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Abstract

In the doctrine of the Buddha (sasana), three respective categories can be divided,
namely: learning the Buddha’s teachings (pariyatti), the practising the Buddha’s
teachings (paripatti) and the realization the Buddha’s teachings (pativedha). Of them,
pariyatti sasana which is the vital importance must be promoted. If pariyatti sasana is
loosened, pariparti sasana will be slackened, consequently, pativedha sasana or attaining
Magga, Phala and Nibbana is also impossible. Pariyatti and patipatti sasana are the
causes and parivedha sasana is the effect of the existing sa@sana. Endurance of the sasana
depends on sustainability and propagation of it by the Buddhists. To endure and broaden
the Buddha’s sasana, the translation work that is pa/i into various languages plays as the
indispensable function which supports to understand the dhamma more comprehensively.
This dissertation which is an annotated translation work with special reference to
Yuganaddhavagga of Parisambhidamagga commentary text partially takes part for the
endurance of s@sana as well as for realizing the dhamma up to the attainment of supreme
bliss.
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Introduction

As regards the practice treatise, the Patisambhidamagga, ‘the Path of Discrimination’
and the Visuddhimagga, ‘the Path of Purification’ are two eminent texts in the Paripatti scope of
Theravada Buddha sasana. These two texts are the attempts had been made in a methodical
approach covering three important themes: ethics (sz1a), mental training (samadhi) and insightful
wisdom (pafifi@). These three very essences, therefore, are said to be the heart of the Buddha’s
dispensation, theoretically preserved in three repositories (Tipiraka) — disciplinary rules of the
Buddha (vinaya), the discourses of the Buddha (suttanta), the analytic doctrine of the Buddhist
canons (abhidhamma), expounded by the Buddha during forty-five years of His preaching.
Obviously enough, it is not easy to accumulate and study these essences and to practise them by
approaching the whole Tipiraka which is voluminous and compared to the vast ocean. So, having
made the systematic and effective abridgement of the Tipiraka through the threefold essence,
these two indispensable texts: the Parisambhidamagga and the Visuddhimagga have contributed
to whosoever wishes to emancipate from the cycle of rebirths and to step towards the
culmination of noble stage as well.

Of the two, the Parisambhidamagga is the very first practice treatise in the dispensation
of the Buddha sasana. It is the product of the Most Venerable Sariputta’ who is the Right-hand-
side Chief Disciple of the Lord Buddha as well as the Generalissimo of the Dhamma
(dhammasenapati). It is the twelfth book of the Khuddakanikaya ?> according to the
Charthasangayana version in Myanmar, in which fifteen texts are integrated from the
Suttantapiraka alone. This text has come down to us because of the record in the first Buddhist
synod by Venerable Ananda, after he had listened to the preaching of the Pasisambhidamagga
by the Most Venerable Sariputta. The Visuddhimagga, another practice text, was compiled by
Venerable Buddhaghosa in the Sasana Era 973, over seven hundred years after the third
Buddhist synod. The Visuddhimagga which is extracted from four Nikayas: the Dighanikaya, the
Majjhimanikaya, the Samyuttanikaya and the Arnguttaranikaya are presented in twenty-three
explanations (niddesa), and in essence dealing comprehensively with three clusters: morality,
concentration, wisdom in the scheme of seven classifications of purification® (visuddhi). These

! More about the Most Venerable Sariputta will be explained on page 9 and 10.

2 According to the Chatthasangayana version, the list of Khuddakanikaya are — (1) Khuddakaparha, 2
Dhammapada, (3) Udana, (4) Itivuttaka, (5) Suttanipata, (6) Vimanavatthu, (7) Petavatthu, (8) Theragatha, (9)
Therigatha, (10) Jataka, (11) Mahaniddesa, (12) Parisambhidamagga, (13) Appadana, (14) Buddhavamsa, (15)
Cariyapiraka.

® Seven classification of purification (visuddhi) are purification of morality (sila visuddhi), purification of mind
(citta visuddhi), purification of wrong view (digfhi visuddhi), purification by overcoming doubt (kankhavitarana
visuddhi), purification by knowledge and vision of what is the path and what is not path (maggamagga fianadassana
visuddhi), purification by knowledge and vision of the course of practice (pasipada fiapadassana visuddhi) and
purification of knowledge and vision (fianadassana visuddhi).
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two texts play a crucial role as the prime instruction manuals for meditation teachers in
providing guidance to the practitioners.

