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THE VIPASSANA DIPANI OR THE MANUAL OF INSIGHT

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

PREFACE

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

ion of before commencing the Practice of

Exercises of Insight (vipassani-kammatt-

hnna) is much needed by the Buddhists of

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

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

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

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

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

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

:L

causes of

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

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

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

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

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

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

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

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

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

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

vipallasa—hallucinations.

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

abhinivesa — firmly rooted beliefs, basic

stages of consciousness from
which other states develop.

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

saccy — truth, relative and absolute.

abhinna — supernormal knowledge.

parinna — profound insight.

Aggamahapandita is a title ol honour,

meaning ‘' Chief Great Pundit .

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

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

There are three kinds of Vipallasa, to
wil:

hallucination of
perception;

1. Sanfa-vipallasa :

hallucination of
thought ;

2. Citta-vipallasa

3. Ditthi-vipallasa : hallucination of views.

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

(i) It erroneously perceives impermanence
as permanence ;

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

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

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

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

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

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

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

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

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

When persons are in command ol

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

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

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

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

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

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

people.

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

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

THE THREE MANNANA

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

Fantasy is of three kinds, to wit:

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

(2) mana-manfiana: fantasy by
conceit ;

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

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

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

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

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

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

haughty and fantastically conceited.

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

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

““The Element of Extension is the living
being: the Element of Extension is the 1,
What is here said in connection with the
Element of Extension is in like manner to be
understood in connection with the Element
of Cohesion, the liquid element, and all
other elements found in a corporeal existence.
This over-estimation or fantastic imagination
will be expounded at greater length further
on. .
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These three kinds of fantasy are also called
the three Gahas, or threce Holds, to indicate
their power of holding tightly and firmly.
Since also they multiply erroncous. mistaken
actions which tend gradually but continuously
to increase past all limits and never mncline
to cease, they are also called three FPapan cas
or Three Multipliers.

The Two Abhinivesa

Abhinivesa means strong belicf set in the
mind as firmly and 1mmovably as door-
posts, stone pillars, and monuments, so
that it cannot be moved by any means or
expenditure of effort. 1t 1s of two different
kinds to wit :-

Firm behief induced
by lust,

2. Ditthibhinivesa: Firm belief induced
by crror.

|. Tanhabhinivesa :

Of these, tanhabhinivesa means the firm
and unshakable belief in what 1s not my own
body, head, hands, lcgs, eves, nose and so
forth, as being my own bodyv, my own head
and so forth, throughout a long succession
of existences.

Dit t hibhinivesa means the firm and un-
shakable beliel 1n the existence of the Soul
or Seif or Separate Life in a perzoa orcreature,
which is held, in accordance with this belief,
to be an unchanging supiems: thing that
governs the body. These two kinds of
belief arc also called tanhaussaya a:d
dit t hinissaya respectively.  They may also
be called the Two Great Reposers upon the
the Five Aggregates, and on Body-and-Mind;
or as the Two Great Resting-plices of
puthujjanas or ordinarv men of the world.

THE TWO BHUMI OR STAGES

Bhiimi means the stage where all creatures
find their footing, generate and grow. It
is of two kinds, to wit :

1. Puthujjana-bhiumi
2. Arnyabhinu.

Puthujjana-bhiaimi is the stage of a put-
hujjana, an ordinary or normal being, and,
speaking in the scnse of ultimate truth, it
1s nothing but the halluciation of views.
All creatures of the ordinary worldly kind
live in the world making this Dit t hi-vipallasa
or erroneous view their resting place, their

main support, their standimg ground :
“There is in me¢ or tn my body something
that 1s permanent, good and essential.”

The Ditthi-mania- a4 or fantasy through
crror, the Ditthigaha orerroncous hold, the
Dit t hi-papatica or muvltpher of crror, and
the Ditthi-abhinivesa or strong belief 1n-
duced by error, are also the landing stages,
the supports, thc resting places, and the
standing grounds of all puthupjanas.  Hence
they will ncver be relcased from the state or
existence of a puthuyana, so long as they
take their fir;n stand on the ground of the
sald many-titled crror.

As to the Anya-bhumi, i1t is a state of an
Ariya, a noble and sanctified being, in whom
haliucination i1s eradicated. It 1s, speaking
In the ultimate sense, nothing but this Right
View, this Right Apprchension, the Right
Understanding : ** There s 1 me or
my body nothing permanent, good, and
essential . As an Ariya lives making Right
View his mam footing, this Right View may
te called the stage of the Arnya. Upon
the attainment of this Right View, a being is
sald to have transcended the Puthujjana-
bhii ni, and to have sct foot oa the Ariyan
stage.

Among the mnumerab'e ordmary beings
(Puthujjana.) who have bren treading the
ground of Puthupanaship during countless
existeinces that have no known beginning ;
Il a certun neison trying to cradicale the
hallucination ol error to mmplant the Right
View within himiself, on a certain day succeeds
i his attempis, e 1s said to have set toot
that seclf-same day upon the ground of the
Ariya, and to have become an Ariya, that is
a sancttfiel verag, ven 1t there should
remain tae hallucinations of mind and per-
ception in some of the Ariyas, they would not
commit such evil deeds as would produce
for them cvil effects in the worlds of mis-
fortune, for they have eradicated the weighty
hallucination ol error. The two remaining
hallucinations waould merely enable them to
enjoy such worldly pleasures as they have
lawlully carned.

THE TWO GATI

Gatt means transmigration.  (Here 1t does
not mean that ‘ Transmigration of Soul’,
so called, which s current v non-Buddhist
philosophies. 1 have adopted the word
“transnugration ” for Gati which literally
means *“ going ’, merely in order to indicate
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the idea while dealing with it from the stand-
point of Buddhist philosophv.) [t s the
change of extstences,  [tisof two hinds

.  Puthujana-gati.
2. Anya-gau.

Of these tao. the former 1s the transmi-

gration of the ordinary person which s
Vinmipatana or dispersine.  That 1s (0 sy
one cannot transmigrate nto  whatever

Kkind of existence one maght wirh, but 1y
liable 10 fall into any one of the 31 Kinds
of abode or ewstence, according as one s
thrown by one’s past hamma.  Just as, in
the case of the fall of a coconut or of
a palm-fruit from a tree, 1t cannot be
ascertained beforechand where it will rest;
sO also in the case of the new castence of
a Puthupana after his death, 1t cannot be
ascertained  beforchand whercunto he will
transmigrate.  Every creature that comes
into life 1s nevitably laid in wait for by
the evil of death; and after his death he 1
also sure to fall by ** dispersion ™ into :iany
existence. Thus two great evils of death
and dispersion are inseparably hnked to
every being born.

Of these two, ** dispersion of hife ™ afler
death s worse than death, tor the four realms
of misery down to the great Avicr Hell,

stand wide opea to a Puthupana who
departs from the abode of wen,  like
space without any obstruction.  As soon

as the term of life expires, he may fall into

THE

“ Brethren, | will teach you the Al
15 the All ?

Do vou listen to 1t.

any of the Nirayas or realms of misery.
Whether far or near, there is no intervening
period of time. He may be reborn as an
animal : as a Peta, a wretched shade ;
or as an Astra or Titan, an ecnemy olSakka
the hing of the gods, in the wink of an eyelid.
The like holds good if he dies out of any of
the upper six realms of the Kamavacara
Devas. But when he expires from the
worlds of Riipa-loka and Arupa-loka, there
is no direct {all into the four realms of musery,
but there is a halt of one existence either 1n
the abode of men or in those of Devas,
wherefrom he may fall into the four worlds of
MIsCTy.

