come into contact with cvil objects of
thought or other causes of evil. When,
however, evil objects of thought or other
causes impinge on the six sense-doors, the
anusaya digthiis disturbed and begins to make
itself manifest in the mind-door, or in the
plane of the pariyutthana through the func-
tion of volition. If at that time the mani.
festations can be suppressed by good
doctrines, they disappear from the pariyuyt-
hana plane and return to the anusaya plane
and reside there as latent natural tendencics.
[f they cannot be suppressed, they continue
to manifest themselves developing volitions.
If they are further disturbed (in the pariyuyg-
hdna plane), they manifest themselves in the
vitikkama plane in the form of evil speech
or cvil acts.

In this world, if a person can control him-
sclf in the vitikkama and pariyusthdna planes,
and if thereby his acts, speech, and thoughts
are, so to say, clean and unsoiled, heis called
a good, pious, or moral man. But such a
person is not aware of the anusaya
plane. [fthe anusaya plane is not destroyed,
cven if perfect control is exercised over the
vitikkama and pariyugthdna planes, such
control can only be of a temporary nature.
If the person is strong in the observance of
good principles, the control can last for the
whole of this life. But there can be no
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* Please see the Light of the Dhamma, Vol, VII-No. 1. p. 18.
** Please sec the Light of the Dhamma, -Vol. VI-No. 4, p. 17,




certainty about the next life, when upheavals
in these two planes may recur,

Lobha (Greed), dosa (Hatred), and moha
(Delusion) also have each of them three
planes.

In order to destroy these three planes of
ditfthi completely, men have to put forth
effort in the three sikkhas (Trainings) of sila
(Morality), . samadhi (Concentration), and
paniid (Wisdom). They have to practise the
seven visuddhis (Purifications).

_Asfar as layfolk are concerned, sila means

Ajivagthamaka-sila  which is nicca-sila
for them. The Atthanga-uposatha-sila and
Dasanga-sila add refinement to nicca sila.
Itis a good thingto be able to observe them;
but it does not matter much if they cannot be
observed. For those people who assume the
yellow garb of Isis* the Ajivafthamaka-
sila and Dasanga-sila constitute sila. The
Atthanga-uposatha-sila, is included in the
Dasanga-sila. For Bhikkhus, the Carupa-
risuddhi-sila** constitutes sila.

The parikanvna bhavana, upacara bhavana,
and appana bhavana (also called the eight
samapartis***), which arise out of mind-
fulness in the body (such as in out-breath and
in-breath), and in the bones of the body,
constitute samadhi.

The four lokiya (mundane) visuddhis****
beginning with ditthi-visuddhi, together with
lokuttara  (supramundane)  fidnadassana-
visuddhi constitute panna.

Among the threc planes of difthi, sila can
destroy the vitikkama plane. This means
that if one possesses sila-visuddhi, upheavals
in acts and spcech cannot occur. Samdadhi
can destroy the difthi in the pariyutthana
plane. This means that f bhavana manasi-
kara (concentration on the objects of medita-
tion) is firmly established, upheavals in
thought cannot occur. Paiifig destroys the
digthi in the anusaya plane. This means that
if insight is obtained into the entire body as
mere groups of nama and ritpa and as anicca,
dukkha and anatta groups, the latent store of
digthi that may manifest itself in views of
‘personality’ (puggala), ‘living being’ (sarta)
‘permanencey’  (nicca), ‘pleasurce’ (sukha)
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‘self’ (atta) disappears. So long as this
ditthi anusaya exists, the destruction of the
vitikkama plane by sila, and of the pariyugt-
hana plane by samadhi, can be no more than
temporary.

In the division of uppanna and anuppanna
there are two methods, viz.,

(1) Division based on this life as the
starting point, and

(2) Division based on past infinite sumsara
as the starting point.

I shall now show the method of division
based on this life as the starting point. In
those who have never undertaken to keep
the sila in this life, there is no uppanna sila.
In those who at one time or other in this life
have undertaken to keep the sila, such sila
Is uppanna. In the same way, in the cases of
sammadhi and paiiia, what was attained in
the past is uppanna, and what had never been
attained in the past is anuppanna.

In the method of division based on past
samsdra as the starting point, there are two
kinds of sila, viz.. Lokiya sila and Lokuttara
sila.  Lokiya stla is uppanna, because thereis
no being who at one time or other in the past
samsara has not undertaken to keep the
lokiya sila. Lokuttara sila, as far as puthuj-
Jjhanas are concerned, is anuppanna.

Samadhi, also, is of two kinds, viz., lokiya
and lokuttara. Since lokiya samadhi had
been attained on many occasions by beings in
the past sarisara, it 1s uppanna. Lokuttara
samdadhi, as far as puthujjanas are concerned,
is gnuppanna.

Panina, also, is of two kinds, viz.. lokiya
and lokuntara.  Digghi-visuddhi, kankha-
vitarana-visuddhi, maggd-magga nana-dasana-
visuddhi, and patipadad-fiiana-dassana-visuddhi
are lokiya panid. These lokiya parinid are
uppanna to those who have encountered
Buddha Sisanas in the past, and anuppanna

to those who have ncver encountered any
Buddha Sasana.

Lokuttara-riana-dassana-visuddhi s  lokui-
tara-panind. As far as  puthujjanas are
concerned, loAuttara panfia is anuppanna,
stnce 1t had never at any time been attained
in past samsara.

* Hermits: recluses: rishis.
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** The sam: as Bhikkhu-sila. Plcase sce the Light of the Dhamyni, Vol' VII-No. 1. p. |5,
=a» Qustained consciousness of the Form-Sphere anld th: Forimless-Sphere.
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I shall now show the four points of viriya
(Effort).

The opportunity of ridding oneself com-
pletely of old wuppanna akusala kammas
arises only when one cncounters a Buddha
Sisand, The opportunity of preventing the
appearance of new akusala kammas in the
series of existences that are to follow, is also
one that can arise only when one en-
counters a Buddha Sasani. Even though one’s
samsara be infinitely long, if one does not
encounter a Buddha Sasani, no opportunity
of ridding onesclf of these two classes of
akusala kammas can arise. This is beccause
the business of ridding oneself of these two
akusala kanunasis identical with the business
of destroying the anusaya plane of sakkaya-
ditthi. And, the destruction of the anusaya
plane of difthi is the work of anarta-bhavana,
which appears only when a Buddha S3sana
appears,

Those beings who are destined to be
Pacceka-buddhas (Solitary Buddhas) had
acquired firstthe sceds of anatta bhdavana during
their encounter with a Buddha Sidsani.
When there is no Buddha Sisand in the
world, even the mere sound of anarta is not
heard. And, by ‘the sound of anatia’is meant
the sound of rapa, nama, khandha, dyatana,
dhdtu, and paticca-samuppdada. The whole
of the Abhidhamma Pitakais replete with the
sound of anatia. So is the whole of Abhi-
dhammattha-sangaha,

The work of anatta bhavand consists, first,
of fulfilling sila-visuddhi, then of sctting up
kayagatd-sati, and after tranquillizing %nd
controlling one's madly tempestuous and
unstable mind, of putting fortheffort in the
work of samatha and vipassang. It is only
when the plane of difthi anusayais destroycd
through such effort that all the uppanna and
anuppanna micchg-dijthis and the duccaritas
disappear.

The effort to cause the appearance in one’s
personality of kusala kammas which have
not appeared before, and the cffort to fix in
one’s personality the Awsala kammas that
have already app:ared, consist of attempting
the successful completion of anatta bhavand
after the establishment of kdyagata-sati.

Uppanna and anuppanoa Sila:

Anuppanna sila, which has never occurred
to puthujjanas in the past infinite samsara,

* Morslity relating to the Sensuous Sphere.
*s miydma : stablc; unchangeable.
aniydma unsiable; changeable.

consists of sammadvdacd, sammdkammanta,
and sammd-djiva, which are comprised in
Sotapatti-magga and which have Nibbéna
as their object. This sila destroys the evil
acts manifestingthemselvesin action, speech,
and wrong modes of earning aliving. From
the moment that this destruction takes place,
the evils appearing in the form of actions,
speech, and modes of living, do not appear
again even for an instant throughout the
succession of many lives and many world-
cycles that follow,

This class of lokuttara sila is achieved only
when anatta bhdavanad is successfully practised.
Beings must attempt to achieve this anuppana-
sila while yet within a Buddha Sdsand. It is
meant by this that from the moment of
setting up sila visuddhi  (together with
kayagata-sati) up to the successful completion
of anatta bhivana, beings must attempt
(without relaxation) to practise the thirty-
seven bodhipakkhiya ‘dhammas.

Uppanna sila, which has often occurred in
past infinite samsdra, means lokiya sila or
kamdvacara sila.* When it is said that
attempt must be made to attain the state of
fixation of that sila, it must be understood
thatthere are two planes of lokiya sila, viz.,
niyama and aniyama.®*® The state of an
ariya is that of the niydma plane, while the
state of a puthujjana is that of the aniydma
plane.

The kdmavacara lokiya sila attains the
niyama planc in the personalities of Sotapan-
nas. Ariyas who are Sotdpannas do not
transgressthe Ajivatthamaka sila even in their
dreams throughout the series of lives and
world-cycles that follow until the final
attainment of parinibbana.

~ In the case of puthujjanas, however, the
kdmavacara lokiya sila is still in the aniyama
plane. These pzrsons have been virtuous
and moral lay individuals on an infinite
number of occasions in the past. They have
also suffered in the apGva lokas counticss
number of times. They have been virtuous
Isis and Bhikkhus on other infinite
number of oocasions. In all their past
existences, however, they have never been
free from the danger of liability to rebirth in
the apdya lokas. Even now, the number
of beings in the apdyalokasisinfinite and the
number of humans, devas and brahmgs, on




the brink of being born in the apdya lokas
1s 1nfinite.

Hence, beings possessing kamavacara lokiya
sila which 1is still aniydgma, and which,
so to say, resides in them for a temporary
moment, should attempt, while there i1s yet
opportunity within a Buddha Sasana, to
transform 1t into niyama. They should set
up kayagata-sati, and having done so, should
practise the , bodhipakkhiya dhammas until
the function of anatta bhavana is successfully
completed.

This completes the two sila kusala kammas.

Uppanna and Anuppanna Sama dhi:

Samadhi also has two plancs, viz., niyama
and aniyama. Similarly, there are two
planes of panid, viz., nivama and aniyama.

Appana samadhi, which is identical with
the eight or nine samdpattis* as the case may
be, becomes niyama pnly when one attains
the Anagimi stage. The panifia that carnes
the tadi** quality becomes niyama only at
the stage of an Arahant, |

[ shall now show the samdadhi and panna
that Sotapannas achieve,

In accordance with the discourse in the
Maha Vedalla Sutta,*** wherein it is said:

“Yo ca Visakha samma-vayamo yd ca
sammd-sati yo ca samma-samadhi, ime
dhamma samadhikkhandhe sangahita.”

Samma-vayama (Right Effort), Samma-
sati (Right Mindfulness) and  Samma-
samadhi (Right Concentration), which are
comprised within sotapatti-magga (Path of a
Stream-winaer) having Nibbana as object,
are called lokuttara samddhi (Supramundane
Concentration).

These three samadhis can extinguish, once
and for all, that is by samuccheda pahana,****
the mental cvils of abhijjhd (covetousness)
and byapada (ill-will), which have miiccha-
vayama (Wrong-Effort), miccha-sati (Wrong
Mindfulness), and miccha-samdadhi (Wrong
Concentration), as their roots. From the
instant they are extinguished, the mental
evils of abhijjha and byapida do not arise
again throughout the many lives and world-
cycles that may follow. It is the kind of
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samddhi that can be achieved only within g
Buddha Sasanii, when only appecars anatta
bhavana. Hence, now that they have
encountered a Buddha Sasani, beings should
endcavour to achicve anuppanna samdadhi
without fail, before they become severed from
the Sdisani. This means that, beginning
with kayagata-sati, they should practise the
bodhipakkhiya-dhammas until they attain the
successful culmination of anartta bhavana.

Upanna samddhi, which has occurred
countless number of times in infinite past
samsara, consists of kamavacara samadhi,
ritpavacara samadhi and arapavacara samadhi,
When it 1s said that attempt must be made to
make uppanna-samdadhi niyama, it must be
understood that there are two planes In
lokiya samadhi, viz., niydma and aniyama.
The lokiya samma-vayama, samma-sati and
samma-samdadhi, with which Ariyas are
endowed, are established in the niydama
plane. The duccaritas such as abhijjha and
byapdda do not arise in them even in dreams
throughout the succession of lives and world-
cycles that follow untilthe final attainment of
parinibbana.

The group of lokiya samadhi with which
puthujjanas are endowed are in the aniyama
plane. In the infinite past samsdra, these
persons have been men of samaddhi, Isis
of samadhi, and Bhikkhus of samadhi,
endowed with Jhanas and powers such as
ability to fly through the air or go through
the earth during an infinite number of
existences. Inthelife-pericd of every world-
system, there are four kappas (world-cycles),
¢ach of infinite length. In three of these
kappas, these puthujjanas have been brahmas
in the brahma-lokas. In every one of these
world-systems, there have also appeared
the apava lokas. These apaya lokas have
been filled by these self-same brahimds and no
other. These  puthwjjanas have  been
brahmds, petas, beings of hell, animals and
asuras. In the infinitely long samsara, the
life-period of cach of these world-systems 1s
like but the period of the twinkling of an
eye.

Thus, it behoves us all to endeavour to
transform  the aniyama lokiva sammad-
vavama, sammda-sati and  sammd-sama.dhi
(which we temporarily acquired in the past on

-l _— _——— —

* 8 samapartiis arc 8 sustained consciousness of the Form-Sphere and the Formless-Sphere.
9 samipaitis arc the above 8 samipaitis and nirodia-swn toarti (total suspension of mind).
** Tudi: That cannot be influenced by the ups and downs of hfe,
“*¢ Suttanta Pifaka, Majjhima Nikdya, Mulapangpdsa-Mahd Vedalla Sutta, p. 365 Synod Edition.

sesr Overcoming by destruction; eradication.

4
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n.any countless occasions) to niyama, while
there is yet opportunity now when we are in
the midst of a Buddha Sisani. We must,
after first setting up kdyagata-sati, practise
the podhipakkhiya dhammas until the success-
ful completion of anatta bhavana.

This ends the two samddhi kusala kammas:

Uppanna and Anuppanna Paiina:

In accordance with the discourse in the
Mahi Vedalla Sutta, whercin it is said:

*Ya ca Visakha sammaditthi yo ca samma-
sankappo, ime dhamma pannakkhandhe
sangahita."

Samma-ditthi (Right View) and Samma-
sankappa (Right Thinking), which are com-
prised in Sotapatti-magga having Nibbina as
their object, are called Paniia. This Panna
destroys the anusaya plane of sakkdva-ditthi
cdmpletely, and dispels by samuccheda
pahdna every vestige of miccha-difghi and
miccha-sankappa,together with the duccaritas
and durdgjiva,® once and for all. The old
store of duccarita kammas also disappear
completely. Release is obtained from the
apaya samsara. From this instant, the
evils of micchd-digthi and the duccaritas do not
make an appearance throughout the series of
future existences and future world-cycles.

This Parng appears only during a Buddha-
Sisani when anatta bhavana appears. Hence,
now that they have encountered a Buddha-
Sisani, beings should endeavour to attain this
anuppanna paiiiid@ before they become severed
from the Sisand. This means that, starting
with kdvagatasari, they should practise the
bodhipakkhiya dhammas until they attain the
successful culmination of anatta bhavana.

The kinds of Pajifia that have often occurred
in the past infinite samisara are kammassakatd
sammda-digthi, all kinds of kamavacara
knowledge and wisdom, and Abhiinids*® such
as Dibba-cakkhu (the Celestial Eye) and
Dibba-sota (the Celestial Ear).

When it is said that eflort must be made to
transform this Pufifid into niyama, it must be
understood that there are two planesin lokiya
paiid, viz., nivama and aniyama.

The lokiva samma-digghi and samma-
sarikappa of Ariyas are established in the
niyama plane. From the moment they are

* Wrong livelihood.
** Higher paychic powers.

thus established, and throughout the series of
lives that follow until they attain parinibbdna
they are in possession of kammassakata
samma-difthi fidna, (Knowledge of Right
View of the fact that all beings have kammas
only as their own property), pariyatii nana
(Knowlege of the Doctrine), pagipatti-fiana
(Knowledge of practice of the Dhamma),
and Knowledge of the Four Noble Truths.

The lokiya panin@ whiche« -puthujjanas
possess are, however, established in the
aniyama plane. In the series of existences
of these puthujjanas wandering in infinite
samsdra, they have sometimes been learned
in the Dhamma, sometimes have acquired
fame in their learning, sometimes have been
great Theras and great physicians, while at
other times they have also been cockles
snails, worms, leeches, lice, bugs, maggots,
ticks, etc.—creatures that could just be said
to be alive. |

Hence, while the opportunity of an encoun-
ter with a Buddha Siasand offers itself, effort
must be made to transform the aniyama
painid (which is but a temporary or
momentary acquisition) into nivama panid.
This means that, starting with kdyagata-sail,
the bodhipakkhiya dhammas should be
practised until the successful attainment of
anaita bhavana.

This ends the two paiid kusala kammas.