That is why the Visuddhimagga is better known than the Patisambhidamagga. One of the
reasons is that the structure of the Visuddhimagga follows the well-established scheme of the
threefold training: morality, concentration and wisdom, and is therefore easier for the meditators
to understand despite the fact that the Pazisambhidamagga has more precise classification of the
threefold training. Another reason is that the Visuddhimagga has been popularized with
translation into different languages. The Parisambhidamagga text remains, however, the
complete practice text which offers various comprehensive ways to the realization of
supramundane dhammas, this comprehensive product reflects the status of the Most Venerable
Sariputta who was ranked as the most intelligent arahant second only to the Buddha having
declared by the Buddha foremost among those who possessed wisdom (etadaggam
mahapafifiana®).

The Parisambhidamagga is immensely useful not only for the meditation masters but
also the Buddhist scholars. The well-known meditation masters such as Ledi sayadaw, Mahasi
sayadaw, Pa-auk sayadaw etc., highlighted and quoted some facts from the Pasisambhidamagga
text taking as a valuable reference. Ledi Sayadaw who wrote several vipassana texts said in the
Nibbanadipani text, one of his products, as follows —

Elimination of Nibbana (Vikkhambhana Nibbana) is more superior than Temporary
Nibbana (Tadanga Nibbana) explained earlier in billion times, but not superior than
successful insight (vipassanasiddha) or eighteen Temporary Nibbana (Tadanga Nibbana)
which are accomplished through eighteen great insight wisdom (mahavipassanafiana)
described in the Pasisambhidamagga Pali; only (Samuccheda Nibbana) is more superior
than Vipassanasiddha Tadanga Nibbana®.

Definitely, meditation masters have to refer to the Pasisambhidamagga Pali in developing loving
kindness also. Five hundred and twenty eight modes of loving-kindness are cited® by Mahasi
Sayadaw in one of his books named ‘Brahmavihara’ taking out from the Patisambhidamagga
Pali. The above mentioned evidences show that the Parisambhidamagga text is applied by the
meditation masters in offering guidelines for good practice and in examining the grades of
meditation progress of the practitioners in line with the Buddha’s intention. For Buddhist
scholars, the Parisambhidamagga is used as an adequate reference; in Myanmar, students of
Dhammacariya Honours have to study it as a principal text.

* A. 1, p. 23 (This is my own translation based on the source of the Most Venerable Sariputta.)
® Ledi Sayadaw, Nibbanadpani (Yangon: Mother Ayeyarwaddy Publishing House Press, 2000), p. 74 (This is my
own translation based on the source of that book.)

® Mahasi Sayadaw, Brahmavihara, (Yangon: Stars Empire - One Stop Printing Service, 2006), pp. 20-28
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The text of Parisambhidamagga Pali has been translated into Myanmar indeed also in
English, both have been published. Perhaps, it has been translated into other languages as well.
These translations make easy to study the text. More applicable is English translation than other
language translations throughout the world. If there is no English translation text in studying the
dhamma, merely a few people can understand the profound dhamma. That is why, it would
certainly widen the present study scope which has its importance for propagation of the
Theravada Buddha sasana.

Understanding the profound dhamma conveys to the endurance of the sasana that
depends on sustainability and propagation of it by the Buddhists. To endurance of the sasana,
the Buddha warned of the trends of the evaporation of the sasana in the Anguttaranikaya as
follows: lack of teaching of three baskets (tipizaka), lack of teaching of pariyatti entirely as they
have learnt by the teachers, lack of extensive exposition by the teachers, teaching or studying
incorrect words, wrong meanings etc., and rarity of the teachers or learners in pariyatti’. From
the above prominent saying of the Buddha, besides the Pa/i canons which are the original words
of the Buddha, the commentaries that are produced by the teachers who know well the measure
of the Buddha’s messages (Buddhamatanni) play a central role to understand the dhamma
extensively in studying the Buddhist literature and decide the growth or decline of the Buddha
sasanda.

When defining the word ‘agthakatha’, the meaning of the original pa/i word (attha) or
interrogation (paripuccha), or expository word (samvazzana) is termed the miscellaneous group
(pakiznaka) or commentary (atthakatha). Commentary is defined in the Book named ‘A study of
Pali literature’ thus:

According to Indian tradition, a commentary means reading new meanings back into old texts
according to one’s own education and outlook. It explains the words and judgments of others as
accurately and faithfully as possible; and this remark applies to all commentaries, Sanskrit as
well as Pa/i®.

Some commentaries have remained to be rendered into English in the field of pariyatti although
the majority of Buddhist Pali canonical texts have been translated into English. As an unfinished
translation, the Patisambhidamagga Ashakatha rendering into English is a major requirement for a
reference in both of meditation and studying.