Why do we say that every being fears
death ? Because death is followed by dis-
persion to any sphere of existence. I there
were no *tdispersion T oas regards existence

after death, and one could take rebirthin

any existence at one’s choice, no one would
fear death so much, although, to be sure,
sometimes there may be thirst for death when
a being after living a considerable length of
time in one existence, desires removal to a
new one.

By way of showing how great is the
dispersion of existence  which is called
Puthujjana-gati---the Nakhasikha and K2 na-

kacchapa Suttas may be cited. However,
only an outline of cach will here be
produced.

ALL

And what, brethren,

It 1s eye and visible object : ear and sound : nose and scent : tongue and taste :

body and tangibles : mind and idcas.

This, brethren, 1s called the All.

Now, brethren, he who should say, ** Rejecting this All, 1 will proclaim some
other All, "*---such might be the substance of his talk, but when questioned he would

What is the cause of that ?

not be able to make good his boast, and he would come by disappointment besides.
Because, brethren, it would be beyond his power to doso.’

S. N, iv. 15,
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(By way of showing how greatis the disper-
sion of existence which is called Puthujjana-
gati, the Nakhasikha and Kanakacchapa Sut-
tas may here be cited. However, only an
outline of each will here be produced. )

Nakhasikha—Sutra. ** At onc time the
Buddha, showing them some dust which he
had taken upon the tup of his finger-nail, add-
ressed the disciples thus @ = [, O Bhikkhus.
these few grains of dust upon my finger -nail
and all the dust in the universe were compared
in quantity, which would you say was less,
and which more 7"  The disciples rephed :
“ Lord, the dust on your finger-nail is less,
and that of the universe 15 more. Surely,
Lord, the dust on your finger-nail 1s not
worthy of mention in comparison with the
dust of the universe.” Then the Buddha
continued ; ** Even so, Bhikkhus, those who
arc reborn 1in the abodes of men and Devas
whence they have expired, are very few even
as the few grains of dust on my finger-nail ;
and those who are reborn in the four realms
of misery are exceedingly many, even as the
dust of the great universe.  Again, those who
have expired from the four miscrable worlds
and are reborn 1n the abodes of men and De-
vas are few cven as the grains of dust on my
tinger-nail ; and those who are repeatedly
reborn in the four miserable worlds are
innumerable, even as the grains of dust of the
great universe.’’

What has just been said is the substance of
the Nakhasikha-Sutta. But, to say nothing
of the beings of all the four realms of nusery,
the creatures that inhabit the four great
oceans alone will suffice to make evident how
great 1s the evil of Vinipatana-gati, that is, the
dispersion, the variety of possible kinds of
existence after death.

Kanakacchapa-Sutta. - A¢  ope time the

Buddha addressed the disciples thus: “There
15, O Bhikkhus, 1n the ocean a turtle, both
of whose eyes are blind. He plunges into the
water of the unfathomable ocean and
swims about incessantly in any direction wher-
cver his head may lead.  There is also in the
ocean the yoke of a cart which 1s ceaselessly
floating about on the surface of the water, and

is carricd awav m all directions by tide, cur-
rent and wind. Thus these two go on through-
out an incalculable space of time : perchan-
ce it happens that in the course of time the
yvohe arrives at the precise plice and time
where and when the turtle puts up his head,
and vokes on to 1. Now, O Bhikkhus, 15 1t
possible that such & time might come as 18
said 77 In ordimary truth, O Lord, ™
replicd the Bhikkhus ** 1t 1s impossible ; but
tme being so spacious, and an acon lasting so
long, it may be admitted that perhaps at some
time or other it might be possible for the two
to yoke together, as said; 1t the blind tortoise

lives long enough, and the yoke does not tend

to rot and break up belore such a comcidence
comes to pass.

Then the Buddha said, ** O Bhikkhus, the
occurrence of stich a strange thing 1s not to be
counted a dithicult one; for therets stull a
greater, a harder, a hundred times, a thousand
times more difficult than this lying hidden
from your knowledge. And what 1s this ?
[t 1s, O Bhikkhus, the obtaining of the oppor-
tunity of becoming a man again by a man
who has expired and 1s reborn once 1n any ot
the tour realms of misery. The occurrence
of the voking of the blind tortoise 1s not worth
thinking of as a diflicult occurrence in compa-
rison therewith. Because those who perform
good deeds and abstain from doing bad alone
can obtain the existence of men and Devas.
The beings in the four miserable worlds can-
not discern what i1s virtuous and what vicious,
what good and what bad, what moral and
what 'mmmoral, what meritorious and what
demeritorious, and consequently they hve a
hfe of immorality and demerit, tormenting
one another with all their power. Those crea-
tures of the Niraya and Peta abode in parti-
cular, live a very miserable hfe on account
of pumshments and torments which they
experience with sorrow, pain and distress.
Therefore. O Bhikkhus, the opportunity
of being reborn in . the abode of neen 1s a
hundred times, a thousand times harder to
obtain than the encountering of the blind
turtle with the voke. ™

According to this Sutta, why those creatures
who are born in the miserable planes arc far

| “ The way, Cunda, to get quite and rid of those false views and of the domains
in which they arise and crop up and obtain, is by seeing with right comprehension

that there 1s no ‘mine’ no ‘thisis I." o * thisis myself.

Sallekha- Sutta.
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flom human existence 1> beciise they never
look up but always look down.  And what
s meant by looking down 7 The igrorance
i them by degrees becomes greater and
stronger from one eaistence to another ;
and as the water o ariver always flows down
to the lower plains, so also they are always
tending towards the lower evistences : for
the wa)s towards the higher enistences are
closed to them, while those towards the lower
existences are freely open. Thus is the
meaning of “looking down 7. Hence, from
this story ol the blind turtle, the wise appre-
hend how great, how fearful, how ternbly
perilous are the evils of lhc--Pu.lhu_Uunfl-
gail, 1.¢. the “dispersion of enistence ™

What hgs been said is concerning the

Puthujjana-gati.  Now what is Artya-gau?

It is deliverance fronmi the dispersion of
eaistence  after death. Or 1t 1s the dis-
appearance of that “dispersion of existence”
which is conjoined with the destiny of in-
evitable death in every existence . It is
also the potentiality of bteing reborn in
higher existences or in existences according
to cne’s choice. It s also not like the fall
of cocoruts from trees @ but it is to be
compared 1o birds which fly through the air
1o whatsoever place cr tree cn which they
mav wish to perch. Those men, Devas
and Brahmas who have attained the Ariyan
state, can get to whatever belter existence,
i.e. as men, Devas, Brahmas, they may wish
to be reborn into, when they expire from the
particular existence in which they have attain-
¢d such Ariyan state. Though they cxpire
unexpectedly without aiming to be reborn
in any patticular existence, they are destined
to be reborn in a better or higher existence,
and at the same time arc entirely frec from
rebirth into lower and miseratle existences.
Moreover, if they are reborn again in the
abode of men, they never become of the
lower or poorer classes, nor are they fools or
heretics, but beccme quite otherwise. It is
the same in the abodes of Devas and Brahmas
They are entirely sct free from the Puthu-
Hana-gati,