So long as the realm of sakkdya-difthi
(Personality-belief), which has been con-
tinuously established in our personalities
throughout the past infinite samsdra, is not
destroyed, the defilements such as Jobha
(Greed). dosa (Hatred), and moha (Dclusion),
remain keen, numerous and strong.  As such
they may be said to be parmanent native
inhabitants resident within our bodies. In
such circumstances, sila (Morality), samdadhi
(Concentration) and paidd (Wisdom), which
are the enemies of these defilements, are like
occasional alien visitors. Their visitation
resembles thetrespassing of enemy aliens into
the kingdom of the ogre Alavaka.**® inhabit-
edby wild and powerful ogres. Before long,
thesc alieninvaders become the food of these
ogres. and their alien settlements are destroy-
ed. On one occasion, five hundred Isis
with Jhina attainments came from the Hima-
layas regions to the mansion of Alavaka, but
the ogres seized them one by one by their legs

sxr Sy pyattd Ativacaihl, Yakkhy S hyatta, Allvaka Satty Vajyoaal, p. 233, 6th Syn. Edn.



and threw them acrossthe river Ganges. And
thus the five hundred Isis were destroyed.

Hence, those laymen, Isis  and
Bhikkhus, who have encountered a Buddha
Sdsand in this life, who desire to rid them-
selves of evils in their future existences, and
who wish to fix the Dhammas such as sila-
visuddhi (Purification of Virtue) permanently
in their parsonalities, should practise the
satipafthana appropriately with sammapp-
adhana effort in order thus to destroy the
anusaya plane of sakkaya-ditthi.

If they desire to free themselves from the
insane and wild mind such asis posscssed by
the mad man, theincapable boatman, the man
afflicted with hydrophobia, and the sick man
who vomits his medicines (in the illustra-
tions given under Satipatthana), and if they
desire to fix their samddhi or transform it to
niyama so as to enable them to keep their
attention tranquil, steady, and fixed on any
kammatthina object at will, they should
practise the satipatthana appropriately with
sammappadhana energy in order thus to
destroy the anusaya plane of sakkaya-
ditthi.

If they desire to free themselves from the
sammoha-dhamma (delusion) which can cast
themintothe utter darkness of the absence
of Wisdom, and which can extirpate all
feelings of respect and reverence that they
have harboured towards the infinite and
noble qualities of the Buddha, the Dhamma
and the Ariya Sangha, as also of the establish-
ments of the Sisani, leaving no tracesin the
existences that follow: if they desire to rid
themselves of the great miccha-dhammas that
have led them in the past infinite samsara to
approach, respect, and pay reverence to all
manner of spurious Buddhas, because as pu-
thuijanas they were notin a positionto know
the true Buddha, the true Dhamma,
and the true Sanghd: if they desire to attain,
in the series of existences and world-cycles
beginning with the present, that faith known
as adhigama saddha,* and that wisdom know
as adhigama-paiiiia,** by virtue of which they
can continue to evoke respect and reverence
without let or hindrance for the true Buddha,
the true Dhamma, and the true Sangha: and
if they desire to transform them to the niydma
plane: they must practise the satipatthana
appropriately with sammappadhana energy
with a view to destroy the anusaya plane of
sakkdya-ditthi. Here, the  appropriate
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practice of sammappdhdna means that energy
accompanied by the determination which
says, ‘‘Let the skin remain; let the bones
remain; etc.”

Here ends sammappadhana.

CHAPTER 1V
THE FOUR IDDHIPADAS

I shall now give a brief description of
iddhipadas.
Iijhanam iddhi.

(ijjhanam: completeness ; iddhi: complete-
ness)

(The state of reaching completeness or
perfection.)

(Notc:—The PTS Dictionary says: “There
is no single word for iddhi, as the idea is
unknown in Europe. The main sense seems
to be potency.””—Translator.)

In the Buddha Sasana there are five iddhis.
They are:—

1. Abhiniiieyyesu dhammesu  abhiiiid-

siddhi,
2. Pariiiieyyesu dhammesu parifiiiasiddhi,

3. Pahdatabbesu dhammesu pahandasiddhi,

4, Sacchikatabbesu dhammesu sacchikiri-
yasiddhi,

S. Bhavetabbesu
siddhi.

I. Completion of or perfection in
acquiring special knowledge in those
things in which special knowledge
should be acquired, things such as
ripa (material phenomena), ngma
(mental phenomena);

2. Completion of or perfection 1n
acquiring full understanding in those
things in which full understanding
should be acquired. things such as
dukkha sacca (the Noble Truth of
Suffering) ;

3. Completion of or perfection attained
in the task of abandonment of those
things that should be abandoned,
things such as samudaya sacca (the
Noble Truth of the Cause of
Suffering) ;

4, Complction of or perfection attained
in the task of realization of those

dhammesu bhavang-

* Firmly established saddhid (Faith).
** Firmly established wisdom.
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things that should be realized, things
such as nirodha sacca (the Noble
Truth of the Cessation of Suffering);

- Completion of or perfection attianed
in the task of development or cultiva-
tion of those things that should bz
developed or cultivated, things such
as magea saced (the Noble ‘Truth of
the Path leading to the Cessation of
Suflering).

These are the five essentutl iddhis within a
Buddha Sisana.

- o dme ,

Abhinnasiddhi means: the completion of
the task of knowing analytically the number
and meamng of the paramattha dhammas
(ultimate truths) which one had no knowledge
of while one was beyvond the pale of o Buddha
Sasand. A thorough knowledge of the
Abhidhammattha Sangaha (a resume of all
the essential docteines of the Abhidhamma)
amounts to Abhindaviddhi,

Pariindsiddhi means: the completion of
acquining  full understanding ot dulhha
saced (the Noble Trath ol Sallernmey cither
through a  knowledge of therr Jukklina
(characteristios), rasa (functions), paccupaf-
thanas  (muifestations),  and  padagihana
(provimate causes), or through o knowledge
of the three chracteristies of anicca Gimper-
manence), dubhha (sulferimgy, and  anana
(imporsonality), which they possess.

Pahanasiddhi meins: the completion of the
task of destroving the Aifesas (dehtements)
which are samudava saced (the Noble Treth
of the Cause of Suffering).  In this book,
since the minn emphasis is placed on the
attatnment of the lowest class of Sotiapannas,
namely  the *Bon-sin-san’  Sotipannas, and
not on the lngher clisses ol agrivas (Noble
Ones). the completion of the task of destroy-

ing  sakhdva-digghi (Personahity-beliet) s
pahandasiddhi.  The task  of  dispoliing
viciKiccha  (sceptical doubt) 15 comprised
within the task of destroying  suhhdra-
difthi.

Sacchikiriyasiddhi means: the completion
of the task ot realizing nirodha sacad (the
Noble Truth of the Cessation of Sutlering)
both bodily and mentiullv. This task con-
ssts of the suppression and destruction of
the Adilesas (defilaments,

Bhavanasiddhi moans
¢! the three sihALas

the d'l."u:lupl‘lh'lll
(hrammges) ot silu
* Rasavihmmi Jaml dipoppato-katha)

e Proedecessor of Golarnca Budiha,

(Morality), samdadhi (Mcental Concentration)
and paiida (Wisdom), until the attainment of
lokuttara magga saced (Supramundane Path
leading to the Cuessation of Suftering).

[f the ididhis be classified according to the
order ot the vivwddhis, the ftulhlment of
catuparisuddhi sila 1y sila viswddhi constitutes
four iddhis. 1n citta visuddhi. the fulfilment
of the cight samapattis togefhdr with pari-
Aamma samdadhi (Prepacatory Concentration)
and wpacara samdadii (Neighbourhood Con-
contration) as the case may be constitutes
cight iddhic. The ftulflment of the five
lokiva abhinidgs (mund.ane Higher Spiritual
Powers), such as iddhividha ubhinna (Super-
norm it Powers), constitutes five iddhis.  In
the padavisuddhis the tulblment of diprhi
visud i comsututes one iddhi. In thas way,
faether ddiis may also be recognised.

H re ends the discussion of iddhis within
the Sisanai. .

Iddhipada : —

[Lihivi  pado  ilddhipilo
attuning completion or perfection;  pado
roat or bisise Fhe root or basis of attaining
completion or parfection. Henee it s called
iddhipada.)

(iddhivd :  of

There wre four Kinds of ididhipadas.

Al [

They

Chandudidhipado—chanda |
Virovaddhipiddo—ryiriva

3. Cutiddhip ado—citta

4. Vimvwnidlbupaddo— vinvahsa or paiiid.

1.
.

By chand s meant d:sire to obtuin, desire
toattain, de netoreach.dssire to fulhl. desire
to accompinshe The d:-are aindicated here
isoextrem:  or owesaane dosire, There s
morthing witlnn or withowut ons’s personality
th it can obstruct that J e, It s the kind
of desire thut evolesthe thhwagehr, 10 T do not
attarn this accomphishiment oo thas Lite, 1 shall
not rest content. 1t os better that 1 die
rather than that £ shdl oot attain

[t s the kind of desie purtured by King
Dhammasond * o Baimuas dutime the time
of the Kuassapa Buddha ** when the  king
sard to homsclt, "Whit use s there in my
being hing of Binuras o8 1 do not get the
opprriunity of heanne o discourse of the
Kiassaps Baddliao?"  1The bkine, therefore,
rchnquished his throne and went out n
search of one whoy could reprat to him a

— ——— A



discourse of the Kassapa Buddha, no matter
though that discourse consisted of a short
stanza only.

Such desire is appeased if it is fulfilled as in
the case of King Bimbisara,* Visakha, and
Anathapindika. It i1s only when there are
faint indications that the desire can bc
attained but is not fulfilled that the mind
becomes troubled, and thoughts arise that
it is better to die than live without attaining
the desire.

Examples of such desire existed also in
King Temiya,** King Hatthipila,*** and
kings, nobles, and rich men in the time
of the Buddha who discarded their palaces,
retinue and other luxuries to live the lives of
Bhikkhus in the Buddha Sasana.

Viriya means sammappadhdana  viriya
togzther with its four characteristics. A
person with this viriya is infused with the
thought that the aim can be attained by
energy and effort. He is not discouraged
even though it is said to him that he must
undergo great hardships. He 1is not
discouraged even though he actually has to
undergo great hardships. He is not dis-
couraged even though it is said to him that
he must put forth effort for many days,

months, and years. He is not discouraged -

even though he actually has to put forth
effort for such long periods.

Those who are weak in viriya recoil from
their task when confronted with work requir-
ing great energy and effort. They shrink
when told that they will have to stay apart
from friends and associates. They shrink
from the prospect of the necessity to be frugal
in sleep and food. They shrink from the
prospect of long periods of concentration.
They resemble ‘white dogs that dare not
venture into thickets.” White dogs are
afraid to enter brushes of rceds that are no
more than a cubit high because they think
that the brushes might harbour leopards,
tigers, and elephants.

Citta means: attachment to iddhis when
one comes in contact with the Siasani and
hears the Dhamma. [t is attachment that
13 extremely ardent and strong.

Although one lives amidst the beauties and
lujuncs of the world, amidst acquired
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powers and fortunes, amidst the sacred books
and the study of them, one is not allured, but
one’s mind is always turned towards the
iddhis. One attains satisfation and tranquil-
lity only when one’s mind is absorbed in
matters connected with the iddhis. It is like
the absorption of the alchemist engaged in the
transmutation of the baser metals into gold
or silver. Such an alchemist has no interest
in anything else but hisalchemy. He forgets
tosleep or eat, or whether he had slept or
eaten. He does not notice anything when
out walking. Cirta is great absorption or
attachment of this nature,

Vimamsa means: knowledge or wisdom
that can clearly perceive the greatness of the
sufferings of hell, and of the sufferings
attendant on the round of rebirths. It is
knowledge that can clearly perceive the
advantages and benefits of the iddhis. It is.
knowledge that can dwell on the deep and
difficult dhammas, and on their nature.
A person who possesses such knowledge can
no longer find pleasure in any worldly
pursuit except the pursuit of the iddhis. He
finds gratification only in the acquisition of
deep and profound iddhis. The deeper and
more profound the dhammas, the greater is
his desire to attain them.

Those who are endowed with any one of
these four iddhipddas can no longer, during
this life, admit or plead inability and
remain without putting forth effort in the
establishment of kgdyagatasati, and the higher
stages of the Sdsani such as citta visuddhi,
ditthi visduddhi, etc. It is only those who
have never possessed any one of these
iddhipadas, and who cannot differentiate
between the shallowness and profoundness
of life, between superficiality and deepness of
the dhamma, who admit or plead inability
and remain without making any endeavour.

A person endowed with any one of these
four iddhipadas can attain, according to his
parami, the iddhis until he reaches lokuttara
(supramundane) iddhi, either in this life or as
a deva in the next life. The cases of those
endowed with two, or three, or four, iddhis
need no lengthy explanation.

In the cases of those persons who (far from
possessing any of the iddhis) do not even

* Khuddaka-pitha, 7. Tirokutia Sutta, p 8. 6th Syn. Edn.
Khuddaka-pitha Aythakathi, Tirokutta Sutta Vannpana p

i - Ty

168. 6th Syn. Edn.

. Visikha and Anjithapindika—Dhammapada Commentary, Story relating to Verse 1,
. Khuddaka Nikiya, Jataka Pali Book II; Muagapakkha Jataka, p 149, 6th Syn. Edn.
Khuddaka Nikaya, Jataka Pa|i Book I, Hatthipila Jitaka, p 351, 6 th Syn. Edn.
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possess any of the iddhipdadas, they should
attempt to acquire one or other of these
padas. They admit or plead inability only
because they have not the desire to acquire
the higher benefits of the Sasana, such as the
satipafthanas. They should regard this very
admission of inability as a highway to the
Apayalokas. Thus, they should study, think

and ponder, over the Suttanta discourses

that can arouse chanda. They should

approach a teacher who can arouse chanda
and rely on him,

Hence did the Buddha say:

Chandiddhipadam bhaveti,
Viriyiddhipadam bhdveti,
Cittiddhipadam bhaveti,
Vimamsiddhipadam bhaveti.,*

(One should put forth effort to develop
chanda,; one should put forth effort to develop
viriya,; one should put forth effort to develop
citta; and one should put forth effort to
develop vimamsa.)

Some persons, far from attaining the
iddhis, do noteven try to attain the iddhipadas.
If they do not possess chanda, they do not
even know that it 1s necessary to acquire
chanda. They are persons who admit and
plead inability and defeat. The same is true
in the cases of viriya, cirta, and vimanisa.

Steady application of the mind to kdyaga-
tasati amounts to setting up pada. Studying
the anecdotes dealing with samvega,** apply-
ing oneself to dhutanga*** and such other
practices of the dhamma, is setting up viiya.
Applying oneself to profound dhammas,
such as the Four Great Primaries****
amounts to setting up vimamsa.

If any one of the pddas 1s established, then
it is certain that the respactive iddhis will be
attained according to one’s pgrami. Hence,
it is stated in the Commesntaries that persons
who do not possess any one of the iddhipadas
resemble the sons of a canddla,***** while
parsons possessing any ons of the padas
resemble the sons of an Empzror. The sons
of canddlas never aim at becoming an
Emperor because they have no basis, no
pada, for the attainment of such aim. Sons
of Emperors, however, always aim at
becoming Emperors because they are

endowed with the bases for the attainment of
such an aim.

Hence, wise persons of the present day
should attempt to acquire the four iddhipadas
so that they can destroy the great establish-
ment of sakkayaditthi (Personality-belief),
and to attain, within the Sisana, the benefits
of the higher attainments that can be
attained according to one’s‘pgrami.

CHAPTER V
THE FIVE INDRIYAS

Indriya means:
Indassa kammam indriyam.

(Indassa— of the rulers, governors, or

controllers;

kammam—act, i.e. act of ruling, govern-
ing, or controlling;

indriyamm—hence called indriya.)

(The act of ruling by rulers. Hence called
indriya.)

‘ The act of ruling by rulers’ means, where-
ver the ruler rules, nobody can go against
him.

In this matter, the coqtrol or rule that one
exercises over one’s mind is the essential
factor.

There are five indriyas.

1. Saddhindriya,
2. Viriyindriya,
3. Satindriya,

4. Samadhindriya,
5. PaiiRindriya.

They are;—

Saddhindriya is saddha (faith).
two kinds of saddha, namely,

1. Pakati saddha, and
2. Bhavana saddha.

The saddha (faith and confidence) that
leads ordinary men and women to perform
acts of dana (almsgiving), sila (morality),
and ‘immitation’ bhavand (mental concentra-
tion), is called pakati saddhd. Here, as was
shown in the case of the mad man, although
saddhd is said to be a controlling factor, the
control does not extend to the extent of

There are

» Sarhyutta Nikiya, Ciapala-vagga, Samatta Sutta, p. 224, 6th Syn. Edn.

** Sarhveza: Dread caused by the contemplation on the miseries of this world.

*** PDhutanga : Ascetic practice.

*sx* Sarhyutta Nikiya, Mahdvagga Samyutta. 7. Iddhipada Samyutta,
1. Cipala-vagga, 6. Samatta Sutta, p 224, €&th Syn. Edn.

x+kk+ A man of low class.



controlling the unstable minds of ordinary
folk in the work of bhavana. Control is
exercised over the instability only to the
extent of leading to acts of dana.

The mind never leans towards Kusala
fcammas (wholesome volitional actions) with-
out saddha for ordinarily it takes delight only
in evil acts. This is true also in the case of
effort to achieve stla visuddhi (Purification of
Virtue), and it the study of the sacred texts.
‘This is how pakati kusala kammas are
produced by the control of pakari saddha
which has not been developed.