What has been said is concerning the course
cf Anyas. Now we will explain the two
Gatis side by side. When a man falls frem
a treec he falls likke a coconut because
he has no wings with which to fly in the air.
In precisely the same way when men, Devas
ard Brahmas who are Putthujjana, riveted

to the hallucination of wrong views and
having no wirgs of the Noble Eightfold

Path to make the sky their resting-place,
transmigrate after the dissolution of their
‘)rcscm bodies into new oncs, they fall tumb-
ing into the bends of the evils of dispersion.
In this werld ordiniary men who climb up very
high trees fall tumbling to the ground when
the branches which they clutch or try to
mitke their resting place break down. They
suffer much pain from the fall, and sometimes
dcith ensues because they have no other rest-
ing-places but the branches, neither have
they wings wherewith to fly in the air. It is
the same with men, Devas and Brahmas who
have the halluciraticn of Wrong Views,
when their resting-place of Wreng Views as
regards sclf is broken down, they fall tumb-
ling into the dispersion existence. For their
resting-places are only tteir bodies ; and they
have neither such a resting-place as Nibbana,
nor such strong wings as the Noble Eightfold
Path to support them. As for the birds,

though the branches they rest on may break,
they never fall, but easily fly through the air
lo any other tree. For the branckes are
not their permanent resting places but only

temporary ones. They entirely rely on

their wings and the air. In the same way,

men, Devas and Brahmas who have become

Anya and arefreed from the hallucination of
Wrong Views, ncither regard their bodies as

their Atta or Self, nor rely upon them. They

have in their possession permanent resting
laces, such as Nibbana which is the entire
cessation of all tumbling existence. They
also possess the very mighty wings of the
Noble Eightfold Path which are able to bear
them to better existences.

What has been said is concerning the
distinction between the two Gatis, i.e., the
Puthugana-gati and the Ariya-gati.

THE TWO SACCAS OR THE TWO
TRUTHS

Sacca or Truth is the constant faithfulness
or concordanc_:c of the term 'Whl.Ch names a
thing, to or with that thing’s intrinsic nature.

It is of two kinds, to wit ;—

1. Sammuti-saccd, cornventional or
relative truth.

2. Paramalttha-sacca, or ultimate Truth.

Of the two, conventional truth is the
truthfulness of the customary terms used by
the great majority of people, such as ** Self
exists . ** a living soul exists ”’ ** men exist *’.
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, " Devas exist”, * Sakkas exist”, " elep-
hants exist'’, ‘‘head exists’’ and so on.
This conventional truth is the opposite of
untruth, and so can overcome it. Itis not a
lie or an untruth when people say.

‘““There probably exists an immutable,
permanent, one continuous self or hiving soul
which is neither momentarily rising nor
passing away throughout onc existence,”
tor this is the customary manner of speech
of the great majority of peorle who have no
intention whatever of deceiving others.  But
according to ultimate truth, 1t s recckoned a
Vippallasa or hallucination which erroneous-
ly regards impermanent as permanent and
non-self as selt. So long as this erroncous
view remains undestroyed, cne can  never
escape from the evils of Samszra, the wheel
of ife. All of the foregoing alike holds good
when people say *° a perscn exists 7 and
SO on.

Ulttmate truth is the absolute truthfulness
of assertion or negative in full and complcte
accordance with what is actual, the elemen-
tary, fundamental qualitiecs of phkencmena.
Here stating such truth in aflirmative form,
one may say: " The element of sohdity
exists 77, ** The element of extension exists ’’,
" the element of cohesion exists ™, **the
clement of kinetic energy exists”, ' mind
exists ' ** consciousress exists 7', ** contact,
feeling and perception exist”, " matenal
aggregates exist ”’ and so on. And express-
ing such truth in a negative form, 1t can be
said : " No self exists ’,"* no living soul
exists ', "*no person exists”’, *“‘no being
exists ’, ** neither does an elephant exist ™
“nor do hands, nor legs, nor any members cf
the body exist ”,* neither does a man exist
nor a Deva” and so on. In saying here :
" No self exists” ** no living soul exists ™
we mean thar there is nc such ultimate entaty
as a self or living soul which persists un-
changed during the whole term of life, without
momentarily coming to be and passing away.
In the expression: *“No being exists”
and so forth, what is meant is that nothing
actually exists but material and mental
elements. These elements are ncither per-
sons nor beings, nor men, nor Devas etc.
Therefore there is no separate being or person
apart from the elements. The ultimate truth
Is the diametrical cppcsite of the hallucina-
tion, and so can confute it. One who is thus
able to confute or reject the hallucination can

escape from the evils of Sa.nsara, the evolu-
tton of life.

According to conventional truth, a person
exists, a being exists ; a person or a being
continually transmigrates from one existence
to another in the ocean of life. But
to ultimate truth, neither a person nor a being
exists, and there is no one who transmigrates
frcm onc existence to another. Here, 1t
may be asked : ‘' D¢ not these two truths
seem lo be as poles asunder 7 Of course
they seem to be so. Nevertheless we may
bring them together. lave we not said :
‘** According to conventional truth”™ and
** according to ultimate truth ”? Each kind
of truth accordingly is truthful as regards
its own mode of expression. Hence 1f one
man should say that there exists a persgn or
a being according to conventicnal truth,
the other 10 whom he speaks ought not to
contradict him, for these conventional terms
describe what apparently exists. And like-
wise, if the other says that there exists neither
2 person nor a being, sccording to ultimate
truth, the former ought not to deny this, for
in the ultimate serse, material and mental
rhenomena alone truly exist and in strict
reality they know no perscn or being. For
example :  Men dig up lumps of earth from
certain places, pound them into dust, knead
this dust with water into clay, and from this
clay make various kinds of useful pots, jars,
and cups. Thus there exist various kinds of
pcts, jars and cups in the world. Now
when discussion takes place on this subject,
if 1t were asked: ‘" Are there earthen
pots and cups in this world?”’ the answer,
according to the conventional truth should
be given in the affirmative, and according to
the ultimate truth, in the negative, smce this
kind of truth admits only the positive exis-
tence of the earth cut of which the pots and
so forth were made. Ot these two answers
the former requires no ¢xplanation inasmuch
as it is an answer acccrding to the established
usage: but as regards the latter, some explana-
tion is neceded. In the cbjects that we
called ‘“‘ earthen pots ”* and ** earthen cups ”,
what really exists is only earth ; not pots ncr
cups, in the sense of ultimate trutb : because
the term “*earth” applies progerly not to
pots and cups but to actual substanual earth.
There are also pots and cups made of iron
brass, silver, and gold. These cannot be
called carthen pots and cups, since they are
not made of earth. The terms * pots”
and * cups” also are not terms descriptive
of earth but of ideas derived from the appear-
ance of pots and cups, such as their circular or
spherical shape and so on. This 15 obvious,
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because the terms “‘pots”™ and "cups”
are not applied to the mere lumps of earth
which have nc shape cr form of pots and
cups. Hence it follows that the term ** earth”
1s not a term descriptive of pots and cups, but
of real earth ; and also the terms “"pots’
ard “cups’’ arc not terms descriptive of
carth but of pictorial ideas (santhina-pannat
which have no separate elementary substance
other than the dust of clay, but are mere
conceptions presented to the mind by the
particular appearance, form, and shape of
the worked-up clay. Hence the negatne
slatement according 10 the ulumate truth,
namely, that * no earthen pots and cups
enist ' ought to be accepted without question.

Now we come to the analysis of things 1n
the ultimate sense. Of the two Kinds cf
ultimate phencmena, matenal and mental,
as menuioned above, the former is of twenty-
eight Kinds .

(1) The four great essential elements, viz:

(1) The element of sohdity

(2) The element of cohesicn, or the
holding, the fluid.

(3) The element of kinetic energy.

(4) The e¢lement ¢cf motior.

(11 The sin beses, viz :-
(5) The eye basis

(6) The car basis

(7) The nose basis
(8) The tongue basis
(9) The body basis
(10) Tke heart basis.