In the work of kammagthana (Practice of
Calm and Insight), pakati saddhd has no
control over the mind, for the mind is apt to
react and rebound from that saddh@ and
proceed elsewhere. In kammaqthana work
pakati saddha is not sufficient.

Bhavana saddha prepares the seed-bed, so
to say, for the acquisition of great strength
and power through the practice of bhdvana,
such as kammatthdana exercises in out-breath,
and in-breath, etc.

In the matter of the bodhipakkhiya dham-
mas, it is this bhavana saddha that is called
saddhindriya. In the matter of kammatthana
exercises, it represents the disappearance of

unstable and oscillating mental attention and -

the appearance of a clear and steady mind.
The mind’s attention can be steadily fixed
only-on those objects which it finds clear and
unbefogged. The practice of kayagata
sati, such as anapana (in-breath and out-
breath), is the preparation of the seed-bed for
bhavand saddhd. If the mind is fixed on
kdyagata-sati, such as out-breath and in-
breath, it amounts to the attainment of
bhdvana saddha. If then the work be con-
tinued in the fields of samarha and vipassana,
the ability to destroy the three planes of
sakkdyaditthi can be acquired even within
this life. The work of samarha and vipassana
needs, for their proper performance, the
reliance on a teacher very learned in the
Dhamma.

Viriyindriya 1s viriya. There are two

kinds, namely,

1. Pakati viriya, and
2. Bhdvand viriya.

Another classification 1s :

1. Kayika viriya, and
2. Cetasika viriya.
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Pakati-viriya can be easily recognised.
Persons who possess excessive pakati-viriya
in worldly matters can easily attain bhavana-
viriya, The dhiitangas of pindapatikanga,
(the alms-food-eater’s ascetic practige),
nesajjikanga (the sitter’s ascetic practice),
rukkhamilikanga (the tree-root-dweller’s
ascetic practice), abbhokasikanga (the open-
air dweller’s ascetic practice), sosanikarnga
(the cemetery-dweller’s ascetic practice) are
kayikaviriya-bhavana.

If after setting up kayika-viriya-bhdvana,
such as sleeping for short periods only and
being alert and energetic, there is no cetasika-
viriya, such as enthusiasm in bhavana mana-
sikara, steady application or concentration
cannot be attained in the kammatthana
objects, such as on out-breath and in-breath,
and the period of work is unduly lengthened
without achieving clearness of mind and
perception.

In any kind of work, it is proper and
appropriate only when the person performing
it obtains quick mastery over it. It is im-
proper if the work obtains mastery over the
person. By “the work obtains mastery over
the person” is meant that the work is done
without real energy, as a result of which no
concrete results appear, and as days and
months drag on, distaste and tedium in body
postures appear, leading to sloth. With the
appearance of sloth, progress in work slows
down, and with the slowing down of progress,
further sloth develops. The idea then
appears that it would be better to change the
formy of the work. Thus constant changes
in forms of work occur, and thus does work
obtain mastery over the person lacking
viriya.

In kammatthana work, quick success is
obtained only by one endowed with both
kayika-viriya and cetasika-viriya. From the
moment kdyagatd-sati is set up, the viriya
that develops day by day is bhdvand-viriya,
and it is this viriya that in the bodhipakkhiya-
dhammas is called viriyindriya. It represents
the disappezarance of sloth and laziness in
kammagthana work and the appzarance of
enthusiasm and energy. The mind takes
delight in dwelling on objects on which its
attention is strong. Thence, the task of
setting up bhavand-viriya, and graded develop-
ment, is identical with that of saddhindriya.

Satindriya means, in the matter of the
bodhipakkhiya-dhamma the setting up of
kayagatda-sati on parts of the body, such as
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on out- breath and in-breath, and the develop-
ment of bhavand-sati (called satipatthina)
until the attainment of lokutiara-samma-sati
magga (Supramundane Right Mindfulness).

Samadhindriya and Padiiindriya may be
defined similarly.

Samadhindriya dispzls the restlessness of
the mind when it is applied in work of satipa¢-
thana on an object, such as out-breath and in-
breath:; Paidiindriya disp:ls confusion and
haziness.

Saddhindriya, virivindriya, and satindriya,
which precede samadhindriya and paiiiiindriya,
are like those who raise a king to kingship.
They raise the latter until the topmost
excellence is attained.

After the setting up of kayagata-sati and
the attainment of mastery over one's mind,
if the samatha road be taken, samddhindriya
becomes the eight samapattis, while pafiiiin-
driyva becomes the five abhininas* (Higher
Spiritual  Powers), such as iddhividha
(Supernormal Powers): if the vipassana road
is taken, samadhindriya becomes suniata
samdadhi (Emptiness- Concentration), animitta

samadhi  ( Conditionless-Concentration ),
appanihitasamadhi  (Desireless-Concentra-
tion), and paidindriya becomes the five
paiiiia-visuddhis beginning with difthi-visud-
dhi ** he three anupassanafianas***, the ten
vipassana-iianas****, the four magga-
fianas***** the four phala-rianas ****** and
the nineteen paccavekkhana-fianas *******

This shows how the five indriyas occur
together.

It is now proposed to show where each of
these indriyas forms predominant factors.

Kattha saddhindriyam dagthabbam?
Catiisu sotdapattiyangesu ettha saddhin-

driyam datthabbarm ****** %%

(Where should one look for saddhindriya?
One should look forit in the four constituents
of sotdpatti.)

~ This means that saddhindriya predominates
in the four constituents of sotapatti. These
four constituents are:—

1. Unshakeable faith in the noble quali-
tics of the Buddha, qualities such as
araham, sammasambuddho, etc.

* The five mundanc ablhififias are:
). Iddhividha (Supernormal Powers),
2. Dibba-sota (the Celestial Ear),

3, Paracitta-vijanana (Knowledge of the minds of others),
4. Pubbeni. asa (Knowledge of Former existences), and

5. Dibba-cakkhu (the Celestial Eye),

** (1) Purification of View, (2) Purification by Overcoming Doubt, (3) Purification by Knowled |
Vision of What is and What is not Path, (4) Purification by Knowledge and Vizion of ::hn:g ¢\;;1;1

(5) Purification by Knowledge and Vision.

**% (1) Aniccanupassand (Contemplation of Impermanence).
(2) Dukkhanupassana (Contemplatign of Suffering).
(3) Anatianupassand (Contemplation of Impersonality).

*»#%* The ten Insight-Knowlcdges are :

(1) Sammasana-iiina (Insight into the three characteristics of existence).

(2) Udayabbayanupassand-napa (Insight into rising and passing away of phenomena).
(3) Bhasiganupuassana-nina (Insight into passing away).

(4) Bhaydnupassand-iana (Insight into fearful condition).

(5) Adinavanupassand-fiana (Insight into faulty condition).

(6) Nibbidanupassand-nana (Insight into wearisome condition).

(7) Muccitu-kamyata-fiana (Insight arising from desire to escape),

(8) Patisankhinupassand-fina (Insight arising out of further contemplation).

(9) Sarikharupekkha-tana (Insight arising from equanimity).

(10) Anuloma-fiana (Adaptation-Knowledge).
*axix K powledges of the Four Holy Paths,
»xaerk K nowledges of the Four Holy Fruitions.
wkwkner Pg.cavekkhana-fiana: Reviewing Knowledges.

He reviews the path in this way. ‘So this is the Path I have come by’. Next he review it
after that in this way ‘This is the blessing | have obtained’. Next he reviews the deﬁlem:;tl;c ﬂ]:;:: ;:;1?:
been abandoned ¢ These are the defilements abandoned by me™. Next he reviews the defilements
still to be eliminated by the three higher paths.  ‘These are the defilements still remaining in me.” Lastly
he reviews the deathless Nibbana in this way ‘This is the state (Dhamma) that has been penetrated by
me as object.” So the noble disciple who is a Stream Winner has five kinds of revewing. And as in
the case of the Stream Winner, so also in the case o(thc Once-returner and Non-returner Arahat
has no reviewing of remaining defilements. So all the kinds of reviewing total ninetcen. '

‘ ——Visuddhimagga (Vol. 1l), p. 316,  6th Syn. Edn.
Please see Nanamoli's Visuddhimagga, p. 790.

wixkken® Gayytta Nikiya, Mahdvagga, 4. Indriya SammYutta, 8. Datthabba Sutta, p. 172, 6th Synod Edition.



2. Unshakeable faith in the noble
qualities of the Dhamma, qualities
such as svakhata, etc.

3. Unshakeable faith in the noble quali-
ties of the Sarhgha, qualities such as
suppatipanna, €tc.

4. Completely or perfectly endowed with
the padatihgnas (proximate causes)
of .lakuttara-samadhi, i.e., sila-

visuddhi (Purification of Virtuc).

These are the four factors that ensure the
attainment of sotapatti-magga-fidna (Know-
ledge partaining to thc Path of the Stream
Winner) within the compass of this life.

In the passage, “‘Buddhaavecca pasadena
samannagato*’’ of the Pali text in question,
“aveccapasada’ means ‘‘unshakeable faith.”
It is the saddha of those who have attained

upacara-samddhi (access concentration) while

reflecting on the noble qualities of the
Buddha. ¢ Upacarasamadhi’ means steady
and fixed attention achieved while reflecting
on the noble qualities of the Buddha (such
as arahart) just as in the case of those who
have attained the samdapattis in the jhanas.
When one sces such steady and fixed
attention, one must know that saddha’s
control is predominant. Such a person 1is

one who attains mastery over his mind in the

matter of faith in the noble qualities of the
Buddha. The same is true in regard to the
noble qualities of the Dhamma and the
Samgha.

“ Foundation of lokuttara samadhi, i.e.
sila-visuddhi® wmeans, dajivafthamaka nicca
sila (Morality ending with Right Livelihood as
the eighth precept) which can enable one to
attain Jokuttara samdadhi in this very life.
When that sila is unbroken and pure, i1t 1s
free from the d:zfilements of tanhd (craving),
mdna (conceit), and difghi (wrong view), and
as such onz must understand that saddha is
prominent in that sifa. Inability to observe
the requirements of the sila is called “*break-
ing’it. Although the sila may be technically
unbroken, if it is observed amidst ordinary
worldly conditions, it is said to be “impure.”
In accordance with the saying ‘‘the worth of
a bull can be known only on the ascent from
the bed of a stream to the banks,’ lay persons

they are thus

3l

and Bhikkhus who profess to be followers
of the Buddha can know whether or not the
turbulance and distractions latent in their
minds have disappeared, 1.e, whether or not
they have obtained mastery over their minds,
only when they arrive at these four
constituents.

Kattha viriyindriyam datthabbam?
Catisu sammappadhanesu ettha viriyind-
riyam dajthabbam.*

(Where should onc look for viriyindriya?
One should look for it in the four con-
stituents of sammappadhdna.)

Lay persons and Bhikkhus who profess to
be followers of the Buddha can know
whether or not the dissettlement and tur-
bulence of their minds in the matter of
viriya have disappeared and whether or not
ersons who have obtained
mastery over their minds, only when they

come to the four constituents of sammap-

padhana.

“Let my skin remain, let my sincws remain,
let my bones remain, let my blood dry up,
I shall not rest until the realm of sakkdaya-
ditthi, the realm of the duccaritas, and the

apayasamsara, that are in my personality,

are destroyed in this life.”” This is the
singleness of determination and effort in
sammappadhana. It is the effort of the same
order as the Venerable Cakkhupala’s.***
When one encounters such determination
and effort, one must recognise in it the
prccéiominating control of viriya over the
mind. In the matter of viriya, the dissettle-
ment and turbulence of the mind have
disappcared in such a person, and he is one
within the Buddha Sisana who has obtained
mastery over his mind.

Kavtha satindrivam dagthabbarit?
Catiasu satipafthanesa ettha satindriyarm
datthabbari ****
(Where should one look for satindriya?
One should look for it in the four satipag-
thanas.)

Lay pcrsons and Bhikkhus who profess to
be followers of the Buddha can know
whether or not the dissettlement and

* Sarhyutta Nikidya, Mahdvagga, 1L Sotipatti Samyutta, Dhammadinn Sutta, p. 356, 611_'1 S'ynbdl:'“dsiion..

»¢ Sarhyutta Nikaya, Mahavagga, 4. Indriya Sarhyutta,
8. Datthabba Sutta, p. 172, 6th Synod Edition.
*#* See the Light of the Dhamma, Vol. 1-No. 2, p. 13.

*+¥% Sarhyutta Nikidya, Dagthabba Sutta, p. 176, 6th Syn. Edn.
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turbulence of their minds in the matter of
sati (mindfulness) have disappeared, and
whether or not they are thus persons who
have obtained mastery over their minds, only
witen they arrive at the four constituents of
the satipatthana. 1f the attention can be
kept fixed on any part of the body, such as
out-breadth and in-breadth, by the successful
practice of kdyagatasati for as long as 1s
desired, then it must be recognised as the
control exercised by sati. The dissettlement
and turbulence of the mind of such a person
have disappeared. He is one who has
obtained mastery over his mind.

Kattha samadhindriyam dagthabbam ?

Catasu jhanesu ettha sammdadhindriyam
datthabbam.*

(Where should one look for samadhindriya?

One should look for it in the four jhanas.)

If in the work of samatha, such as out-
breath and in-breath, the successful accom-
plishment in the least of upacara samddhi
bhavana (contemplation of access-concentra-
tion) is attained, and if thereby the nivaranas
such as kadmacchanda (Sesuous Desire)
byapada (Ill-will), etc., which have
continuously in the past sarnsdra been running
riot in the mind, are removed, the attention
of the mind on the objects of samatha becomes
specially steady and tranquil.  This
must be recognised as arising out of the
function of the predominant control exercis-
ed by samadhi. The dissetlement and dis-
turbances of the mind in the mattef of
samadhi have disappeared from such an
individual. He is one who has obtained
mastery over his mind.

Kattha  panrnindriyam datthabbam 7

Catasu ariyasaccesu ettha pahfiindriyam
dagthabbam **

(Where should one look for padnindriya ?

One should look for it in the Four Noble
Truths.)

- Among parsons who encounter a Buddha
Sisand, knowledge of the Four Noble Truths
:s of supreme value. Only when this know-
Jege is acquired can they obtain release from
the realm of sakkayaditthi, and that of the

duccaritas, and from the apaya samsara.
Hence, in order to acquire a knowledge of
the Four Noble Truths, they attempt in the
least to obtain insight into the six dharus (or
basic constituent elements) of pathavi, apo.
tejo, vayo, akdsa and viniigna,*** or insight
into their fleeting and unstable nature—how
they do not last for more¢ than the twinkling
of an eye at a time (so to say) and how they
are continually being desttoyed—through
such methods of practice as studying memori-
sing,reciting, cogitating,listening, discussing,
questioning, practising insight exercises, and
contemplating. Ifa clear insightis obtained
into these six elements, there is no necessity
for special practice with regard to the remain-
ing dhammas**** If the nature of anicca
(Impermanence) can be clearly realised, the
realisation of anatra (Impzrsonality) follows
as a matter of course . *****

The realisation of the nature of dukkha
can be accomplished mits entirety only when
one attains the stage of arahatta phala
(Fruition of Holiness).

Thus, after putting forth effort for lengthy
periods, when insight is obtained into the
nature of the six elements both within and
without oneself, as well into the nature of
their Impermanency, fixity of attention on
them is achieved. This must be recognised
as arising out of the predominant control
exercised by pannd. The unreliability that
had bzen a feature of one’s mind throughout
past infinite samsara gradually disappears.

Here, “unreliability of one’s mind” means
the parception of parmanency in things that
are impsrmansnt, of happiness in suffering,
of pleasantness in loathsomsnsss, of self in
non-self, of individuals in non-individuals,
of beings in non-beings, of human in non-
humans, of devas, sakka and brahmads in
non-devas, non-sakka, and non-brahmas,
of women, men, bullocks, buffaloes,
elephants, horses in non-women, non-men,
non-bullocks, non-buffaloes, non-elephants,
and non--horses. Freedom from unreliabi-
lity means pzrceiving the true reality after
having obtained mastery over the mind
within the Buddha Sisana.

If dukkha-sacca or the Noble Truth of
Suffering, bz clearly perceived, it follows as

——

* Samyutta Nikaya, Mahavagga Sarhyutta, 8. Dajthabba Sutta, p. 172, 6th Synod Edition.
#+ Sarhyutta Nikaya, Mahavagga Samyutta, 8. Datthabba Sutta, p. 172, 6th Synod Edition.

»*% (1) Element of Extension,

(2) Element of Liquidity or Cohesion, (3) Elemsnt of Kinetic Energy, (4)

Element of Motion or Support, (5) Elemant of Space, (6)) Consciousness-zlemants,

x+xx Such as Khandhi and Ayatana, etc,

»»xxx Khuddaka Nikdya, Udina Pdli, M2ghiya-vagga, Meghiya Sutta, p. 120, 6th Synod Edition.
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such a person hears talks connected wnh thee

a matter of course that the other three saccas
cause of contentment, or the practice of

can also be clearly perceived. In the percep-
tion of these four Truths, the way that
puthujjanas perceive them 1s known as
anubodha, while the way of the ariyasis known
as pafivedha, Anubodha Kknowledge is
like seeing a light at night but not the fire.
Although the fire cannot be directly seen, by
seeing the reflected light one can know
without douwtsthat there is a fire. Seeing
the fire directly is like parivedha knowledge.

Saddhindriyam bhaveti,
Virindriyam bhaveti,
Satindriyam bhaveti,
Samaddhindriyam bhaveti,
Parinindriyvam bhaveti *

The meaning of these Pali passages uttered
by the Buddha is that the five indriyas (mental
faculties) should be practised and developed
in order to facilitate the great work of samatha
and vipassand.

The aggregate that we call the body
(khandha) of a person who has not developed
these five indriyas is like a country without a
ruler or king. It 1s like the forests and
mountains inhabited by wild tribes where no
administration exists. In a rulerless or king-
less country there is no law. There, the
people are unrestrained. Like animals, the
strong prey on the weak. In the same way,
the mind of a person who has not developed
the five indriyas is distracted, and runs riot
with defilements. Just as a person possessed
by evil spirits cannot bear to hear the sound
of such verses as ‘itipiso’ or ‘hetu paccayo’,
when persons without developed indriyas
hear talks connected with the cause of con-
tentment (paccaya santosa) or with the
practice of mental development (bhavana-

Is fearless firmness.

mental development, his mind is clear and
cool. He is confirmed in the desire to exert
himself in the work of samatha and vipassana.

In this way, the arising of two kinds of
desires in this world is not the work of beings
or individuals, but depends on the existence
or otherwise of development of the five
indriyas. 1f there is no development of the
indriyas, one kind of desire arises. If there
is development of the indriyas, that desire
disappears and a new kind of desire inva-
riably appears. The more the development
of the indriyas proceeds, the more does this
new desire increase and gather strength.
When all the five indriyas are set up, the
desire for the Paths and the Fruits will
immediately appear. Thus must beings
develop the five indriyas in order to ratse
pakati saddhd, viriya, sati, samdadhi and
parig (which are insignificant) to great
heights.

CHAPTER VI
THE FIVE BALAS (OR BALANIS)

Bala is defined as:
Patipakkha dhamme baliyantiti balani.**

(Suppresses  oppostition.  Hcence  called
bala.)

The Pali texts say:

AKkampanatthena balani.***

(Whenevt.r opposition 1s encountered, there
Hence called ba!a)

As 1n the case of the indriyas, there are

rambha), they quickly discover antithetic five balas. viz:

criticisms. In them, the desire to exert .

themselves in the work of samatha and e 1. Suddha,

vipassand never arise. 2. Viriya,
3. Sai,

On the other hand, the khandha of a person
who develops the five indriyas resembles a
country ruled by a just and lawful king.
It resembles the towns and hamlcts of the
majjhima desa (mid-country) where govern-
m:ntal administration exists. Such a person
is not disturbed by the variegated theorics of
various persons. He is confirmed in the
sole way of the Buddha’s tcachings. When

e g ———

3. Samadhi,
5. Panind.

They are five generals or five commanders
for the purpose of destroying the Kingdom
of sakkdayaditthi (Personality-belief).  They
arc the five strengths that serve as rehance
for Bhikkhus and laytolk in the Buddha
Sasana

* Sarhyulta Nikaya, Mahamgga lndn)n Samyulh 6 buk'lmlv.h.lla-v.:gm 8 Suhmkhln 9utla p. "0*

6th Syn. Edn.

*+ Paramattha Dipani, Sangaha Mahi-tika by Ledi Sayadaw, page 299, Kawimyethman Press, Rangoon.

**» Apguttara Nikaya, Fkaka \hpnlduhﬂkdlhd

6th Syn. Edn.

18,

Aparl .n.x.lmrasangh.'lm -vagea-vannand, p. 184,
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As in the case of saddhindriya, saddha i1s
of two kinds, viz:

1. Pakati saddha. and
2. Bhavana saddha.

Pakati saddhad which has no development
through specific practice, associates with
tanhd according to circumstances, and can
thus produce only the pakati kusala kammas
of dana. sila, etc. It cannot overcome tanha
with strength. On the other hand, tanha
keeps pakati saddha under its power.

This 1s how tanha keeps pakati saddha
under its power.  The Pili texts mention
(as clearly as exist the sun and moon in the
heavens) four ariva vamsa dhammas.*
They are:

. Being eastly satisfied with food,

2. Being easily satisfied with clothing,

3. Being easiy satisfied with dwelling
place,

4. Finding pleasure and enjoyment in
the work of bhavana.

They constitute the realm of saddha. In the
present-day world, this great kingdom of
saddha liecs hidden and submerged. Today,
beings take pleasurc and enjoyment in
matcrial things (paccayamisa); they take
plcasure and cnjoyment in worldly rank,
dignity, and honour (lokamisa); they take
pleasure and enjoyment in the attainment
of the pleasant life, in worldly riches, and in
power and dominion ((vaftamisa); and thus
1s the great kingdom of tanha established as
clearly as the great ocean round the island.
This shows the weakness of pakati suddha in
this world.

[t ts bhigvana saddha, which has its genesis
1n the successful practice of kayagata sati,
such as out-breatlr'and in-breath until the
disappzarance of ' the dissettlemen and
distraction of the mind, that can dispel tanha
which takes pleasure and enjoyment in the
three kinds of amisa. 1t is this bhavana
saddhd that can save Bhikkhus and layfolk,
who are in the course of being drowned and
submerged in the ocean of the three ranhds,
and cnable them to reach the island haven of
the kingdom of saddhd consisting of the four
ariya vamsa dhammas. In the matter of the
bodhipakkhiya-dhammas, it is this saddha
that should be acquired.

Of the two kinds of viriva, pakati viriva
which hasno development practice, associates
with kosajja (laziness) according to occasion
and produces the pakati kusala kammas of
dana, sila, the study of the sacred texts, etc,
This pakati viriva cannot dispel kosajja.
On the other hand, it is kosajja which con-
trols pakati viriva and keeps it under subjec-
tion. This is how kosajja subdues pakari
viriya. L o©

When beings encounter a Buddha Sasana,
they acquire the knowlcdge that in the past
infinite samisara they have been the kinsfolk
of sakkavadigthi, the duccaritas, and the
apava lokas. The sacred Pili texts clearly
prescribe the method of the ariya vamsa,
which consists of dispelling kosajja (laziness)
and devoting the whole time to bhavanarama
(delight in meditation) till release from such
a state is attained.

The act of dispelling Aosajja may be thus
described. Having cquipped onesclf with
the sikkhas (Trainings—which are the
Buddha’s heritage) and which one undertook
in the sima (ordination hall) at the time of
becoming a Bhikkhu, sikkhas such as the
undertaking-

rukkhamila sengsanam nissava pabbajja,
tattha teydva jivam ussaho karaniyo.**

and in accordance with such sikkhas, if one
makes trees and bushes in the forests as
one’s dwelling place,

lives only on alms-focd one gathers on
alms-round,

docs not associate with other persons,

obscrves the dhutangas (ascetic practice)
steadfastly , and

practiscs kayagata sati scrupulously, these
are acts of viriya that dispel the akusala
kammas (unwholesome volitional actions)
anising out of kosajja. They are acts com-
prised within the realm of viriya.

This realm of viriva remains obscure and
Is unknown 1in the present-day world.
Today, although Bhikkhus are aware that
they belong to that class of beings possessed
of sakkayadiithi, the duccaritas, and the
hability to rebirth in the apaya lokas, they
live permanently in dwelling places construct-

* Traditional practice of the Noble Ones. Angutiara Nikiya, Catukka Nipita, 1. Pathama-panpasika, 8

Ariyavamsa Sutta, p. 336, 6th Syn. Edn,

*« The Going Forth by dzpzniling oan th: toot of a trez as an aboad:; thus, thzy undertake the tree

dweller’s practice their whole lives.

——Vinaya Pitaka, vol. I. Mihakhandhaka, 64, Cattiro Nissayi, p. 133, 6th Synod Editton.



ed within towns and villages by dayakas
(or donors), they take pleasure and enjoy-
ment in the receipt of large gifts and benefits,
they are unable to discard the society of
other people, e¢tc., all of which acts are
comprised within the realm of kosajja and
this realm of kosajja is as conspicuous as the
sea which has inundated an island. This
shows the weakness of pakati viriya.

It 1s only bhavand viriya, such as, being
satisfied with the minimum of slecp, being
always alert and active, being fearless, being
bold and firm in living alone, becing steadfast
in mental advertence, that can dispel kosajja.
In the matter of the bodhipakkhiya dhammas,
itis this bhavana viriya that should be
acquired.

The detailed meaning of the balas of sati,
samadhi, and paiifid may bz known by follow-
ing the lines of explanation outlined above.
Here, I shall give just a concise explanation.

The antithesis of satiis the akusala kamma
called mugthasacca. Mutthasacca means
inability to become absorbed in the
work of samatha-bhavana—such as 1n
kdyagata sati—or in the work of vipassana
bhavana, inability to concentrate, nability
to control one’s mind, and the wandering of
thoughts to objects other than the object
concentrated on. The pakati sati that one
passesses in its natal state from birth
cannot dispel mutthasacca. 1t 1s only
bhavana sati that can dispel it.

The antithesis of samadhi 1s the akusala
kamma of vikkhepa* (restlcsness of mind).
It consists of the 1nability to concentrate,
and of unquietness and rcstiessness of mind
in the work of bhavana manasikara. 1tis the
arising of thoughts on objects other than the
object of concentration. It is thc inability
to control the mind and keep its attention
fixed on one object. Pakati samdadhi cannot
dispel that gkusala kamma of vikkhepa.
Only bhavana samdadhi can dispelit.

The antithesis of paiiiid is the akusala
kamma of sammoha**. 1t consists of

* Wandecring thoughts or idle fancies.
** Sammoha : Delusion.
*** Patipakkba : Opposite.

—_— — e e D e —— —— — —_—— —- = -
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absence of light of the mind. It is the
darkness that surrounds the mind. This
sammoha cannot be dispelled by pakati
paiiiig, nor by pariyatti paiiia which may
comprise a knowledge of the whole of the
Ti-Pitakas. It is only bhavana panida that
has set up kdyagata sati which can gradually
dispel sammoha.

This shows the meaning of the five pati-
pakkha akusala dhammas coupled with their

respective balas.

The five patipakkha akusala dhammas are:
(1) tanha, (2) kosajja, or laziness, or inability
to take pains, or lack of fearlessness in the
work of the patipatti, (3) mujthasacca (4)
vikkhepa, and (5) sammoha. The five dham-
mas that can counteract and dispel these
akusala dhammas are called balus. 1f any one
of these five balas is weak and unable to
dispel the respective patipakkha dhamma ***
work in samatha and vipassana cannot be
very successful as far as Neyya individuals
are concerned.

Hence, at the present day, some persons
can emerge out of the realm of ranhad because
of their strength in saddha balu. They are
rid of the attachments to paccaya amisa and
worldly dignities and honours. But since
they arc deficient in other four balas, they
are unablc to rise above stage of santugthi
(statc of being contented).

Some persons can emerge out of the realm
of tanha and kosajja because they are strong
in saddhabala and viriya bala. They are
constant in the observance of the sanrosa
dhiamma****, in residence among hills and
forests, and in the practice of the dhutangas.
(ascetic practices). But because they arc
weak in the other three balas, they are
unable to practise Aayvagata sati, or do the
work of samatha and w‘pﬁsrmﬁ,

Some persons arc strong in the first three
balas and thus can rise up to the work of
kayagata sati. They achieve concentration
in out-breath and in-breath, or in the bones
of the body. But since they are deficient in
the other two balas, they cannot rise up to
the work of the Jhanas and vipassana.

- = ———— _— -

*42%% There are four kinds of santosa-dhiamma. They are | —

. Civara swtosa : Contentment of robes;
2. Pindapdta santosa : Contentment of food ;

3. Sendsana santosa - Contentment of lodging; and

4. Gilina puccava bhesajia parikkhara santosa : Contentment of medicines. .
Sariwutta Nikaya, Nidana-vagga Sabyutia, Kassapa Sarwyutta, p. 398, 6th Synod i-dition.
Note.— Santosa and samugihi have the same meanung,
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Somce persons can rise up to the attainment
of Jhana sumaparti because they are strong in
the first tour balas, but since they are weak
10N pariid bala, they cannot risc up to the work
of vipassana. |

Some persons are strong i paiing bala.
They are learned in the Dhamma and the
Pitakas. They are wisc 1 the paramattha
dhammas (ultimate realities). But because
the back is broken in the four other bulas,
thev cannot cmerge from the realm of
tanha. kosajja. murthasacca and vikkhepa.
They live and die within the confines of these
akusalas. In this way. whenever one is
deficient in anv one of the balas, one cannot
emerge out of the recalm of the respective
patipakkha.

Of the five balas, viriva bala and paiia
bala are also iddhipada. Hence, if these two
balas are strong and co-ordinated, it does
not happen that one cannot rise up to the
work of vipassana because of the weakness of
the other three balas. As illustration,
consider the case of the five crores and five
lakhs of houscholders in Savatthi city during
the Buddha’'s time who obtained releuase from
worldly ills.

People who do not know the functions of
the iddhipadas, the indriyas. and the balas,
do not know why their desires are weak,
and what patipakkha assails them. They
do not know what dhammas they have
to sct up, and the desire to sct them up never
ariscs. It is thus that the ariya vamsa
dhammas are on the verge of disappearagce
at the present day.

[ shall give an illustration. There 1s a
species of bull called wusabha. 1t is a bull
worth more than a thousand or ten thousand
ordinary bulls. If the characteristics and
distinctive signs of that bull be recoghised,
and it be reared and nurtured properly, 1ts
limbs and marks will devclop, and tfsstrength
and powers will increase. It can then guard
even a hundred cattle pens {rom the 1acur-
stons of lions and leopards. The cattle in the
enclosures where such a bull exists will be
free from major discascs and cpidemics.
People living in houses round the stockade,
up to the seventh house in cach direction,
will be free from major discases and
epidemics. Like the bull Nandi Visala* it
can draw cven five hundred carts at a
time.

If the owner of such a bull is tgnorant of
all these, and if thus he does not rear and
nurture it properly but kecps and tends 1t
just as he would any other ordinary bull;
it he employs it in ploughing and drawing
carts in company with other bulls; its distinc-
tive marks and limbs will fail to develop,
and its strength and powers will remain
dormant. It willthus live and die just like
any other bull.

A knowing owner, however, will separate
such a bull from the rest and keep it 1n a
specially constructed shed. He will cover
the floor of the shed with clean sand and
will fix a ceiling to the roof. He will keep the
shed clean of urine and excreta, and will feed
the bull with paddy and pulses fitfor human
consumption. He will wash and bathe it,
and apply cosmetics and unguents. In
such a case, the distinctive marks and limbs
will develop, and its strength and powers
will increase enormously.

In this Buddha Sasani. Neyya individuals
rescmble thc owner of the bull. The five
balas of these Neyya individuals resemble the
Usabha bull. The Satipatthina Vibhanga,
Sammappadhina  Vibhanga,  Iddhipada
Vibhanga, Indriva Vibhanga, Bojjhanga
Vibhanga, and Magganga Vibhanga, of the
Abhidhamma Pitaka, and the Mahasatipat-
thina Sutta, Satipatthina Sarmyutta, Sam-
mappadhana Samyutta, Iddhipada Sarhyutta,
Indriya Samyutta, Bala Sarhyutta, and
Bojjhanga Saryutta of the Sutta Pitaka,
resemble the worldly expository books which
expound the distinctive signs, marks, and
characteristics, of Usabha bulls, the methods
how such bulls arc to be recared and taken
carc of, and the strength and powers that
such bulls can attain if rcared and nurtured

properly.

Those Neyya individuals who through
ignorance do not attempt to develop the five
balas through the work of bliavana, and who
thus remam satisficd with the lower attain-
ments within the Sisand, such as dana, sila,
and the study of parivarti dhanminma, resemble
the 1gnorant owner of an Usabha bull who
does not rear and nurture it properly.

In this world, there are many kinds of
worldly undertakings., There are undertak-
ings that can be accomplished by the strength
of wealth, and there are undertakings that
can bc accomplishcd by the strength of

——

6th Syn. Edn,

* Khuddaka Nikdya, Jitaka Pdli, Ekaka Nipita, Kurunga-vagga, 28. Nandi Visila Jitaka, p. 7



knowledge. Even in the case of the cultiva-
tion of land, several kinds of strength are
needed for its accomplishment. Sometimes
the strength of wealth has to be garnered
first, and at other times the strength of know-
ledge. Preparatory education and study
constitute the garnering of the strength of
knowledge.

Similarly, in the Buddha Sasana, there are
five balas necded for the work of samatha,
vipassana. and the attainment of the Holy
Paths and Fruits and Nibbana. It 1s only
when these balas are first accumulated that
the great works mentioned can be under-
taken. Those persons who do not possess
even one of the five balas cannot evoke a
desire to undertake thesc great tasks. It
does not occur to them that those great tasks
can be accomplished in this life. They live
forgetfully and without determination. If i1t
is pointed out to them that the tasks can be
accomplished, they do not wish to hear it.
They do not know that such untoward
thoughts occur to them because they are
utterly impoverished in the balas. They lay
the blame at the door of parami, or dviletuka,
or at the times.*

If, however, these people set up work In
one of the satipatthana, such as in anapana
sati, and if thereby they set up the three
balas of saddha, viriya, and sati, such unto-
ward thoughts will certainly disappear. Itis
inevitable that new wholesome thoughts
must arise. This is bccause they have
developed their strength.

This is how the strength is developed.
Although such a person cannot as yet attain
an insight into riapa and nama, the weak
saddhd develops through the control exercised
on paccayamisa tanha and lokamisa tanha.
The weak viriya develops through the control
of kosajja. The weak sati develops through
the control of mugthasacca. Samddhi and
panfia also gather strength through the
control of vikkhepa and sammoha. When
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thesc balas develop it is inevitable that thert
must be a change in his mind.