(111) The two sexes, viz -
(11) Tke male sex
(12) The female sex.
(1Vv)
hie, wviz :-
(13) the vital feree.

(V) One species ¢! matertal quality of

nutrition, viz :-
(14) tdible lcod

(VI) The four sense ficlds, viz :-
(15) Visible form
(16) Sound

(17) Odour
(1¥) Savour.

_These cighteen species are called Jata-
rupant or genctic material qualities, as they
possess the power of production.

One species of matertal quality of
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(VII) One species of material qualty.
of lhimitation, viz :-
(!19) Tke element cf spacc.

(VI11) The tmo comimunications, ViZ.
(20) Intimation through the bcdy
(21) Intimaticn thrcugh speeck.

(1X) The three plasticities, wviz :-
(22) Lightness
(23) Phancy
(24) Adaptabiluy.

(X) Thke fcur salient features,  viz:
(25) Integration
(26) Conunuarce
(27) Deccay
(28) Impermanence or death.

Trese last ten species are callcd Ajata-
riipani or non-geretic materizl quahtes,
as they do not possess the pewer of pro-
ducticr.

FIFTY-FOUR KINDS OF MENTAL
PHENOMENA

There wre 54 kinds of mental phenomera.
Citta : mird cr conscicusness

Cetasika : mental properties or concomi-
tants, fifty-two 1in number and

Nibbana : Getting cut of the cidde cf
enistences;

(Nibbana is here reckoned s a mental
phencmencn, not from the subjective, but
frcm the objective peint cf view. Tr)
Citta mezns the ftaculty of investigaung an
object (aramzna) or the faculty of takirg
possession cf an object, or the faculty of
knowing an object, cr the faculty cf bemng
conscious of an object.

Cetasikas are characters of conscrousness,
cr mental properties born of mird, or ccn-
comitants  of mind.

Nibbana means freedem from every hind
of infelicity.

(1) CONSCIOUSNESS 1s divided o
s1x  classes :-

1. Consciousnest ol sight
2. . ,, sound
3. s .. smell
4. ,» laste
5. . ,, louch
6. . ., mind,
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. 1. The Censciousness arising at the eye-
basts is called the consciousness of sight, and
has the function of seeing.

2. The Conscicusness arisirg at the car-basis
Is called the consciousness ¢f sgund, and has
the function of hearing.

3. The Consciousness arising at the nose-
basis 1s called the consciousness of smell,
and has the function of smelling.

4. The Consciousness arising at the tonguc-
basts is called the consciousness of taste,
and has the functicn of tasting.

5. The Ccnsciousness arising at the body-
basis 1s called the consciousness of touch.
and has the function of touching.

6. The consciousness arising at the heart-
basis 1s called consciousness of mind. In
the Arupa-lcka, however, mind-conscious-
ness arises without any basis. The mind-

consciousness is again subdivided into four
kinds.

(@) Kama-conscicusness

(b) Riupa-consciousness

(¢) Arupa-consclousness

(/) Lokullara-ccnsciousness.

(@) Of these, Kama-consciousncss 1s that
which lies within the jurisdiction of desire
prevailing in Kama-loka (Kama-tapha and
it 1s fourfold, thus: Moral (kusala)
Immoral (akuszla), Resuliant (vipaka, and
[neflective (kriya).

(b)) Rupa-ccnsciousness is the jhanic or
ecstatic mind wkhkich has become free from
Kama-desire but still remains within the
jurisdiction of the desire prevailing in Rupa
loka (Ripa-tanh3). and it is threefold. thus :

Moral,
Resultant.
Ineffective.

(c) Artipa-consciousness is also the jhanic
or ecstatic mirnd which has become free from
Riipa-desire, but still remains within the
jurisdiction cf the desire prevailing in the
Aripa-lcka (Aruapa-taph3), and it also 1s
three fold, thus :

Moral,
Resultant,
Ineffective.

(/) Lokuttara. or transcendental conscious-
ness is the noble mind (Ariya-citta) which
has become free from the thkreefold desire,
and has transcend -d the three planes, Kama,

Riipa and Ariipa. It is of two kinds. thus :
Noble consciousness in the Path, and Noble
consciousness in the fruition.

II. FIFTY-TWO KINDS OF CETASIKA
Mental prcperties arc of 52 kinds.

(@) The Seven Common Properties (Sabba
cittaka), so called on account of being
common to all classes of conscicusness,
VIZ :

phassa (contact)

vedana (feeling)

sanna (perception)

cetana (volition)

ekaggatd (concentration of mind)
jivita (psychic hife)

manastkara (attenion).

:-JO*LALL.JM—-

(b) The six Particulars (pakinnaka) so
called because they invanably enter Into
compostticn with consciousness, ViIZ :

vitakka (imitial application)
vicara (sustained application)
viriya (effort)

piti (pleasurable interest)
chanda (desire-tc-do)
adhimokkha (deciding).

The above thirteen kinds (2) and (b) are
called Mixtures (vimissaka), or betler, as
rendered by Shwe Zan Aung ‘“Un-morals”,
as they are ccmmon to both moral and
immoral consciousneess in composition.

S

(¢) The fourteen Immorals (papa-jati), viz:

lcbha (greed)

dosa (hate)

moha (dullness)

ditthi (crrcr)

mana (ccnceit)

1Ss2 (envy)

macchariya (selfishness)
kukkucca (worry)
ahirika (shamelessness)
anottappa (recklessness)
nddhacca (distraction)
thina (sloth)

middha (torpor)
vicikiccha (perplexity).

POV X NS E

(d) The wwenty-five Morals (kalayana-
jatika) viz:
1. alobha (dis'nterestedness)
adosa (amity)
amcha (reascn)
saddha (faith)
satt (mindfulness)

TSRS
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6. hiri (modesty)

7. ottappa (discretion)

¥. tatramajhattata (balarce of mind)

9. Kkayapassaddhi (comgposure of mental

properties)
0. cittapassaddhi (ccmposure of mind)
. Kkayalahuta (buoyancy of mental
properues)

12. cittalahuta

13. Kavamuduta
properties),

14. citta muduta (pliancy of mind)

15. kayakammannata (adaptability of
mental properties)

16. cittakammannata (adaptability of
mind)

17. kayapagunnata (proficiency of men-
tal properties)

18. cittapaguiinata  (prohciency of
mingd) ~

19. kayujkata (rectitude of mentul
properties)

20. cittujukata (rectitude of mind)

21. sammavaca (right speech)

22. sammakammanta (right action)

23. sammaajiva (right livelihood)
(the immediately preceding three
are called the Three Abstinences)

24. karuna (pity)

25. mudnta (appreciation)
(The last two are called the two
Illimitables or Appamc:n iia.

1. Phassa means contact, and contact
means the faculty of pressing the object
(arammana), so as to cause the agrceable or
disagreeable sap (so to speak) to come out.
So it is the maia principle or prime mover
of the mental properties in the uprising.
If the sap cannot be squeezed out, then all
objects (arammana) will be of no use.

2. Vedana means feeling, or the faculty
of tasting the sapid flavour thus squeezed
out by the phassa. All creatures are sunk
in this vedana.

3. Sanfna means perception, or the act of
perceiving. All creatures become wise thro-
ugh this perception, if they perceive things
with sufficient clearness in accordance with
their own ways, custom, creed, and so forth,

4. (Cetana means volition or the faculty
of determining the activities of the mental
concomitants so as to bring them into har-
mony. In the common speech of the world
we are accustomed to say of one who super-
vises a piece of work that he is the perfor-
mer or author of the work. We usually say :
“ Oh, this work was done by So-and-so ”’,

(buoyancy of mind)
(phancy of mental

or ** This i1s such and such a person’s great
work . It is somewhat the same in con-
nection with the ethical aspects of things:
The volition (cetani) is called the doer
(kamma), as it decternmines the activities of
the mental concomitants, or supervises all
the actions of body, of speech, and of mind.
As every kind of prosperity in this hfe 1s the
outcome of the exertions put forth in work
performcd with body, with speech and with
mind, so also the issues of new hfe or exis-
tence are the results of the volition (asynch-
ronous volition is the name given to it in the
Pagthana, and it is known by the name of
Kamma in the actions of body, speech and
mind) performed in previous existences.
Earth, water, mountains, trees, grass and so
{orth. are all born of Utu, the element of
warmth and they may quite properly be called
the children or the issue of the warmth-
element. So aisoall living creaturds may be
called the children o1 the issue of volition, or
what is called Kamma-dhatu, as they are all
born through Kamma.

5. Ekaggata means concentration of
mind. Itis also called Right Concentration
(samadhi.) It becomes prominent in the
Jhanasamapati  the attainmeat of the
supernormal modes of mind called Jhana.

6. Jivita means the life of mental pheno-
mena. It is pre-cminent in preserving the
continuance of mental phenomena.

7. Manasikara means attention. Its fun-
ction is to bring the destred object into view
of consciousness.

These seven flactors are called Sabba-
citika. Universal Properues, as they always
cnter into the composition of all conscious-
ness.

8. Vitakka means the mtal application
of mind. Its function i1s to direct the mind
towards the object of rescarch. It s also
called Sankappa (aspiration), which is of
two kinds, viz., Sammasankappa or Right
Aspiration, Micchasankappa or Wrong As-
piration.

9. Vicara means sustained application.
Its function is to concentrate upon objects.

10. Viriya means cffort of mind in
actions. It i1s of two kinds, nght effort and
wrong cffort.

11. Piti means plcasurable interest of
mind, or buoyancy of mind or the bulkiness
of mind.

12. Chanda means desire-to-do, sSuch as
desire-to-go, desire-to-say. desire-to-speak,
and so forth.
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13. Adhimokkha means decisions, or
literally, apartness of mind for the object ;
that is, it is intended to connote the freedom
of mind from the wavering state between
the two courses; *“Is 1t?” or *“Is 1t not?”’

These last six mental properties are not
common to all classes of consciousness,
but severally enter into their composition,
Hence they are calied Pakinnaka or Particul-
ars. They make thirteen if they are added
to the Common Properties ; and both, taken
together are called Vimissaka (mixtures)
as they enter into composition both with
moral and 1mmoral consciousness.

14. Lobha ecthically means greed, bul
psychically 1t mcans agglutination of mind
with objects. Tt 1s sometimes called Tagh3
(craving), sometimes Abhijjhd (covetousness)
sometimes Kama (lust) and sometimes Raga
(sensual passion).

15. Dosa in its cthical sense i1s hate, but
psychically it means the violent striking of
mind at the object. [t has two other names
.e. Patigha (repugnance), and Byapada
(1ll-will).

16. Moha means dullness or lack of
understanding in philosophical matters. It
1S also called Avipjha (nescience), Annana
(notknowing) and Adassana (not-seeing).

The above three just mentioned are called
the three Akusalamila, or the three main
immoral roots ,as they are the sources of
all immoralities.

17. Ditthi means error or wrong seeing
in matters of phtlosophy. It takes imper-
manence for permanence, and non-soul for
soul, and moral activities for immoral ones;
or it denies that there are any results of
action, and so forth.

|18. M3ana means conceit or wrong
esimation. It wrongly imagines the
name-and-form (nama-ripa) to be an “I”,
and estimates it as noble or ignoble accor-
ding to the caste, creed, or family, and so
on, to which the person belongs.

19. Issa means envy, or disapprobation,
or lack of appreciation, or absence of
inchnation to congratulate others upon
therr success 1in hife. It also means a
disposttion to find fault with others.

20. Macchariya means selfishness,
illiberality, or unwillingness to share with
others.

21. Kukkucca means worry, anxiety, or
undue anxiousness for what has been done
wrongly, or for right actions that have been
left undone. There are two wrongs in the

world, namely, doing sinful deeds and failing
to do meritorious deeds. There are also two
ways of representing thus ** | have done
sinful acts ™, or ** 1 have left undone merito-
rious acts, such as charity, virtue, and so
forth.” ** A fool always invents plans after
all is over ', runs the saying. So worry Is
of two kinds, with regard to forgetfulness
and with regard to viciousness, to sins of
omissions and sins of commission.

22. Ahirtka means shamelessness. When
a sinful act is about to be committed, no
feeling of shame such as ** 1 will be corrupted
if | do this >, or ** Some people and Devas
may know this of me 7, arise in him who 1s
shameless.

23.  Anottappa means utter recklessness
as regards such consequences, as Attanuvad-
abhaya (fear of self-accusations like : |
have been foolish ; | have done wrong”,
and so forth,) Paranuvadabhaya (fear of
accusations by others) ; Dandabhaya (fear
of punishments in the present life nflicted
bv the rulers); Apayabhaya (fear of punish-
ments to be suffered in the realms of misery).

24. Uddhacca means distraction as
regards an object.

25. Thina means slothfulness of mind ;
that 1s, the dimness of the mind’s conscious-
ness of an object.

26. Middha means slothfulness of mental
properties that is, the dimness of the faculties
of each of the mental properties, such as
contact, feeling and.so forth.

27. Vicikiccha means perlexity, that s,
not believing what ought to be believed.

The above fourteen kinds are called Papa-
jati or Akusala-dhamma, in fact, they are
real immorahties. ’

28. Alobha means disinterestedness of
mind as regards an object. It is also called
Nekkhama-dhatu (element of abnegation or
renunciation), and Anabhijha (liberality).

29. Adosa, or amity in its ethical sense
means inclination of mind in the direction
of its object, or purity of mind. Itis also
called Abyapiada (peace of mind), and Metta
(loving-kindness).

30. Amoha means knowing things as
they are. ltis also called Nina (wisdom),
Pann a (insight), Vijha (knowledge), Samma-
ditthi (right view).

These three are called the three Kalayana-
miilas or the three Main Moral Roots as they
are the sources of all moralities.

31. Saddha means faith in what ought to
to be believed. This is also called Pasada

(transparence),
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32, Satt means constunt mindtutness
good things so ias not to torget them.
also called Dharana (Retention), and Utthana
(readiness).

33. Hin means modesty which ¢connotes
hesitation mn doing sinful acts through shame
of being known to do them.

4. Ouappa means  discrcuon  which
connotes hesitation o dommg  sinful  deeds
through fear of s2lf-accusation, of accusation
by others, or of punishments in spheres
of miscry (apayabhaya).

35. Tatramajghattata 1s balance of mind,
that is to sav. that mode of mind which
neither cleaves to an object nor repulses it.
This is called Upehkha-brahmavihara (cqu-
animity of the Sublime Abode) in the cate-
gory of Brahmuavihdra ; and Upekkhasam-
bophanga (equanimity that pertains to the
factors of Enlightenment) in the Boijhanga.

36. Kayapassaddhi means composure of
mental properties.

37. Ciuapassaddhi means composure of
mind. By cpmposure it 1s meant that the
mental properties are set at rest and become
cool, as thev arc free from the three Immoral
(Papa-dhamma) which cause annovance in

doing good deeds.

38. Kaya-luhuta means buoyancy of
mental properties.

39. Ciua-lahuta  means buoyancy of

mind. By buoyancy it is meant that the
mental properties become  light, as they
are free from the tmmorals which weigh
against them in the doing of good decds.
should be explamed 1n the same manner s
the rest.