A person who is afflicted with a major
disease such as leprosy has no desire to take
an interest in the ordinary affairs and under-
takings of the world. But if after taking the
proper medicines and treatmcent, the great
sickness is gradually cured, and heis aroused
from his apathy. This is inevitable. The
group of five akusala kammas of tanha,
kosajja, mutthasacca, vikkhepa, and sammoha,
resemble five major sickness.** Inthe Sasana
the work of samatha and vipassana bhavana
resemble the affairs and undertakings of the
world. The work of satipatthana, such as
anapanas sati, resemblces the taking of proper
medicines and treatment. The rest of the
comparison can be easily recogniscd.

Hence did the Buddha say ***

Saddhabalam bhaveti,
Viriyabalam bhaveti,
Satibalam bhaveli,
Samadhibalam bhaveii,

A Ve

Paniiabalam bhaveti.

In this world, the strength of builders lie
in good tools, such as awls, chisels, axes,
knives, saws, ctc. Only when he equips
himself with such strength can he undertake
to build monasteries, houses, etc. In the
work of carpenters, blacksmiths, goldsmiths,
artists, wood-carvers, ctc., also, they have
each their respective strength. Their
strength consists of good tools and imple-
ments. Only with such can they accom-
plish their work.

Similarly, in the Sasana, the tools of
samatha and vipassand for the purpose of
achieving magga nana and phala  figna
consists of bhavand saddhd, bhavana viriva,
bhavana sati, bhdavana samadhi, and bhavand
paititi, developed through one of the satipa-
thanas, such as dndapanassati. These five
balas arc the strength of yogavacaras.*%**
Hence, these five balas must be developed in

T ————

* Some believe that these are times when the Holy l‘alhg and the Fruits thereof can no longer be
attained, and tend to defer effort till the p.iranis rip2n.  Some balicve that Ecr.ﬁons of the present day

are gvi-hetuka (i. e. bztngs reborn with two root
such they cannot attain the Holy Paths and th:

.con titions, namealy, Datac
Fruits thereof in the present life,

ment and Amity), and as

** Five major sickncsses are : —I. Leprosy, 2. Boil, 3. Tubarculosis, 4. Apoplexy, 5. Ecxema,
“n¥x Jdha bhikkhave bhikkhu (In this Sisani, the Bhikkhu)

Saddhabalam bhaveti (develops saddhdbala),
Virivablam bhdveti (develops viriyabala),
Satibalam bhaveti (develops satibula),

Samdaahibalam bhaveti (develops samddhibala) and

Paiadbala bhdveri (develops paiiidbala).

—Suttanta Pitaka, Samyutta Nikiya Mahdvagga Sarmyuuta Pili, o.

Bala Samiyutta, Gagsipeyyala-

vagga, 1-12, Balidi Sutta, page 218, 6th Synod Edition.
»#%® Yooivacara; One who practises samatha or vipassand or both.
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order to undertake successfully the work of
samatha and vipassana within the Buddha
Sisana. This is the meaning of ‘bhaveti’ in
the stanza quoted above.

CHAPTER VII
THE SEVEN SAMBOJJHANGAS

Catusaccadhanune sufthu bujjhatiti sambodhi.
Sambodhiya ango sambojjhango.

(Can clearly perceive the Four Noble

Truths. Hence called sambodhi. N.B.
This is lokuttara magga iiana.  Constituent
of magga #iana. Hence called sam-
bojjhanga.)

Birds are first delivered from their mothers’
wombs in the form of eggs. They are then
delivered a second time by breaking the eggs.
Thence, when they become full fledged with
feathers and wings, they are delivered from
their nests, when they can fly wherever they
please. In the same way, in the case of
yogavacara individuals, they are first deli-
vered from the distractions of mind which
have accompanied them throughout infinite
samsara when they successfully set up
kayagata sati, or accomplish the work of
samatha. Secondly, when they attain
vipassand insight into riapa, nama, khandha,
etc., they are free from coarse forms of
ignorance. Finally, when the seven boj-
jhangas develop and mature, they become
full fledged in lokuttara magga fiana, and
attain the magga fiana known as sambodhi,
and thus they are delivered from the statc®of
worldlings. They are delivered from the
state of puthujjanas and attain the state of
ariyas—of lokuttara or Nibbana.

There are seven bojjharngas, viz:

Sati sambojjhanga,
Dhammavicaya sambojjhanga,
Viriya sambojjhanga,

. Piti sambojjhanga,

Passaddhi sambojjhanga,
Samadhi sambojjhanga.

. Upekkha sambojjhanga.

NAN R W=

The sati cetasika (mental factor) called
satipatthana, satindriya, sati bala, samma
sati magganga, 1s sati sambojjhanga.

The paiiiia cetasika called vimarisiddhipada,

paiifiindriya, painia bala, sammaditthi mag-

ganga, are all dhammavicaya sambojjhanga.
Alternatively, the five paiinia visuddhis*
beginning with ditthi visuddhi the three
anupassand hanas, the ten vipassana nanas
are called dhammavicaya sambojjhariga. Just
as cotton seeds are milled, carded, etc.,
so as to produce cotton wool, the process of
repeatedly viewing the five khandhas with
the functions of vipassana nana is called
dhammavicaya.

The viriya cetasikas called sammappadhana,
viriyiddhipada, viriyindriya, viriya bala, and
samma vayama magganga, are called viriya
sambojjhanga.

The joy and happiness that appears when
the process of seeing and knowing increases
after the setting up of satipatthana, such as
kdyagatd sati, is called piti sambojjhanga.

The process of becoming calm and tranquil
in both body and mind when the mental
distractions, reflections, and thoughts abate,
is called passaddhisambojjharga. It is the
cetasikas of kaya-passaddhi and citta-
passaddhi.

The samadhi dhammas called sammadhin-
driya, sammadhi bala, and samadhi
maggarnga, 1s called samadhi sambojjhanga.
Alternatively, the parikamma samadhi,
upacara samadhi, appanad samadhi, or
the eight sammapattis, associated with
the work of samatha and citta visuddhi,
and swiiiata samadhi, animitta samadhi,
appanihita samadhi, associated with pajifia
visuddhi, are called samadhi sambojjhanga.
The samdadhi that accompanies vipassand
nana, or magga #ana and phala fidna, are
called by such names as sufifiata samadhi,
animitia samadhi and appanihita samadhi.

When the work in kammatthana is as yet
not methodical or systematic, much effort
has to be exercised both in body and mind;
but when the work becomes methodical and
systematic, one 1s freed from such effort.
This freedom is called ratramajjhatatia
cetasika (mental factor of equanimity). It
is upekkha sambojjhanga.

When a yogdvacara becomes endowed
with these seven characteristics of sambodhi
equally, he enjoys the joys and pleasures of a
samana within the Sasanai—joys and pleasures
which are unequalled and unparallelled by
any worldly joy—just as a universal cakka
king**, lord of the four great islands and

* Please see footnote to Chapter V, ibid.

_—

** [Jniversal Monarch. Please sez The Light of the Dhamma, Vol. VII, No. 1, p. 28.



possessor of the seven jewels, enjoys
unparallelled and unique ease and comfort.

Thus it is said in the Dhammapada:

Suiiiggaram pavitthassa
santacittassa bhikkhuno
amanusi rati hoti

samma dhammam vipassalo.

— Verse, 373.

Yato yato sammasati
khandhanam udayabbayam,
labhati pitipamoijam
armatam tam vijanatam.

— Verse, 374.

[The Bhikkhu who retires to a lonely abode
and has a calm mind, experiences joy trans-
cending that of men, as he clearly perceives
the dhamma.

The formation and disintegration of
whichever part of the body the Yogi con-
templates, he experiences joy and happiness
as he can thereby perceive the Deathless
state (Nibbana).

If the pleasure and joy experienced In
vipassand sukha which is complete with the
seven characteristics of sambodhi be divided
into 256 parts, one part of that joy and
pleasure exceeds the worldly joys and

pleasures of kings among humans, devas,

and Brahmas—so great is the joy and
pleasure inherent in the sambodhis. Hence

also did the Buddha say:

“Sabba rasam dhammaraso jindti*’, (The
flavour of the dhamma exceeds all other
flavours.)

There are stories wherein it is related that
major diseases and ailments have been cured

by the mere hearing** of the recitation of

these seven characteristics of sambodhi.
But, these diseases and atlments can be cured
only when the hearers arc fully aware of their
meaning, and great and clear saddha (faith)
arises.

When these seven
sambodhi are acquired in a balanced manner,
the yogdvacara can rest assured that there 1s

charcteristics  of
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no deficiency in his kayagata sati. He can
rest assured that there 1s no deficiency in his
perception of anicca or anatta, and In his
mental and bodily energy. Because his
mind is set at rest in regard to these three
factors, he experiences joy in the knowledge
that he can now perceive the light of Nibbana
which has never before appeared to him in
the past infinite samisdra, even in his dreams.
Because of that joy and ease of mind, his
attention on the kammatthana objects be-
comes extremely calm and steady, and
upekkha (equanimity) which is free from the
anxieties and efforts for mindfulness, percep-
tion of anicca and anatta, and the necessity
to evoke energy, arises.

All the above statements are made with
reference to the stage at which the Samboj-
jhangas are in unison with one another and
their respective functions are specially clear,
As far as ordinary sambojjhangas are
concerned, from the moment kgyagata sati
1s set up, the dhammas such as sati are known
as sambojjhanga.

When the Buddha said that the seven
bojjhangas must be practised, as in: Sati-

sambojjhangam bhaveti, viveka nissitam,
virdga nissitam, nirodha nissitam, vossag-
gaparin@min............ upekkhd  sambojjhan-

gam bhaveti, viveka nissitam, virdga nissitam,
nirodha nissitam, vossaggaparinamim,’’'***
it is meant that in the ordinary course, the
process of setting up kdyagata sati (such as
out-breath and in-breath) amounts to the
setting up of the seven bojjharigas. For the
distinctive and specific setting up of the
bojjhangas, see the Commentary on the
Bojjhanga Vibhanga.****

The meaning of the Pali passage above is:
“One should practise sati sambojjhanga
which jis dependent on the absence of all
kinds of activities and anxieties, of lust and
greed, or suffering attendant on the round
of rebirths, and on the abandonment of the
four substratum of upadhi *****

Viveka nissita, viraga nissita, nirodha

nissita, mean, *‘having no leanings towards

- f—

A, Hhillie

* Dhammapada, Verse, 354.

*# Pleasc sce the Light of the Dhamma, Vol. VII, No. 1, p. 9.
Sarhyutta Nikaya, Bojjhanga Sarhyutta, p. 12, 6th Syn. Edn.
*+* Abhidhamma Pijaka, Vibhanga Pili, 10. Bojjhanga Vibhanga, p. 238, 6th Syn. Edn.
*»«+ Sammohavinodani A|{hakatha, 1. Suttanta-bhijaniya-vannand, p. 296, 6th Syn. Edn.

#*w+* There are four kinds of upaahi. They are:—

1. Kdmiipadhi : attachment to sensuous pleasures ;

2. Kilesupadhi: attachment to mind-defiling passions ;

3. Abhisankaripadhi : attachment to performance of merits etc; and

4. Khanahipadhi : Attachments to the five constituent groups of the body.

6
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bhava sampatti®* and bhoga sampatti,**
attempting to destroy the great realm of
latent sakkayaditthi i this very life, and thus
is free from dependence on the round of
rebirths.”” Vivagta nissita means, freeing
oneself day by day from the attachments of
sensuous passions, the meanings of bojjhariga,
sambojjhanga, and sambodhi anga are iden-
tical,

CHAPTER V11
THE EIGHT MAGGANGAS

The definition of magga is:

Kilese marenta nibbanam gacchanti etenati
maggo.

(These dhammas dispel the defilements
such as sakkdyaditthi and thus enable one to
reach Nibbana—end of apdya dukkha and
vagta dukkha. Hence they are called magga.)

There are eight ingredients of magga,
namely,

1. Samma-ditthi....... Right View,

2. Samma-sankappa..Right Thinking,

3. Samma-vaca...... Right Speech,

4. Samma-kammanta Right Action,

5. Samma-ajiva...... Right Livelihood,
6. Samma-vayama... Right Effort,

1. Samma-sati......... Right Mindfulness,
8. Samma-samadhi...Right Concentration

All these eight ingredients are present in
lokuttara #ianadassana visuddhi (Supramun-
dane Purification by Knowledge and Vision).
In the preceding lokiya visuddhis (mundane
Purifications), Samma-vaca, Samma-kam-
manta and Sammad-djiva, are present only
in sila visuddhi (Purification of Virtue). They
are not present in cifta visuddhi (Purification
of Consciousness), etc.

L
Hence, in the matter of the bodhipakkhiya
dhammas, sila visuddhi means viveka nissita
and virdga nissita sila in accordance with,

‘“Sammavacam bhaveti, viveka nissitam,
viraga nissitam. nirodha nissitam, vossagga-
parinamim.

Samma-kammantam bhaveti, viveka nissi-
tam, viraga nissitam, nirodha nissitam,
vossaggaparinamim.

Sammad-djivarn bhaveti, viveka nissitam,
vir@ga nissitam. nirodha nissitam vossagga-

parin@amim.”***

It does not refer to sila that has leanings
towards bhava samparti and dependency on
the round of rebirths. The sila visuddhi of
those who have consciously given up attempts
at attaining the Holy Paths and the Fruits in
this life is not genuine adibrahmacariyaka
sila**** and thus is not of the genuine
bodhipakkhiya class. If effort be made,
however, towards the attainment of
Nibbana in the next life, it can be pdrami
sila which is a part of vivafta-nissita-sila.

Samma-vacd, Samma-kammanta, and
Samma-djiva magganga are purely of the
class of sila and hence constitute genuine
stla visuddhi. They are also called the three
virati cetasikas*****,

Samma-sarnkappa is vitakka cetasika.
Since it is the harbinger of parifia, it is
included in the paiiid category. There are
three kinds of sankappa, namely nekkhama
sankappa, abydpdda sankappa, and avihimsa
sankappa. Just as a person incarcerated in
prison, or a person beseiged by enemy troops,
or a person encircled by a forest fire, or a
fish caught in a net, tank, or trap, or a bird
caught in a cage, is absorbed (without being
able to sleep or eat) in only one thought, that
1s 1n the attempt to escape from these con-
finements, the attempts of those persons
who contrive with sammappadhana viriya 1o
escape from the confinement of the old
infinitely numerous uppanna akusala kammas
and the new infinitely numerous anuppanna
akusala kammas that are due to arise are
called nekkhama sarkappa maggarnga. 1t is
the sort of sarikappa which looks for the way

to escape in this very life from the vayta-
dukkha (round of rebirths).

The sankappa which associates with mertd

Jjhana is called abyapada sarnkappa. The

sankappa which associates with karuna jhana
1s called avihimsa sankappa. The sankappa
which associates with the remaining jhdnas
is called nekkhama sankappa.

The four maggaigas of samma-ditthi,
samma-vayama, samma-sati, and samma-
sammddhi, have been dealt with under
bojjhanga.

* Attainment of happy planes of existence.
** Attainment of wealth.

*** Sammohavinodani Afthakatha, 1. Suttanta-bhdjanlya-vanpana, p. 305, 6th Syn, Edn.
#+++ Morality belonging to the principles or fundaments of moral life.

**&x* The three virati cetasikas are :—

Samma-vacd, Samma-kammanta, Samma-ajiva.
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the way of the samatha vipassana yanikae
(One who practises both Calm and Insight).
After the fulfilment of sila visuddhi and the
setting up of kayagata sati, not following the
way of samatha, but foliowmg the way of

Sanima-digthi and samma-sankappa arc
paiifiakkhandha. They constitute the panfia
group. Khandha means group or aggregate.
Samma-vdca, samma-kammanta, and samma-
ajiva are called silakkhandha. They constitute

the sila group. Samma-vayama, sammdg-sati,
and samma-samadhi are called sammadhik-
khandha. They constitute the samadhi

group.

The djivafthamaka sila that is observed

and kept with the pupose of destroying the
great kingdom of difthi anusaya is lokiya
silakkhandha magganga. It is sila visuddhi.

There are two kinds of gjivagthamaka sila,
namely, sila for layfolk, and sila for the
sangha. Abstention from the three kaya
duccaritas and the four vaci duccaritas*
comprise the ajivathamaka sila for layfolk.
The atthanga uposatha sila and the dasanga
sila are silas that refine or polish the gjivat-
thamaka sila.

The observance of the 227 sikkhas laid
down in the Vinaya Pitaka comprise the
dfjivagthamaka sila for the sarighd. These 227
sikkhas cover kaya kammas and vaci kammas,
and are so classified in the Commentaries.
The remaining sila groups laid down in
the Vinaya Pitaka constitute refinements
to the gjivatthamaka sila.

Just as trees grow in the soil, the six
visuddhis beginning with citta visuddhi
develop in the soil of sila-visuddhi. In
particular, sila visudddi, does not mix with
the five middle visuddhis beginning with
citta  visuddhi, but supports them by
securing antecedent purity., In the case
of lokutrara nanadassana visuddhi, sila
visuddhi operates in conjuction witht it
as three constituents of silakkhandha
maggarnga.
attention of sila visuddhi are of a different
order from those of the five middle visuddhis,
while they are identical with those of the
lokuttara wsuddh:, thus operating together
with it as sahajdta (co-existent).

This ends silakkhandha nmagganga.