40. Kaya-mudut:
mental opprerties.

41. Citta-mudute: means phancy ol nund.

12, Kava-kamnxnnaty means fitness of
work of mental properties.

43.  Citta-kammaraatg means the Biness
of the mind for work.

44, Kayua-pagurnlt:
of mental properties.

45. Ciua-pageanatsa  means  proficiency
of mind. Proficiency here means skilfulness.

means  phaney  of

meins - prohiciency

It s

36. Kuvuukita rectitude of

mental propertics.

NN

37. Cutgjukata means rectitude of mind.

48, Samma-vuca means Right  Speech,
that s abstinence  from the fourfold sinful
modes of  speech e tying,  slandering,
abusive language and idle wlk.

39, Sammikammanta mcans  Right

Action, that is abstinence from the threcfold
sintul acts, e, Kilhing,  stealing,  and
unchastity.

50.  Samma-ajivie means Right Livelthood.

These three Samma-vaca, Sammia-kamman-
a2 and Sammia-ajiva Tare called the Trple
Abstinences.

51, Karuad meuns pity, sympathy, com-
nassion or wishing to help those who are n
distress.

§2. Mudita means appreciation of, or
congratulation upon or delight in the success
of others.

- 83, These two are respectively called
Karuna-brahmavihira and mudna-brahma-

vihara. Thev are also called Appamann i
(fllimitables according to the definition
“Appamanesu  sattesu  bhavia 1t Appa-

manna’, that 1s : “Appaminna Is so called
because it exists without limit  among
hiving  beings.”

Nibbina mayv be clussified into three Kinds,
viz - First Nibbzna. Sccond Nibbana and
Third Nibbina.

Freeing or delinerance from the plane of
misery is the first Nibbana.

Freeing or deliverance from the plane ol
Nama-loka s the Second Nibbana.

FFreeinz or deliveranee from the plancs of
Rapa-loka and Artipa-loka s the Third
Nibbina.

Conscrousness one, Mental Properues fifty -
tw o, Nibb.unit one, altogether make up fifty-
four Mental Phenomena.  Thus the twenty
cight material phenomena and 54 mental
phenomena make up 2 ultimate things which
are called Ulumate Facts, On the other hand,
Self, Soul, Creature, Person and so forth,
are Conventional Facts

A — L . i o —

* Ceasing and abstaning from Evil,
Refraining from intoxicating drink,
Vigilance in righteous acts;

This is the mast ausprcious Performance.”

e —

Sunta-Nipita.
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The Four Mahabhiitas or the Four Great Essentials.

Muahabhiita means to develop greatly :
(1) The element of extenston i1s the element
of earth ; that 1s, the fundamental principle
or foundation of matter. It exists in grada-
tions of many kinds, such as, hardness, more
hardness, stiffness, more stiffiness. softness.
more softness, pliability, more pliability, and
SO On..

(2) The element of cohesion is the element
of water, that i1s, the cohesive power of
material qualities whereby they form into
mass or bulk or lump. There are apparently
many Kkinds of cohesion.

~(3) The element of heat 1s the element of
fire, that i1s, the power to burn, to inflame,
and to mature the material quahties. This
maturative quality is of two kinds, namely,
the maturative quality of heat and the
maturative quahlity of cold.

(4) The element of motion is the element
of wind, that 1s, the power of supporting
or resisting. It 1s  of many kinds,
such as supportive, resistive, conveying,
vibratory, diffusive, and so on. From these
four great Elements all other forms of matter
are derived or are born. Or, expressed in
another wav :  All matter 1s a combination,

in one proportion or another, of these four -

elementary properties.

The Six Bases.

Basis is that where consciousness generates,
arises, develops, or that whereupon it
depends.

(5) The eye-basis i1s the element of the
sensorium within the eye-ba]l where con-
sciousness of sight 1s generated; and the
consciousness of sight connotes the power of
seeing various kinds of colours, appearances,
forms and shapes.

(6) The ear-basis 1s the element of the
sensorium within the organ of the ear where
consciousness of sound 1s generated, and the
consciousness of sound connotes the power
of hearing various kinds of sound.

(7) The nose-basis is the element of the
sensorium within the nose organ where
consciousness of smell i1s gencrated, and the
consciousness of smell connotes the power of
smelling different kinds of odours.

(8) The tongue-basis is the element of
the sensorium upon the surface of the tongue
where consciousness of taste is generated,
and the consciousness of taste connotes
the power of tasting many kinds such as
sweet, sour, and so forth.

(9) The bodv-basis is the element of the
sensorium locating itself by pervading the
whole body within and without from head
to foot, where consciousness of touch is
generated, and the consciousness of touch
connotes the power of feeling or sensing
physical contacts.

(10) The heart-basis a kind of very fine,
bright, subtle matter within the organ of
heart where mind consciousness, comprising

sixty-nine classes of the same in number is

al—

S

generated.

From these six bases all classes of con-
sciousness are generated and arise.

The Two Bhavas or Sexes.

Bhava means production or productive
principle.

(11) The Itthi-bhava or the female sex
is a certain productive principle of matter
which produces several different kinds of
female appearances and feminine characters.

(12) The Pum-bhdava or the male sex 1s
a certain productive principle of matter which
produces several different kinds of male
appearances and masculine characters.

The two sexes respectively locate themselves
in the bodies of male and female, like the
body-basis pervading the entire frame, from
the sole of the foot to the top of the head
within and without. Owing to their pre-
dominant features the distinction between
masculinity and femininity is readily discerned.

i - el — -

“I have preached the truth without making any distinction between exoteric and

esoteric doctrine; for in respect of the truths, Ananda, the Tathagata has no such thing
as the closed fist of a teacher who keeps something back.”

Mahaparinibbana Sutta



16

Ji vita-R@ pa or Material Quality of Life.

(13) Jivita means life, that 1s, the vital
force which controls the material qualities
produced by Kamma and keeps them fresh
in the same way that the water of a pond
preserves the lotus plant therein from decay
and so informs them as to prevent from
withering. The common expressions of
ordinary speech, ‘“a being lives” or *“a
being dies ” are descriptive merely of the
presence or absence of this material quality
of life. When it ceases forever with reference
to a particular foim, we say ‘‘ a being dies ”’
and we say ‘“ a being is living ”* so long as it
continues to act in any particular form.
This also locates itself by permeating the

whole body.

Ahara-Riijpa or 'the Material Quality of
Nutrition.

(14) Ahara-ripa means element of
cssential nutriment that chiefly nourishes or
promotes the growth of material qualities.
Just as the element of water that resides in
earth or that falls from the sky, nourishes
trees or plants or mainly promotes their
growth or helps them to fecundate, develop
and last long ; so also this material quality
of nutrition nourishes or mainly helps the
four kinds of bodies or matter produced by
the four causes, namely, kamma, mind,
temperature and food, to fecundatc and
grow. It 1s the main supporter of the mate-
nal quahty of life, so that undertaking
various kinds of work in the world for the
sake of getting one’s daily food, is called a
man’s living or livelihood.

Gocara-Riipas or the Four Sense-Fields.

Gocara means sense-field or object of the
five senses.

(15) The object ‘‘visible form”, is the
quality of colour or of shape of various
objects.

(16) The object ““sound ” is the quality
of sound itself. |

(17) The object “ odour ™
of scent or smell.

(18) The object ““ savour ™ is the quality
of savour or taste. Mention is not made
here of touch or the tangible, as it consists
in the Great Essentials or Elements. It is
of three kinds, Viz., Pathavi-potthabba or
extension tangible, Tejo-potthabba or
temperature tangible, - Vayo-potthabba or
movement tangible, Counting in the tan-

is the quality
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gible aiso we thus get five sensc-fields in all.
Of these, visible form is the object of eye .
sound, of ear ; odour, of nosc ; savour, of
tongue ; and the tangible, ol body.

Akasa-Dhitu or Material Quality of
Limitation.

(19) Akasa-dhitu means the element of
space. ‘In a hcap of sand there is a spacc
between each particle of sand. Hence we
may say that there are as many spaces as
there are particles of sand in the heap; and
we can also distinguish the particles of sand
from one another. When the hcap 1s
destroyed the particles of sand are scattered
about, and the space enclosed between them
disappears also. Similarly, in very hard
lumps of stone, marble, iron, and metal,
there are innumerable atoms and particles
of atoms which are called kalapas or groups.
Inio every finest, smallest particle of an atom
there enters at least these following eight
qualities of matter, i.c., the Four Essentials
and colour, odour, savour, and nutritive
essence. And each group is separated by
the element of space which locates itself
between them. Therefore there is at least
as much of space as there is of the matter of
the lump. It is owing to the existence of
this space that lumps of stone and iron can
be broken up, or cut into pieces, or pounded
into dust, or melted.

The Two Vinnatti-Ripa or Modes of
Communications.

Vi natti-ripa means mode of communica-
tion or sign employed to communicate the
willingness, intention, or purpose, of onc
person to the understanding of another.

(20) Kaya-viiatti is that peculiar move-
ment of body by which one’s purpose s
made known to others.

(21) Vaci-vinfiatti is that peculiar move-
ment of sounds in speech by which one’s
purpose is made known to others.

Those who cannot see the minds of others
know the purpose, the intention, the willing-
ness, of others through the use of these
two modes of communication or Vinatti-
ritpas. These two are employed not only mn
communicating one’s purpose or intention to
the understanding of another, but also 1n
moving the parts of the body while walking,
and so forth, according to onec’s own will ;
as also in learning by heart, reading to onc-
self, and so forth.



THE FOUR LAKKHANA-ROUPAS

The Three-Vikara-Riipas or the Three
Plasticities.
Vikara means the peculiar expression or
distinctive condition of the Jata-rupas, the
genetic  material  qualities

(22) Lahuta 1s
material quality.

the the

lightness  of

(23) Muduta is the plhiancy of the matenal
quahty.

(24) Kammannata is the adaptability ot
the two media of communication. When
onec of the Four Great Essentials falls out
of order and becomes disproportionate to
the rest in any parts of the body, thesc
parts are not light as usual in applying them-
selves to some work, but tend to become
heavy and awkward; they ar¢c not pliable
as usual, but tend to become hard, coarse
and ngid; they are not as adaptable as usual
in their movements in accord with one's
will, but tend to become difficult and strained.
Likewise when the Essentials are out of
order, the tongue, the lips, are not adaptable
according to the wish in speaking, but
become firm and stiff. When the Four
Great Essentials are in good order and the
parts of the body are 1n sound health, the
matter of the body (riipa) is said to be in
possession of these qualities, t.e. lightness.,
plhiancy, and adaptability, which are called
the three plasticities (vikara-ri pas).

The Four Lakkbana-R@pas or the
Salient Features,

[Lakkhana means salient feature or mark
by mcans of which it s decisively kncwn that
all material and mental qualities are subject
to Impermanecnce.

Four

(25) Upacaya-ripa means both integra-
tion and continuance of integration, of which
two the former may be called Acaya (initial
integration) and the latter Upacava (sequent
integration).

(26) Santati-ripa means continuance.
From the cessation of sequent integration
to the commencement of decay the pheno-
menon continues without any inc-case
or decrease. And such a continuous state
of material phenomenon 1s called Santati or
Pavatti (Prolongation). The production
(jat1) of the groups of material qualities alone,
is described by the three names of Acaya,
Upacaya and Santati.

1
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(27) Jarata is the state of growing old.
of decline, of maturity, ripeness (in the sense
of being rcady to fall), decavedness. caducity.
rottenness, or corruption.

(28) Aniccata  means  tmpermancencee,
death, termination, cessation, brokenness,
or the state of disappearing. (1t is our Ledi
Sayadaw's style in writing to express an idea
by means of as many synonymous terms as
he can collect, and a translator, such as |,
who has not fully attained the mastery of
the language in which the treasures of Bur-
mese literature are to be deposited, can with
difficulty furnish the translation with o
sufficiecnt number of appropriate terms).

A plant has five periods, the Acaya period.
the Upacaya period, the Santati period, the
Jarata period, and the Aniccata period. It
is first generated then grows up gradually
or develops day by day and after the cessit-
tion of growth it stands for sometime in the
fully developed state.  After that 1t begins
to decay and at last it des and disappears
leaving nothing behind,  Here the primary
generation ot the matenial qualities 1s called
acavu period; the gradual growth or develop-
ment, the upacara period : and their standing
in their fully developed state, the swnati
period. However, during these three
periods there are momentary decays (Khanika
jarata)  and momentary deaths (khanika-
aniccatd), but they are not conspicuous,

The declining of the plant is callted jarata

period.  During the period of dechac ihere
are  momentary  births  (Khamkajat) and
momentary  deaths  (khapkamarana).,  but

-

they are also inconspicuous

(The Commentator of the “"Dhammasan-
gani’ 1 his Athaszlini. exoluns this by an
Hlustration of a well dug out on the bank
of a river. The fArst gushing out of water
in the well, he savs, is hke the Acaya of the
material phenomenon : the flushing up or
the gradual increasing or the rising up of
water to the full. is hke the Upacava : and
the flooding is like the Santau. Tr))

The death of the plant and the final dis-
appearance of all its consutuent s called
the aniccara period. During what we call
death there are aiso momentary births and
decays but they are wvisible.  The hve
periods allotted to what s apparant to the
view arc shown here only in order to heln
one to grasp the idea of Lakkhana rigpas.
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In a-similar manner we mav dividc. in the
life of a fruit tree, the branches, the lecaves,
the buds, the flowers. and the fruits into five
periods each. A fruit can be divided into five
periods thus : the first period of appearance,
the second period of growth or development
the third period of standing, the fourth
period of ripening and decaving, and the fifth
period of falling from. the stem or total
destruction or final disappearance.

Just as we get five periods in the life of
plants so is it with all creatures and also with
ali their bodily parts, with their movements
or bodily actions such as going, coming,
standing, sitting, with their spcech and with
their thought. The beginning, the middle,
and the end are all to be found in the existence
of every material thing.

The Four Producers or Generators of Material
Phenomena.

There are four kinds of producers which
produce material phenomena:---

1. Kamma,
2. citta,

3. utu,

4. ahsra.

Kamma means moral and immoral actions
committed 1n previous existences.

Citta means mind and mental concomitants
existing in the present hfe.

Utu means the two states ol Tejo-dhatu,
the fire-element, i.e., heat (unha-teio) and
cold (sjta-tejo).

Ahara means the two kindsy of nutritive
essence, internal nutriment that obtains from
the time of conception and external nutni-
ment that exists 1n edible food.

Out of the twenty-eight species of material
gualities, the nire species, i1.e., the six bases,
two sexes, and lfe, are produced only by
Kamma., The two media of communica-
fions are produced only by Citta.