With reference to samdadhikkhandha mag-
ganga, there are two courses of acticn. name-
ly, the way of the suddhavippasana yanika
(onc who practises pure Insight only), ard

The reason is, the objects of

pure vipassand such as that of ditthi visuddhi,
etc. is the way of suddhavipassana yanika.
If, however, the way of samatha be followed,
such as the attainment of the first jhana
samapam etc., and thence following lhc way
of vipassand such as that of ditthi visuddhi,

etc., it is called the way of the samatha

vipassanﬁ yanika.
Of these two ways, (1)in the case of the

suddhavipassand yadnika, the three samadhi

maggangas fullil the functions of samatha
and citta visuddhis through the three kinds
of samadhi known as suiifiata samadhi,
animitta samdadhi and appanihita samadhi.

(2) In the case of samatha vipassand
yanika, however, the three samadhi maggan-
gas fulfil the functions of samatha and citta
v:sudd/u by the name of three samadhis—
parikamma samadhi, upacara samadhi, and
appand samddhi; and thereafter at the vipas-
sang stage, the functions of samatha and
citta visuddhis are fulfilled through the three
kinds of samadhi known as surifiata samddhi,
animitta samadhi and appanihita samadhi.

During the period of the preceding sila
visuddhi and kay agata sati, however, the three
samadhi maggangas fulfil the functions of
khanika (momentary) samddhi.

This ends samadhikkhandha magganga.,

The two paniiakkhandha maggangas fulfil
the functions of paiifid in both of the ways of
the suddhavipassana yanika and the samatha-
vipassand yanika, after the setting up of sila
visuddhi and kavagata siti. These remarks
relate to both the lokiva maggariga and the
lokuttpra magganga.

I shall now show the way of sotapatti
magga in lokuttara magganga. It should be
remembered that this book 1s aimed at the
lowest of the ariyas, namely the ‘bon-sin-san’
sukkhavipassaka sotdpannas. At the present
time there are infinite numbers of beings such
as Visikhd, Anathapindika, Sakka the deva
king, Cularatha deva®*®, Mahiratha deva***
Anekavanna deva$***, the four Catumahdrd-

j:kr"*“dem Kings, and the guardian devas

* Please see the Light of the Dhamma, Vol, VII. No 2, p. 10,

** Vimana Vatthu, p 87, 6th Syn. Edn.
*** Vimidna Vatthu, p. 90, 6th Syn. Edn.
**2+ Vimina Vatthu, p. 112, 6IhS n. Edn,

*»*x* Djoha Nikiya, Mahgvagga, M ahdgovinda Sutta, p. 178, 61h Syn. Edo.
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~of the sun and moon* who still
continue to derive pleasure and ease within
the round of rebirths—inhabiting the catu-
maharajika deva loka, the tavatimsa deva
loka, and the upper deva lokas. They are
beings who have seven more rebirths in the
kama lokas, one rebirth each in the six
Fourth Jhana lokas or Vehapphala brahma
lokas. The number of rebirths in the First.
Second, and Third Jhdna brahma lokas is
undetermined.

Why are they called sotapannas? The
five great rivers and five hundred lesser rivers
that have their source 1n the Himalayas,
do not flow up, but flow down continuously
to the great ocean. Hence they are called
sota. Similarly, ariyas do not revert back
to the state of purhujjanas (worldlings) but
proceed continuously (as ariyas) until they
attain anupddisesa nibbana. In the case of
puthujjanas although they may attain rebirth
in the highest brahma loka, they possess the
liability to descend to the lowest avici hell,
but in the case of ariyas, wherever they may
be reborn, they do not descend and attain
rebirth in a lower loka, but possess a con-
tinuous tendency to be reborn in a higher
loka. Although puthujjanas may attain the
state of tihetuka brahmas in the ripa and
aripa lokas, they possess the liability to be
reborn as ahetu duggati creatures such as
dogs and pigs, whereas in the case of ariyas,
they do not revert back to the stage of
puthujjanas, but ascend with each rebirth to
higher states of ariyas.

Thus, whether it be the lokas where rehirth
takes place, or the status attained in each
rebirth, the ariyas do not regress, but proceed
higher and higher from one loka to the next,
or from one status to another, until after
many rebirths and many worlds elapse they
reach the highest Joka and the higheststatus,
when they discard the five aggregates called
khandha and cross over to anupadisesa
nibbana. The process by which this single
path of ascent is traversed is callcd dhamma
sota. They comprise samma ditthi soia,
samma sankappa sota, samma vaca sota,
samma kammanta sota, samma @ajiva sota,
samma vayama sota, samma sati sota, and
samma samadhi sota.

Samma ditthi sota means the establishment
of the great kingdom of samma ditthi which

can perceive the light of the Four Noble
Truths. This great kingdom of samma
ditthi is established in place of the great
anusaya kingdom of sakkdyadithi.

It resembles the rising of the sun after the
night is over, when the darkness is dispelled
and the light is established. In the same
way, the great kingdom of light of samma
ditthi remains established throughout many
lives and many world-cycles until the attain-
ment of anupadisesa nibbana. The light
increases and becomes more and more firmly
established from one rebirth to another.

It also resembles a person born from his
mother’s womb without sight through cata-
racts covering both his eyes, who on coming
across good medicines is cured of the cata-
racts and gams sight. From the moment
the cataracts disappear, the view of the earth,
mountains, sky, sun, moon, and stars, etc..

is opened to him and, thereafter throughout
his life.

In the same way, the sotapanna ariyas
gain the view of the three characteristics
(ti-lakkhana) and the Four Noble Truths.
Just as the blind man in the illustration
above can see the sky, sun and moon, these
ariyas can percieve the dhamma mentioned at

their will. This 1s how samma ditthi magga
is established.

Samma ditthassa samma sankappo pahoti.**

(When samma digthi is established, samma
sankappa progresses.)

According to this, if samma ditthi is
established, samma sankappa, which consists
of intention and designto escape fromworldly
ills, and to preserve others from destruction
and suffering, becomes also established
and thrives from one rebirth to another until
the attainment of anupadisesa nibbana. This
1s how samma sankappa is established. The
Commentary says: “‘Pahotiti vaddhati”
(Pahoti means vaddhati, increase).

Samma sarkappassa samma vica pahoti.

If the intention and design to escape from
worldly ills, and to see others in pleasure and
ease, 1S established, speech free from the
vaci duccaritas appear, and are progressively
established. This is how samma vadcad is
established.

* Guardian devas of tha sun and moon.......

6th Syn. Edn.

** Samyutta Nikiya, Mahivagga Sarhyutta Pali,

.Samyutta Nikdya, Sagithi-vagga, Sarhwyutta p. 48,

1. Magga-sanyutta, 1. Avijji vazzy 1. Avijji, Sutta p. 2, 6th Syn. Edq.



Samma vacassa samma kammanto pahoti.

If speech free from the vaci duccaritas is
established, acts free from kdya duccaritas
appear, and are progressively established.
This is how samma kammanta 1s eatablished.

Samma kammantassa samma ajivo pahoti.

When views, intentions, speech and acts
become pure, the forms of livelihood also
become pure,*and one is free permanently
from low and base forms of livelihood. This
is how samma ajiva is established.

Samma djivassa samma vayamo pahoti.

When views, intentions, spcech acts and
livelihocd become pure, energy or effort free
from the duccaritas* and durajiva**
become permanently established. This is
how samma vdayama is established.

Samma vaydmassa sammd sati paholi.

Thus also does samma sati magganga
that hasitsrootsin the work of sila, samadhi,
and parinia, become established from one
rebirth to another. This is how samma sati
is established,.

Samma satissa samma samadhi pahoti. ***

Thus also does sanma samadhi which has
its roots in the work of sila, samadhi, and
paniia, and which possesses great control
over the mind, become established. This 1s
how sammda samadhi is established.

This is how the cight maggangas called
dhamima sota become progressively establish-
ed throughout many lives and many worlds
form the moment a bzing attains the stage of
sotdpanna and until he finally attains anupa-
disesa nibbana.

Although from the moment kayagard sati
i1s set up there is progress such as has been
shown above, so long as the slate of niyama
is not reached that being is not as yet an
ariya, Sotdpatti magga 1s the starting
point of ariya sota. As soon as beings reach
sotapatti magga, they enter the domain of
ariyds. Hence it is said :

Sotam aditopajjinmsu papunimsuti sotapanna.

They are called sotdpanna, as they reach
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This ends the answer to the question?
“Why are they called sotgpannas®”’

Beings transcend the state of puthujjanas
as soon as they reach the stage of ariyas.
They are no longer worldlings or beings of
the world. They have become beings of
lokuttara, They are no longer beings sub-
ject to the suffering within the round of
rebirths (vafta dukkha). They have become
beings of Nibbana. Throughout the series
of many existences and many worlds, they
no longer emerge back again from the first
stage of Nibbana. They no longer possess
the susceptibility to return to the ansuaya
plane of sakkaya ditthi, or to the state of
puthujjanas. They are permanently establi-
shed in the first stage of sa-upadisesa nibbana,
and throughout many lives and worlds they
enjoy at will the pleasures of humans, devas,
and bralimas.

For a dectailed exposition see my
“Catu Sacca Dipani’, and *‘ Paramattha
Sankhitta.”

These eight maggargas occur simul-
taneously to these ariyds only at the instant
of the attainment of a Path or Fruition.
With reference, however, to lokiya kusala
kammas (mundane wholesome volitional
actions), the three silakkhandha maggangas
associatc only with sila kusala kammas.
The three samadhikkhandha maggarigas
and the two padfickkhandha maggangas,
however, associate with many kinds of
kusala kammas.

&

Although the three silakkhandha maggangas
associate only with sila kusala kammas,
they are firmly established in ariyas as
avitikkama (non-contravention) throughout
many lives and many worlds.

¥
This ends the eight maggangas.

The pure dhammas involved in the thirty-
seven bodhipakkhiya dhammas are: chanda,
citta, tatra-majjhattata, saddha, passadhi,
pafiiid, vitakka, viriya, the three viratis, sati,
piti, and ekaggata, and are fourtcen®**** in
number,

ariya sota for the first time.

* Wrong doings.
** Wrong livelihood.

*++ Sarhyutta Nikiya, Mahdvagga Sarhyutla Paji,

1. Magga Sarhiyutta, 1. Avijji-vagga, 1. Avijjd Suita, p. 2 6th Syn. Edn.

sexe | chands (desire), 2. citta (CONSCiousness),
5. passadhi (tranquillity), 6. pa¥ti (wisdom), 7.

3. tatrdng ijihattard. (equaninnty), 4. saddhd  (faith),

vitakka (thought conception), 8. virivi (etfort),

9, sanmd-vici (Right Spesch), 10 sonnd-kann raa (Right Acuon), 1L S nnl-djiva (Right Liveli-
hood), 12. sati (mindfulness), 13. piti (joy). 14, ekupgatd (one-pointedness of mind).
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CHAPTER IX

HOW TO PRACTISE THE
BODHIPAKKHIYA DHAMNDMIAS

Beings who encounter a Buddha Sisana
have to sct up sila visuddhi first and practise
the bodhipakkhiva dhamimas in order to
attain the status of ariva sota.

I shall now give a brief description of how
the practice may be undertaken.

The practice of the seven visuddhis amounts
to practising the hodhipakkhiva dhammas.

In particular, citta visuddhi concerns only
parsons who follow the way of the samatha
yanika.

Maggamagea nanadassana visuddhi con-
cerns  only those adhimanika persons*
who think that they have attained the Holy

Paths and the Fruits although they have
achieved no such attainment.

Sila  visuddhi, kankhavitarana visuddhi,
patipada indanadassana visuddhi, and lokuttara
fianadassana visuddhi, relate to many Kinds
of parsons.

Of these fve visuddhis, stla visuddhi has
been dealt with under silakkhandha mag-
ganga. Tt consists of keeping the gjivay-
thamaka sila. |

Citta visuddhi, in general, consists of setting
up Akavagata sati. Somc persons set up
kayagata sati through out-breath and in-
breath. It may be said generally thatif one’s
attentionresides on out-breath and in-breath,
whenever onc wills 1t, no matter what #he
posture of the body may be. kavagata sati
has been set up. Some persons set up kava-
gata sati through the four body postures in
accordance with the statement in the Text**;
“gaccanto gacchamiti pajanati’’, while some
set it up through sari sampaianiia (Clegrness
of Consciouness) on bodily movements. Yet
others set up kdyagatd sati through atten-
tion on the thirty-two parts of the body.
Here, hairs of the head, hairs of the body,
nails, tecth, and skin, are called 1taca-
paiicaka *** 1f attention on these parts can
be firmly and steadily placed at will, whatever
may be the postures of the body, kayagara
satiis setup. Attention can also be directed
to the bones of the body. Kdyagatasati is
set up if attention can be steadily and firmly
placed on the bones of the head. If, from

the beginning, the rapa and nama groups of
the body can be analyticaily differentiated,
and if attention on such work is steady and
firm, the work of k@vagata sati is accomplish-
ed. This gives concisely the method of
kayagata sati.

In the work of dijthi visuddhi, if the six
clements (dhatu) of pathavi, apo, tejo, vayo,
akasa, and viiiiiana, can be analytically
pereeived, it is accomplished.” *

In the work of khankhavitarana visuddhi,
if the causes for the appearance of the dharus
mentioned above can be clearly perceived, it
is accomplished. It must be clearly perceiv-
ed that the causes for the appearance of
pathavi, apo, tejo, vayo and gkasa are kamma,
citta, utu, and ghdra, and that the causes for
the appearance of the six viifignas are the six
objects of perception.

By patipadaianadassana visuddhi 1s meant
the three characterisyics of anicca, dukkha,
and agnatta. Ifthesethree characteristics can
be clearly perceived in the six dharus men-
tioned above, patipadananadassana visuddhi
1s attained.

Lokuttara rnanadassana visuddhi
the four magga itanas.

This shows concisely the five visuddhis.

For a more dectailed account see my
“Lakkhana Dipani”, “Vijjamagga Dipani”’,
and “Ahara Dipani™.

These thirty-seven bodhipakkhiva dham-
mas are the heritages of the Buddha. They
are the heritages of the Saisand. They
constitute gems of the Sdsana that are
priceless and invaluabie.

means

CHAPTER X
HERITAGE OF THE SASANA

I shall now examinc what constitutes
sdsanaddyajja. |

Sasanadayajja mzans the act of receiving
the heritage of Sasani.

“Databbanti dayam’,

(That which is given as heritage is called
daya.)

Property that should be given as heritage
by parents to their children.

“Dayam dadadariti dayado.”

* Highly conceited persons.

** Digha Nikiya, Mahi-vazgy, Mahisatipatthina Sutta, p. 231, 6th Syn. Edn,
*#x Adguttara Nikiya, Duka-nipita, 9. Upaiiiita Sutta, p. 53, 6th Syn. Edn,



(Fit to receive heritage. Hence called
dayado.)
Children or heirs who are fit to receive

heritage.
“Dayadassa kammam dayajjam.”

(The act of receiving heritage by heirs.
Hence called dayajjam.)

‘“Sdsanassa dayajjam sdsanaddyajjam.”

(The act of veceiving the heritage of the
Sasana. Hence called sasanadayajjam.)

It is also called Buddhadayajja (the act of
receiving the heritage of the Buddha.)

First, I shall show the nature of the
heritage.

In the Sasana there arc two kinds of
heritages, namely, Amisa and Dhamma.

The four requisites of a Bhikkhu, namely,
alms-food, robes, dwelling place, and
medicines are called amisa heritage. The
three sikkhas of sila, samadhi and pafifid, the
seven visuddhis, such Ws sila visuddhi, citta
visuddhi, etc., the thirty-seven bodhipakkhiya
dhammas, such as the four satipafthanas, the
four sammappadhanas, etc., are called dham-
ma heritage.

There are two kinds of dhamma heritage,
namely.

1. lokiya dhamma heritage.
2. lokuttara dhamma heritage.

The lokiya sikkhas of sila, samadhi, and
paiid, the six lokiya visuddhis, and the thirty-
seven bodhipakkhiya dhammas associated
with the lokiya visuddhis, are called the lokiya
dhamma heritage. The sikkhds associated
with the Holy Paths and the Fruits, the
lokuttara #hdnadassana visuddhi, and the
thirty-seven lokutiara bodhipakkhiya dham-
mas are called lokuttara dhamma hentage,

Lokiya dhamma heritage may be divided
into:
1. Vayra nissita dhamma heritage,
2. Vivagta nissita dhamma heritage.

or into:

|. Niyata dhamma heritage.
2. Aniyata dhamma heritage.

The practice of sila, samadhi, and puaiing,
directed towards the attainment of worldly
positions, such as mentor a_nd lcacl_lcrlof
kings, or towards the acquisition of dignity,
power, retinue, and property, or towards
the attainment in samisara of rebirth as noble
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and highly placed humans and devas, is
called vagta nissita dhamma heritage.

There are three forms of rounds of rebirths
(vafta), namely, kilesa vafta, kamma vayta
and vipaka vafta.* Vivagta means Nibbdna
which is the end of these rounds of rebirths.
The practice of sila, samadhi, and parifa,
directed, towards the ending of the three
forms of rounds of rebirths is called vivayta
nissita dhamma heritage.

The practice of kusala kammas dirccted
towards the ultimate attainment of Nibbana,
as well as of worldly benefits and pleasant
rebirths in the interim before Nibbana is
attained, is related to both vayta and vivafta,
and hence is called wbhaya nissita. In the
Pali Texts, however, only vuarta and vivayta
are mentioned. Those who are more inclin-
ed to the attainment of vaffa results may be
said to perform vajta nissita kammas, and
those who are more inclined to the attain-
ment of vivafa results may be said to perform
vivatta nissita kusala kammas.

With reference to the classification of
niyata and aniyata, the great realm of sak-
kaya-ditthi anusaya that puthujjanas (world-
lings) possess is like a great wide and deep
ocean of hot burning embers. The sila,
samddhi and panid, that occasionally occur
to puthujjanas may be compared to droplets
of rain falling on that great ocean of burning
embers. *I fulhll sila. 1 possess sila. 1
develop samadhi. 1 am knowing. I am
wise. I am clever. 1 perceive rapa and
nama. | contemplate ripa and nama’ are
declarations of acts of sila. samadhi, and
paiii@, which revolve round the sakkdya-
ditthi that is “1”°, and thus resemble the
droplets of rain falling on the great ocean of
burning embers. Just as the great ocean
of burning embers scorch and dry-up
the droplets of rain and cause their
disappcarance, so does the great kingdom
of sakkaya-ditthi cause the disappearance
of such sila, samadhi, and pwiia. Hence,
the sila, samadhi, and paiiia, appearing in
puthujjanas are of the aniyata class.
Althoughb  puthujjanas may possess sila,
samadhi, and paind, the possession is
tadanga or temporary.

The ajivagthamaka lokiva sila of sotapan-
nas, their [lokiva samdadhi which resides
steadily on the noble and incompuarable
qualitics of the Buddha, the Dhamma, and
the Sangha, and their lokiva paniid which

_— e b SR EEEp—

* 1. Round of defilements, 2. Round of kamma, 3. Round of resultants.
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Yerceives the Four Noble Truths, are of the
niyata class. Like droplets of water falling
on the great lake of Anavatatta, such
lokiva sila, samadhi, and paiid, do not
disappcar throughout many lives and many
world- cycles,

This shows the naturc of lokiya dhamma
heritage.

The lokuttara dhammas of sila, samadhi,
and paniid, ndnadassana visuddhi, and the
thirty-seven bodhipakkhiva dhammas, which
accompany the cight kinds of lokutrara con-
sciousness arc vivagra nissita. They are
nivata. The lokiya sila, samadhi, and pa#ia,
which occur to arivas who have attained
lokuttara sila, samadhi, and paiirid, also reach
the niyata stage. In such persons there is
no longer any possibility of their becoming
dussila (immoral), asamahita (not composed),
duppaitiia (unwise), and andhabgla (silly).

This shows the heritage of the Sasana.
The heirs of the Sasana are :

1. Bhikkhu,

. Bhikkhint,

. Samenera,

. Samaneri,

. Sikkhamana ( female ),
. Upasaka,

. Upasika.

~J N ot
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Here, sikkhamdana means ‘“‘embryo Bhik-
khani.”

Of the above seven heirs, the first five are
called *‘fellow workers or colleagues within
the Sisani.” Men, devas, and Brahmas,
who are not “fellow workers or colleaghes
within the Siasani.” but who are established
in Ti-sarapa, arc included in Upisaka and
Upasika.

Among the seven heirs, the amisa heritage
of the four requisites can be receiveq only
by the five ‘‘fellow workers or colleagues
within the Sisana.”” The lokiya and lokui-
tara dhamma hzritages, however, can be
received by all the seven. In the rcceipt of
such hzritages, there are sp:cial considera-
tions in respact of the heritage of lokiya sila.
There are sp:cial considerations with respect
to the heritages of lokuttara sila, lokiya and
lokuttara samadhi, and lokiya and lokutiara
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panna.

The spzcial considerations with respect to
lokiya sila arise because, the five “‘fellow

workers or colieagues within the Sidsana”
receive the heritages of both the Vinaya sila
and Suttanta sila, while upasakds and updsikas
receive only the Suttanta sifa.

Suttanta sila means:

(1) in respect of the five “fellow workers
or colleagues within the Sisani,”
the silas enumerated in the Brahma-
jala Sutta (Digha Neaya),*

(2) in respect of updsakas and upasikas,
éj;'va;_:hamaka sila  and dasanga
sila.

Dhatanga sila, indriya sila, and paccaya-
sannissita stla, are also Surranta silas.

Sammad-vaca, samma-kammanta, and
samma-djiva, included in lokuttara magganga
are called lokurtara sila. These silas can be
received by the five *‘fellow workers or
colleagues within the Sasani” as also
upasakas and updsikgs. Hence no special
considerations arise with respect to lokuittara
sila. The same is the case in the two kinds
of heritages of samddhi and paiia.
The seven visuddhis and the thirty-seven
bodhi-pakkhiyva dhammas are included within
these sila, samadhi, and pannia.

Of the scven heirs of the Sisana, the five
‘“fellow workers or colleagues within the
Sdsana,” who are in the service of the Sisana,
are heirs for their own bencfit as well as heirs
who act as caretakers of the heritages of the
Sasand in order that the Tipitaka and the
other requisites of the Sasand may endure
for the duration of 5000 years. The remain-
ing two are heirs of the Sdsania only for

their own benefit.

The status of caretakers of the Sisana, on
whose shouldzrs rest the responsibilities of
the Sasanai, 1s much higher than that of the
status of being merely heirs. Thus, a
householder who has been an ariya for sixty
years has to pay respect and obeisince to a
young puthujjana sdamanera of seven years
of ags who has been initiated for only a day.
Thus also, a Bhikkhu who is an arahar has
to pay respact and obssiance to a purhuijana
Bhikkhu who was ordained just an hour
before him.

This shows the hairs of the Sisana.

The three sikkhas, the seven visuddhis, and
the thirty-seven  bodhipakkhiya dhammas,

* See The Light of the Dhamma, Vol. IIl, No. 2, and the Brahmajila Sutta published by the

Union Buddha Sasana Council.



are practices that are in consonance with the
nine lokuttara dhammas,* and hence are called
dhammanudhamma-patipatti. The seven
heirs of the Sasana who practise these
dhammas well are called suppatipanna indivi-
duals. They are also called wujuppatipanna
individuals, Aidyappatipanna individuals, and
samicippatipanna individuals**, Although
they may be puthujjanas, they are included
among the sotapatti-maggatthasekha indivi-
duals (persons in training for the sofapartti
magga), who constitute the first group (orthe
group in the first stage) of the eight ariyas.
They constitute dhammanudhammapatipanna
ariyas. Since they are still puthujjanas, they
are not yet paramattha ariyas (Purified Noble
Ones).

I shall substantiate what I say. In the
Sekhappatipada Sutta,*** Buddha said:

“Imind ariyena silakkhandhena saman-
nagato hoti.” meaning thereby that the
practices which are comprised within the
bodhipakkhiya dhammas, such as djivat-
thamaka sila, constitute ariya sila, ariya sama-
dhi, and ariya panifia. Hence, in the Buddha
Sasand, the upasakas and upasikas who are
permanently confirmed in the djivatthamaka
sila and in the Ti-sarana, are persons who
are partly endowed with the suppatipanna
quality, and the samicippatipanna quality,
and hence are dhammanudhammappatipanna
ariyas.

When these qualities are enumerated
coupled with the name of the Sarigha, such
as in:

Sarigham saranam gacchami. Suppafip-
panno bhagavato savaka sangho,
etc.,

Only the Bhikkhus and Bhikkhanis who
are silavanta kalyana puthujjanas (worldlings
who are morally good and virtuous) should
be understood. Inthe matter of the Vinaya,
all persons other than upasampanna sangha
(ordained sarigha), that is, samaneras, sama-
neris, sikkhamanas, updasakas, and updsikas,
are excluded.

A person who practises thc dhammanu-
dhammapatipatti, which may also be called
the bodhipakkhiya dhammas, 1s called samana
and brahmana in the Suttanta discourses,
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although he or she may be only an upasaka
Or an upasika.

Thus it 1s said in the Dhammapada:

Alankato ce pi saman careyya

santo danto niyato brahmacari,
sabbesu bhiitesu nidhaya dandam,

sa samano, sa brahmano, sa bhikkhu.

—Dhammapada 142,

[Though dressed in gay and festive clothes,
if he practises an even mind, if his passions
are subdued, if his senses are controlled,
if he is confirmed in the four Paths, if he
p:rmanently observes conduct that is chaste
and pure, that person is a recluse (samana),
he is an ariya (brahmana), heis a Bhikkhu.]

This passage shows that a person who
practises the dhammanudhammapatipatii,
which are the bodhipakkhiva dhammas, and
lives with pure mind and body, can be called
a Bhikkhu even though he dons the clothes
of an ordinary layman.

This shows thz nobility and high status of
the heirs of the Sasana.

[nthe matter of the heritages of the Sisana,
there are two kinds of heritages, namely,
good and bad. There are also two kinds of
heirs, namely, good and bad.

[ shall here show the essentials in the
Dhamma Dayada Sutta**** Miila Pannasa,
Majjhima Nikaya.

Dhamma dayada me bhikkhave bhavatha,
ma amisaddayada. Atthi me tumhesu
. anukampa.
Kinti me savakda dhamma ddayada bhavey-
yum,
no amisa ddyada ti.

(Bhikkhus: Let you bz heirs of the
Dhamma. Let not you be heirs of the
materidl requisites. I have compassion and
anxicty for you. How do I have this com-
passion and anxiety? How can my disciples
become heirs of the Dhamma; how can they
avoid becoming heirs of the material re-
quisites? It is thus that [ have compassion
and anxicty for you.)

The meaning of this passage is as follows:

The Buddha’s heritage consists of the two
kinds of amisa heritage and dhanmma heritage.

M

*+ Four maggas, four phalas and Nibbina

I

o+ Gee Nipamoli's Visuddhimagga, page 236 er. seq.

s+# Sarhyulld
Syn. Edn.

Nikiya, Mahi-vagga Sarhyuttad Pi[i, 1. Magga Sariyutta, 3. Sckha Sutta, p. 12, 6th

sasa | Mailapariylya-vagga, 3. Dhammadiyida Sutta, p. 15, 6th Syn. Edan.
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JAmisa heritage is of three kinds, namely,
(1) paccayamisa, (2) lokamisa, (3) vaypa-
misa.

The benefits consisting of alms-food, robes,
dwelling place and medicines, are called
paccayamisa. Worldly renown, grandeur,
dignity, power, worldly positions, such as
teachers and mentors of kings, ministers,
psrsons of wealth and influence, and posses-
sion of followers and retinue, are called
lokamisa. Pleasant rebirths such as rebirth
in high stations, rebirth in affluent families,
or rebirth in circumstances where one’s
wants and needs are fulfilled, are called
vagtamisa.

I have already expounded dhamamisa.

The Buddha foresaw that after his attain-
ment of parinibbana the Sasana would be
overwhelmed by the excessive increase of the
three categories of amisa heritage, in just the
same way as islands within the ocean are
overwhelmed and submerged by the three
waves of rising floods. Hence did he leave
behind the exhortation:

Dhammadayada me bhikkhave bhavatha,
ma amisaddayada.

Anukampa means the anxiety or concern
nurtured by the Buddha.

The Buddha’s anxiety was that, just as
when the flood waters of the ocean rise the
people inhabiting the islands are submerged
and cast adrift. His disciples in thz Sasana
would in time be submerged and cast adrift
by the rise and expansion of amisa heritage,
thus severing them from the invaluable
heritage of the dhamma. Hence did He
leave behind the exhortation:

Kinti me  savaka dhammadayada
bhaveyyum,

no amisa dayada.

The three dmisa heritages are therefore
heritages which caused anxiety and concern
in the Buddha, and thus are heritages which
the Buddha discouraged. Hence, these
three amisa heritages are bad heritages. On
the other hand, the thirty-seven bodhipak-
khiya dhammas, such as satipatthana are
heritages which the Buddha extolled with a
clear mind free from anxiety, and thus are
good heritages.

Having shown good and bad heritages,
bad and good heirs should also be examined.

In particular, it must be remembered that
there are certain heritages in the amisa
category which the Buddha extolled. They
are pindiyalopa (morsel) alms-food, parmisu-
kila robes (robes made out of rags and cast
away cloth such as from dust and heap),
rukkhamiila dwelling place (dwelling place
constructed in a lonely place at the foot of a
tree), and pitimutta medicine (strong smelling
urine of cattle used as medigsine). These
four are called Buddhadayajja. They are the

four great heritages which the Buddha
approved.

If that is the case, it needs to be explained
why the Buddha permitted the acceptance of
atireka labha (surplus acquisition) damisa
given by lay donors, as when He said:

Atireka lobho viharo addhayogo, etc.
(Surplus monastery, dwelling place, etc.)

The pariyatti Sdasana* consisting of the
Tipitaka is the base-—+the foundation—of the
patipatti (practice of the Dhamma) and the
pativedha (realisation) Sasanas. Only when
the pariyatti Sasana stands firmly established
can the other two Sasands be also firmly
established. The burden of preserving the
pariyatti Sasand for 5000 years is indeed
great, since these are times of a waning kappa
(world-cycle) when the life-span of men is
also on the wane. The physical and mental
strength of the members of the sangha, who
are the servantsand caretakers of the Sasana,
are as aresult onthe wanetoo. The Buddha
thus foresaw thatit would not be possible for
these servants and caretakers, in the future,
to shoulder the burden of preserving the
pariyatti and at the same time live in lonely
places under trees—without the concession
of atireka labha. This is one reason.

Inthe cases of those persons whose paramis
are yet immature, the Buddha foresaw that
the opportunity afforded them of practising
the works consisting of acquiring the
pariyatti, performing dana, observing sila,
and giving paccayanuggaha (assistance in
kind) extensively, would secure for them
escape from the apdya lokas in the next birth,
and enable them to obtain release from
worldly ills during the next Buddha Sasanai.
This is another reason.

It may be argued here that if what has been
said above is true, it would amount to the
Buddha himself having contrived to sub-

merge beings and cast them adrift in amisa

* Learning of the Doctrine.



heritage. In this particular, it may be point-
ed out that the Buddha prescribed and left
behind the practice of paccavekkhana suddhi
(purity of contemplation or purity of review).
such as “patisankhayoniso civaran patisevati,’
which should be observed and practised with
proper attention and care, in order that the
servants and the caretakers of the pariyatti
Sasand who have to associate themselves
unavoidably with paccayamisa and lokamisa
may not be overwhelmed and submerged in
amisa tanha. Hence, if such personsride the
ship which consists of the wisdom arising out
of paccayasannissita sila cetand according to
the prescription in paccavekkhana suddhi that
is free from the association of the two kinds
of dmisa tanha, they cannot become submerg-
ed and be adrift in the ocean of amisa
although they are obliged to live in
association with amisa tanha.

The meanings of the expressions *“‘sub-
merged” and *‘adrift’are as follows: The
non-appearance of adinava-iidna (awareness
of blemishes) in the three dmisas of paccayia-
misa, lokamisa vattamisa, is what is meant
by “submerged.” To be non-aware of
blemishes for a lengthy period, and to derive
joy and pleasure in the three amisas through-
out the whole of the three periods of life, is
what is meant by “adrift”,

Hence, in order to prevent being so “sub-
merged” and “adrift”, the Buddha said in

the Dhammapada:

Tinnam annataram yamam
patijaggeyya pandito.
—Dhammapada, verse 157.

(The wise man should purify himself
during one of the three periods of life.)

This means that if one i1s *‘submerged”
and be ““adrift’ in the first period of life, one
should attempt to purify onecself during the
second period. If, however, one continues
to remain “‘submerged” and “adrift’ during
the second period of life, one should attempt
to purify oneself in the third period.

Here, “purifying oneself’ means establish-
ing onesclf in the bodhipakkhiya dhammas
after ridding oneself of the attachments to
amisa heritages. [t means establishing one-
self well in the four arivavamsa dhammas
(practices of the noble family of Ariyas),
which are:
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Civarasantosa—being easily contented in°
robes,

Pindapatasantosa—Dbeing easily contented
in alms-food,

Senasanasantosa—being easily contented
in dwelling place,

Bhavangrama—deriving joy in medita-
tion.

The Buddha said that if one remains
“submerged” and ‘“‘adrift” within the amisa
heritages during the whole of the threc
periods of life, one will be cast into the
apaya lokas. Thus in the Dhammapada,
He said:

Ayasdva malam samugthaya,

tadutthaya tameva khadati.

evam atidhonacdarinam,

tani kammani nayanti duggatim.
—Dhammapada, verse 240.

(Just as rust springs from iron and eats
away that self-same iron, the deeds arising
out of amisa tanha of a person who lives with-
out reflection lead him to the apaya lokas.)

This discourse * was delivered by the
Buddha in connection with a Bhikkhu who
dies in the Jetavana monastery, and who was
reborn as a lousc in his erstwhile Bhikkhu’s
robes, because he barboured an attachment
to those robes just before he died. If the
attachment to a set of robes can cast one in
the apaya lokas, what more need be said on
greater attachments?

The robes were received as a share from
sanghika property (property belonging to the
Order, of the Sangha), and hence were
dhammika property (righteous or lawful
property). The Bhikkhu in question was
also one who scrupulously observed the 227
sikkhgs of the Vinaya. Thus it may be said
that a set of lawful robes cast a Bhikkhu
endowed with the 227 sikkhas into the apdava
lokas. What more need be said about
properties acquired with lust and greed
by ordinary layfolk c¢ndowed  with
only five sikkhas ? It is thus that onc
should contemplate and acquire agttation
(sarivega). **

[ shall now give anillustratton.