Sound 1s produced by Citta ard Utu.
The three plasticities are produced by Citta,
Utu, and Ahara. Of the remaining thirteen.

excluding Jarata (decay) and Aniccata
(impermanence), the eleven—comprising

the Four Great Essentials, nutriment, visible
form, odour, savour, the clement of space,
integration, and continuance—ure produced
bv the four causes. These cleven always

THE VIPASSANA-DIPANI

appertain severally to the four classes of
phenomena produced by the four causes.
There are no phenomena that enter 1nlo
composition  without these.  Matenal
phenomena enter into composition with
these, forming groups of eight, nine, and so
forth, and each group is called Rupa-Kalapa.

As to the two salient features, decay and
impermanence, they exclude themselves from
the material qualities born of the four causcs
as they disorganise what has been produced.

CAUSES OR ORIGINS.

Of these eighty-two ultimate things,
Nibbana, inasmuch as it lies’ outside the
scope of birth (Jati), does not need any
originator for its arising : neither does it
need any cause for its maintenance since it

' also does not come within the range of decay

and death (Jara-Marana). Hence Nibbana
is  unconditioned and unorganized. Burt,
with the exception of Nibbana, the cighty-onc
phenomena, both mental and matenal.
being within the spheres of birth, decay and
death, are conditioned and organized things.

Among the four causes already dealt with
in connection with the matcrial qualities,
Kamma is merely an originator and Citta
(mind) is simply a stimulus. The physical
bodyv develops, stands, and s maintained by
the power of the warmth-clement called Ui
and by the power of the essence of nutriment,
If the forces of the latter two come to an end,
the forces of the former two also can no
longer operate but ccase simultaneously.

i the case of trees, for example, the sceds
are onlv their origins. They grow, develop.
and arc maintained by mecans of the elements
ol carth and water. If these two principles
{ail them, the power of the seed also fails
along with them. Herc the physical body
is like the tree: Kanuna 1s like the sced;
the warmth-element, or what 1s called Uru
is like the earth ; the nutritive esscnce is like
the rain-water, which falls regularly at proper
seasons ; and mind is like the atmosphere
and the heat of the sun, both of which give
support from outside.

With regard to the causes of mind and
mental properties, three things are needed
for the arising of Resultants; a past kamma,
a basis to depend upon, and an object.  The
first is like the seed of the tree. the basis is
like the earth, and the object is like the rain-
water,
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Two things are necessary for the arising of
“each of the mental phenomena of the Morals,
the Immorals and the Ineffectives, :- a basis
to depend upon, and an object. However,
to be more detailed, full rational exercise
of mind (yonisomanasikara) is needed
for the Morals, and defective irrational
exercise of mind (ayoniso-manasikara) for
the Immorals. The Ineffectives which have
apperceptional functions have the same
causes as the Morals. As for the two classes
of consciousness called ** Turning towards,”
if they precede the Morals they have the same
causes as the Morals, and if they precede
the Immorals they have the same causes as
the Immorals. Here yoniso-manasikara
means proper exercise of reason, and ayoniso-
manasikara means i1mproper exercise of
reason. These are the functions of the
two classes of consciousness called Avajjana,
“ Turning towards.”” On seeing a man, if
the manasikara be rationally utihized, moral
consciousness arises: and if the manasikara
be irrationally utihzed, immoral conscious-
ness arises. There i1s no particular object
which purely of itself will cause to arise only
a moral consciousness, or only an immoral
consciousness. The process of the mind
may be compared to a boat of which the
Avajjana-citta or ** Turning-towards-thought
i1s the helmsman. As the course of a boat
lies entirely in the hands of the helmsman,
so also the occurrence of the moral and the
immoral consciousness lies entirely in the
hands of Avajana.

What the seed is to the tree, that the
Manasikara is to the Morals and the Immorals
What the earth is to a tree, that their ‘*Basis”
is to the Morals and Immorals. While
what the rain-water 1s to a tree, that their
““object ”’ 1s to the Morals and Immorals.

We will now set forth the causes in another
way.

Each of the six classes of consciousness
has four causes. For the arnising of the
consciousness of sight there 1s needed
Cakkhu-vatthu, RGparammana, Aloka and
Manasikara. Of these, Manasikara 1s the
name of the Avajjana-citta which turns the
process of mind in the direction of the object
of sight. Aloka means light. Unless there
is light, the function of seeing will not take
place, nor the process of cognition. Cakk/iu-
vatthu means eye-basis; and R raranunana
means object of sight, literally, form-object.

For the arising of the consciousness of
Sound, there is needed Sora-vatthu (ear-basis)
Sadda-rammana (object of sound), Akasa

and AManasikara. Here Akasa means the
space through which sound is communicated
to the car. The function of hearing can
take place only when it is present; the process
of ear-door cognitions also occurs only when
hearing takes pldce

For the arising of the consciousness of
smell, there is needed Ghana-vatthu (nose-
basis), Gandhirammana (object of smell,)
Vara and Manasikara. Here Vara means
the air in the nose or the inhaled air. If
this is not present, odours cannot come into
contact with the nose-basis, and consequently
the function of smelling and the nose-door
cognitions cannot take place.

For the arising of the consciousness of
taste, there is needed .Jivha-vatthu (tongue-
basis), Rasarammana (object of taste), Apa
and Manasikara. Here Apa means wetness
of the tongue. If the tongue is dry, the
savour or sapidity cannot come 1nto contact
with the tongue-basis, and consequently the
function of tasting and the tongue-door
cognitions cannot take place.

For the arising of the consciousness
of touch, there is needed Kaya-varthu body
basis). Photthabbarammana (object of touch),
Thaddha and Manasikara. Here Thaddha
means the quality of the object of touch, i.e.,
the degree of coarseness of it. Only a some-
what coarse touch can make an impression
upon the body-basis. [If the object of touch
1s too subtle, it cannot impinge upon the
body-basis. And unless there i1s impinge-
ment, ncither consciousness of touch nor the
body-door . cognitions can arise.

For the arnising of the consciousness of
mind, there 1s needed Hadaya-vatthu (heart-
basis), Dhammarammana ((object of thought)
Manodvara (mind--door), and Manasikara.
Of these, Dhamnarammana means all objects
comprising all material qualities other than
the five-fold objects, all mental qualities, all
ideas, and Nibbana. As a matter of fact,
the five-fold objects (form, sound, smell,
taste and touch) are also the objects of
consciousness of mind, but in order to set
forth what is not related to the five doors,
or five senses, only thought-objects are
mentioned here. Mano-dvara or mind-door
means the continuum of sub-consciousness.
Though the heart-basis 1s the place where
consciousness of mind arises, since 1t does
not possess the appropriate kind of sensuous
organs, the impressions of objects cannot
appear in it, hence they have to appear in the
mind-door only
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The Two Abhinnanas or THE TWO
SUPER-KNOWLEDGES

Abhinnaana means super-knowledge, or the
[aculty of knowing pre-eminently beyond that
of ordinary mankind. 1Itis of two kinds,
Samatha-abhinnazna and  Dhamma-abhi-
nnand.

Samatha-abinn zna means super-knowledge
acquired through the carrying out of the
excrcises in Calm (Samatha). 1t 1s of five
different kinds :-

1. Iddhividha-abhinn ana.

2. Dibbasota-abhinnana.

3. Cetopariva-abhinnana.

4. Pubbenivasa-abhinnana.

5.  Yathakammupaga-abhinnana.

The first 1s the supernormal powers of
passing through the air, sinking into the earth,
bv oneself creating wonderful things, trans-
forming oneself into different personalities

The second 1is extreme sensitiveness of
hearing such as 1s possessed by Celestial
beings.

The third is the supernormal knowledge of
others’ thought.

The fourth 1s the supernormal knowledge