There was a wealthy man who possessed
many crores worth of silver, many crores
worth of gold, and many crores worth of

—— o —— -

» Dhammap'ada Atthakathi, 3. Tissa Thera Vatthu, p. 218, 6th Syn. Edﬂ.
*+ Dread caused by the contemplation on the miseries of this world.

Vol. VII, No. 3, p. 17.

See the Light of the Dhamma,
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pearls.  In order that these properties may
not be lost during bad times. he buried the
bulk of them in the ground. and kept only
sixty-thousand worth of money, rice. paddy.
wearing apparel. and ornaments for
immediate and readv use.

This wealthy man has six sons. On his
death. the six heirs divided the properties
among themselves in six equal shares. The
propertics buricd beneath the earth were also
similarly allocated. These buried propertics
could be secured by the heirs only if the

owners persondlly dug them out of the
ground.

One of the sons was full of greed. He was
not content with the property he could
immediately use.  He was satiated with the
desire for the buried property and could not
bear to wait long in order to get it. He
therefore exerted himself and dug up the
property. thus becoming a wealthy man.

Onc¢ of the sons was full of energy. He
did not look on the prospect of having to
exert himself for days and months as burden-
some. He therefore put forth effort and
applied himself to the work of unearthing the
buried treasure. thus becoming a wealthy
man.

One of the sons was strong in his attach-
ment. From the moment he received the
heritage. his mind was always on the
property. Sleep and food are of no con-
sequence. so greatly was his mind attached to
the property. He thus put forth effort and
dug up the buried property, becomipg a
wealthy man.

One of the sons was clever and ingenious.
He contrived to construct machinery and
dug up the buried property, thus becoming
a wealthy man.

One of the sons lacked grcc::l. He
imagined himself to be well-off with even ten
thousand worth of prooerty. He had no
desire to acquire the buried property. He
was siatisfied with the proparty that he receiv-
ed for his immediate use.

One of the sons was a spandthrift. He
squandered all the proparty not even leaving
the price of a spade for the exhumation of
the buried property. He sunk to bad ways
and was eventually banished from his native
place.

In this illustration, the Buddha resembles
the wealthy father. Sila visuddhi and the
parivatti dhanmma resemble the treasure

available for immediate use. Jhdgna and
abhififia which constitute citta visuddhi resem-
ble the buried silver treasure. The four
lokiva paniia visuddhis. such as ditthi visuddhi,
recsemble the buried gold treasure. The
lokuttara iidnadassana visuddhi resembles the
buried pearl treasure. The layfolk and
Bhikkhus of the Buddha Sdsani resemble
the six heirs.

Those persons within the ‘Sdsani who are
filled with the iddhipada of chanda (desire)
resemble the first son who was filled with
greed.  Persons filled with the iddhipada of
chanda are not satisfied withthe mere acquisit-
tion of sila visuddhiand the parivatti dhamma.
They do not think that by such acquisition
they have encountercd the Buddha Sasana,
or that they have become heirs of the Sisani.
They nurture great desire for attaining the
higher visuddhis and will not rest until they
are achieved.

L
Those persons who possess the iddhipada
of viriva (effort) resemble the second son who
was full of effort. Such parsons are happy
and easy in mind only when they are engaged
in the attempt to acquire the higher achieve-
ments which they do not as yet possess.

Those persons who possess the iddhipada
of cirta (attachment) resemble the third son
who possessed strong attachment. When-
ever such parsons come to know of work
productive of great benefits, they invoke
orcat attachment forit. and their mids do
not wander to any other matter.

Those persons who possess iddhipada of
paiiiia (wisdom) rescemble the fourth son who
was clever and ingenious. Such pearsons
attain happiness and ease of mind only when
they are engaged in the attempt to acquire
great knowledge that s difficult of acquisi-
tion, dezp, and productive of great benefits.

Those persons who do not possess any of
the iddhipadas. who possess only inferior
chanda, viriva, citta, and paiiiida, resemble the
fifth son who 1s easily satisfied with the
unburied property.  Such pcrsons who lack
saddhd and chanda do not even possess the
idea that the higher attainments of the
visuddhis are the hernitages which they can
acquire in this very life.  Because they lack
viriva, they are reluctant to put forth effort
that requires the encountering of privations.
They are Liable to reject such effort as impos-
sible. Because they are weak in their voli-
tions, their minds are not fixed on such kinds
of work. They change their minds whenever



they listen to various theories and exposi-
tions. Because they lack knowledge and
wisdom, they reject such work as beyond
their capabilities. It is because the Buddha
had such persons in view that He said:

Chandiddhipadam bhaveti,
Viriyiddhipadam bhaveti
Cittiddhipadam bhaveti,
Vimamsiddhipadam bhaveti.

In these words the Buddha urged all beings
to strengthen their weak iddhipddas such as
chanda, etc. Then only can new desires and
new thoughts arise.

In the Buddha Sasani, layfolk and Bhik-
khus who are defective in their moral conduct
resemble the sixth son. Among layfolk,
those pearsons who are defective in the
establishment of the Ti-sarana. and the nicca
silas of pafica sila and djivatthamaka sila, do
not possess the qualitics of an upasaka or an
upasikd, who only are the heirs of the Sasani.
Among Bhikkhus and samaneras, those who
commit the pardjika* offences do not possess
the qualities of a good Bhikkhu or a good
samanera, who only are the heirs of the
Sasana. Iflayfolk vow that they would keep
the pafica sila or the gjivatthamaka sila from
today, they can immediately become
updasakas and upasikas who are heirs of the
Sasana.

This iltustration shows how of the many
persons who are truly in the line of heritage
of the one Father (the Buddha), only those
who passess one or other of the four iddhi-
padas as foundation can enjoy the full benefits
of the heritages. Persons who do not
possess o1 ¢ or other of the four iddhipadas
get the oprortunity to enjoy only some of the
supzarficial benefits of the heritages. They
do not gel the opportunity to cnjoy the real
essence of the heritages. Some parsons do
not get the opportunity of enjoying even the
suparficial benefits because they squander
their heritages and thus become severed from
the Buddha’s and the Sdsania’s heritages.

The heirs of the Sasand may also be
classified into:

1. Niyvata heirs, and
2. Anivata herrs.

People who have ncver once obtained
anicea ficna and anatia iiana withinthemsetves
are called anivata heirs.  Anivata means that
they may be the disciples of the Sabbannuta
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Buddha (Omniscient Buddha)—or the heirs’
of the Sabbaffuta Buddha—today, but they
may become the disciples and heirs of another
teacher tomorrow. They may even scorn
and destroy the Sasana of the Sabbannuta
Buddha. Even in the present world there
are persons who have changed their faith
from the Buddha Sasana to Christianity, and
who scorn and undermine the Buddha
Sisani. How easily they can change after
death in another birth can be imagined.

One can be a disciple of the Sabbaiifiuta
Buddha this month, and the disciple of
another tcacher next month. One can be
the disciple of the Sabbarifiuta Buddha this
year, and the disciple of another teacher the
next. One can be the disciple of the Sab-
baniuta Buddha in the first period of life
and the disciple of another teacher in the
second. One can be the disciple of the
Sabbannuta Buddha in the second period of
itffe and the disciple of another in the third,
One can be the disciple and their of the
Sabbafifiuta Buddha in this life and the
disciple and heir of another teacher in the
next,

Thus 1n the Patisambhida Magga, the
Buddha said:

Nanasattharanam
puthujjand **

mukham  wllokentiti

(A puthujjana is so called because he looks
up to the faces of various teachers.)

The meaning of this passage 15 that in the
infinite past samsdara, puthujjanas have never
been constant in the choice of the teachers in
whom they have taken refuge. [t has been
onc tecacher today and another tomorrow.
One teacher this month and another the next.
One teacher this year and another the next.
One teacher this life and another the next.
The number of occiasions on which they have
approached and taken refuge in the Sabbai-
nuta Buddha during the infinite past samsdra
1s very tew indeed.  Sometimes, they have
taken refuge in the Brahmd, sometimes in the
Sakka, sometimies in the various devas, some-
times 1n the sun, sometimes in the moon,
som:times 1n the planets, sometimes 1n the
spirits of the carth, and somctimes in the
ogres, and they have done so as it these
‘refuges’ were almighty,

In the world, the number of talse teachers
s very numerous.  Fhe number of existences

—

* OlIfences which entail loss of monkhood.

*» Patisarhbhidamagga Atthakatha, v. Sankhidrupakkha-Aadnadassana-vapnana, p. 245, 6th Syn Ldn.
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‘n which purlndjanas have approached and
taken refuge in these false teachers i1s also
very numaerous.  Sometimes they have taken
refuge n the nagds. som:times in garulas,
SIMIUMS 1IN TIVErs. SOMIines in mountains,
somatimes In forests, somatimes in trees,
somzatimes in hillocks. sometimes in fire, and
sometimes in water,*  Thus, in nature, the
number and kinds of teachers which puthuj-
janas. afflicted with  sakkdva-dirthi  have
approached and taken refuge in, are extreme-
Iy numerous. The more they approach and
take refuge in these false teachers, the more
do they sink into the apara and nirava lokas.

If further, brginning with this life. they
continu¢ to wander and drift in saiisara
replete with false attachments of sakkdyia-
drrthi, they will continue to change the
teachers whom they approach and take
refuﬂn. in. How Iitﬂhlful terrible, and nasty
1§ th:.. statc of a purhmjmm

This 1s the meaning of the passage,
“nandsattharanam mukham ullokentiti puthuj-
jana.

On every occasion a puthujjana changes his
teachers and refuges. a change also occurs in
the doctrines and principles that he depends
on for his guidance. Som:times puthujjanas
have depended on the adhistia dhamma
(purified morality) c¢xpounded by the
Sabbannuta Buddha; som:times on gosila
govata dhamma or the practices of cattle;
sometimes on the practices of dogs;
sometimes on the practices of horses;
and somzatimes on the practices of clephants.
Thus the moral practices which tdey
have adopted and depended on are also
very numerous. In the matter of . dirphi
(views), the number of existences in which
they have adopted and depended on sanmmna-
dirthi (right views) are extremely few, On
the other hand, the number of existemces in
which they have adopted and depanded on
miccha ditthi (wrong views) are extremely
numerous. The more they have adopted
and dc,pﬂnded on these wrong views and
practices, the more have they sunl\—decp_u.r
and deeper—into the apaya and niriya lokas.

Of the countless and infinite number of
errors and pearversities possessed by puthuj-
janas, wandering and drifting m samsara,
the error of secking refuge in wrong pro-
tectors (teachers) is one of the greatest
errors conducive of causing them great harm.
This is because the error of secking refuge in

wrong teachers leads to wrong moral prin-
ciples and practices. and the difficult achieve-
ment of rebirth as human beings (manussatta
dullabha), which may be compared to a great
padesa** tree producing the fruits of good
rebirths, becomes in its entirety a tree
producing the evil fruits of rebirths in the
niriya regions.

This shows the future path of aniyata heirs
of the Sasand.

Those persons who perceive the anicca and
anatta characteristics in themselves are freed
from the kingdom of sakkdya-diithi. They
bacome the nivata heirs of the Sasana.
Niyata means that they are freed from the
susceptibility of approaching and seeking
refuge in erroncous teachers throughout
future infinite samsara. They become the
true children of the Sabbarifiuta Buddha
throughout the future succession of r:,bir'ths
Thev becom= mzmbess of the ““bon-sin-san”
family, and though they may pass througb
many rebirths and many world-cycles in
samsara, their views of the unbounded and
incomparable qualities of the Buddha, the
Dhamma, and the Sanghd, become clearer
and brighter from one rebirth to another.

The three sasands of sila, samadhi, and

painiid, the seven usuddlus such as sila

visuddhi, and the thirty-seven bodhipakkhiva
dhammas of satipatthdana, sammappadhana,
iddhfp&da indriyva, bala,, bojjhanga, and
magganga, are dhanmma heritages that prosper
and increase 1n their minds from one rebirth
to another. The three sasanas of the pari-
yatti, patipatti, and the parivedha, become
permanzntly established in them throughout
the succession of rebirths and the succession
of world-cycles.

Although they continue to wander in
samsdara enjoying the joys and pleasures of
humans, devas, and bralimdas, they are no
longer beings of the world who change their
teachers and refuges from one existence to
another., They continue to wander in
samsara as being of the lokuttara, or the
region of the arivas. They are no longer
beings of samsara liable to the miseries
imherent in the round of rebirths. and who
thus are subjcct to being submerged, suffocat-
ed, cxhausted, and cast adrift in samsara’s
great whirlpool. They have become the
true beings of the first stage of Nibbana
called Sa-upddisesa  Nibbana. They are

* Cf. Dhammapada, verse 183.
** “\Wishing treeV'—



beings who will invariably ascend to  Anupd-
disesa Nibbana through the joys and
pleasures of “bon-sin-san’ existences.

In infinite samisara, all wise humans, devas,
brahmas, desire to become niyata beings who
only are the true children of the Sabbaiinuta
Buddhas, and this they hope and look
forward to encountering the Buddha, the
Dhamma, and the Sangha. They have to
perform mand acts of ddana and establish
the wish that such acts may lead to such
encounter. They have to poerform many
acts of sila and establish the wish that such
acts may lead to such encounter. They
have to parform many acts of bhdvana and
establish the wish that such acts may lead to
such encounter.

This shows the undeviating path of niyata
heirs of Sasana.

It is to reveal this path that the Buddha,
in several places of thg Sutranta and Abhi-
dhamma Pitakas, said:

Tinnam samyofandanam parikkhayd sota-
panno hoti, o

avinipdta dhammo niyato sambodhipara-
yano.*

(Bacause the three Samyojanas cease, the
parson becomes a Sotipanna. He becomes
free from rebirth in states of suffering. He
bacomes confirmed as heir of the bodhipak-
khiya dhammas. He finds rest and support
in the higher Paths and Fruits.

Note: The three samyojanas are sakkdva
digghi, vicikicchd, and silabbataparamasa.
Of these, sakkaya ditghi is the essential or
ruling factor.)

This ends the part showing the aniyata and
niyata heirs.

Good and virtuous persons who perceive
what constitutes good heritage and bad
heritage, what is fixed or niyata heritage and
‘what unstable or aniyata heritage, what are
good heirs and bad heirs, what arce heirs of
fixed heritage and heirs ofunstable heritage,—
these good and virtuous persons did not put
forth effort in past successive existences and
successive worlds because they desired to
become heirs of bad heritages of the Buddha
Sasand. They put forth cffort because 1t was
their desire to become  heirs of the
good heritages. They did not practise dana,
sila, and bhdvand, because they desired to
become heirs of the unstable temporary
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heritages, but because it was their desire to
becomc heirs of the niyara heritages.

Taking these facts into account, and taking
heed of the fact that the Buddha disapproved
of the bad heritages of the sdsand, those
persons who have in this existence become
the disciples and heirs of the Buddha should
not permit themselves to become bad heirs.
They should not permit themselves to become
temporary unstable heirs. They should
attempt to become heirs of the good heritages
which are the bodhipakkhiva dhammas. They
should attempt to become stable heirs.

In the lengthy period of the series of
rebirths known as sgwisdra, whenever acts
of dana, sila and bhavand, arc performed it is
ususally because beings desirethat by virtue of
these good acts they may in a future existence
as a human being encounter a Buddha and
attain release from worldly ills, or attain the
Path knowledge, the Fruit knowledge, and
Nibbdna. Thus it is usual for them to wish
for the heritages of the dhamma. It is not
usual for them to desire that by virtue of
these good acts they may in future existence
encounter a Buddha and attain worldly
riches and worldly positions. Itis not usual
for them to wish for these amisa heritages.
[t is not usual for them to desire the gaining
of opportunities for the performance of good
acts leading to bhava sampatii, bhoga sanm-
patti, and issariya sampatti.

But. at the present day, the bad heritages
of puccayamisa taphd, lokdmisa tanha, and
va(®misa taphd, constitute to be ruling
factors. Modern men and women do not
like to hear the mention of the four ariva
vamsa dhammas which arce the antitheses of
the threc ranhds mentioned.  The four ariya
vamsa glhanmmas are, as has already been
mcnliw(]cd previously, being casilvy satisfied
with aimsfood, robes, and dwelhing place.
and deir.ving joy and pleasure in the work of
bhavanad. They are called ariva  vamsa
dhanmmas because they are dhammas on which
Buddhas, the  disciples  of  Buddhas,
and the heirs of Buddhas, shauld not release
their hold.

This 1s a reminder to those persons who
possess wisdom.

As regards persons dehicient in wisdom, the
mere performanee of many good and meri-
torious, acts has to be extolled as good.

Abhidhamma Pijaka, Puggalapandata Pap, P 120, 6th Syn. LEdn,
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Those persons who are endowed with
wisdom, however, should, if they desire to
become heirs of the niyata dhamma heritages

cither in this life, or in the next in the deva
lokas, establish the djivagthamaka sila, set up
kavagata sati, and try (for at least three
hours a day) to achicve perception of the three

characteristics of existence in the five
aggregates of the body. If they perceive
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etther of the three characteristics in t_he five
aggregates, they can become niyata heirs and
achieve the status of a *‘bon-sin-san’’.

For this purpose, see my ‘‘Lakkhana
Dipani,” *Vijjamagga Dipani,” *“Ahéra
Dipani,” and ““Kammatthina Dipani”. For
the path of niyata *‘bon-sin-san” individuals,
see my ‘‘Catusacca Dipani’”’, and the Chapter
on Nibbana in my *‘Paramattha Sankhitta™.
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