Indeed, the study of the Pa/i canons has been traditionally aided by various commentaries. Some
of which are thought to have existed since the lifetime of the Buddha. Different types of commentary are
based on chronologically as follows:

" The other causes of Dutiya Saddhammasammosa sutta as follows: the short cut way by the learners and lack of
reciting thoroughly and lack of consideration in the Buddha’s words (pariyatti). The other causes of Tatiya
Saddhammasammosa sutta are followings: absence of acceptance of others’ admonishment, striving for gain or fame
and discrimination due to quarrels. (A. I1, p. 156)

& Bimala Churn Law, A History of Pali Literature (New Delhi: Rekha Printers Pvt.Ltd, 2000), p. 396




Table 1

Different Types of Atthakatha®

No. | Different types of Atthakatha Remarks
I. 1. | Buddhasamvannita Atthakatha Atthakatha of the Buddha
2. | Anubuddhasamvannita Atthakatha (or)

Savakasamvannita Atthakatha

Atthakatha of the Disciples of
the Buddha

° Tipitaka-Myanmar Abhidhana, Vol. | (Rangoon: Department of Religious Affairs, 1994), p. 308




I.1.

Magadha Atthakatha

(i) Atthakatha of the Buddha and Atthakatha
carried by Ven. Maha Mahinda to Ceylon after
the Third Buddhist Synod

(i1) Atthakatha of the great commentators such
as Ven. Mahabuddhaghosa, Ven.
Buddhaddhata, Ven. Dhammapala, Ven.
Upasena, Ven. Mahanama etc.

Sthala Atthakatha
(1) Mila Atthakatha

(i) Maha Atthakatha

Atthakatha in Sinhalese Language

Atthakatha taken as primary source
by Ven. Maha Buddha-ghosa when
he originated Magadha Atthakatha

No.

Different types of Atthakatha

Remarks

(iif) Mahapaccari Atthakatha
(iv) Kurundht Atthakatha
(v) Andhaka Atthakatha

(vi) Sankhepa Atthakatha
(vii) Culapaccari Atthakatha
(viii) Ariya Atthakatha

(ix) Pannavara (Atthakatha)

It seems to be written in
Andhaka language

It may be the same with

Sankhepa Atthakatha

It seems to be writen in Ariya
language




I11.1 | Porana Atthakatha (or) Pubba Atthakatha

(i) Buddhasamvannita Atthakatha,
Anubuddha-samvannita  Atthakatha  and
Sangititthayarulha-maghadha Atthakatha

(if) Maha Atthakatha (or) Mila Atthakatha (or)
Sihala Atthakatha

The above Atthakatha are

Abhinava Atthakatha (or) Sangaha Atthakatha | translated into Sinhalese
2. language

The commentary written by Ven.
Maha Buddhaghosa

Based on the above table, it may be considered that the Pasisambhidamagga Asthakatha belongs
to the Magadha Arthakatha as the product of one of the celebrated commentators, Ven. Mahanama.

Herein, a question may arise, who are the originators of the commentaries? At the Buddha’s time,
the great disciples of the Buddha such as the Most Venerable Upali etc, were the pioneers in the field of
commentaries'®. The renowned commentators after the demise of the Buddha are mentioned in the book
named ‘The Pali Literature of Burma’, written by Dr. Mabel Haynes Bode, thus:

“The Burmese tradition as to the great commentators follows the Sinhalese, which places
Buddhaghosa, Dhammapala, Buddhatta, Nanagambhira, Kassapa, and Ananda in the fourth, fifth
and sixth centuries A.D. The earliest commentaries (azthakatha) and sub-commentaries (¢f7ka) on

the three pizakas are associated with these names**”.

The commentaries of those commentators are said to be composed of ancient aghakatha of ancient
masters (poranacariya) which are on longer extant in creating their products.

10 «“Bhagavahoti adhippayam fiatva upali theradihi atthakata thipita” (Abhi-S. A, 2) (This is my own translation for
the Pali sentence.)
1 Mabel Haynes Bode, The Pali Literature of Burma (Landon: The Royal Asiatic Society, 1909), p. 7
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In scholarly study, it is not sufficient to study only the original pali text, but a scholar ought to
study, commentary (Asthakatha), sub-commentary (77ka), supplementary 7ika (Anu or Anufika), sweet
exposition or minor 7tka (Madhu or Madhudipani), little-finger manual (lakthann)*?, verbal explanation
or essence (Gapthipada), exposition (Dipani), interpretation (Yojana), in which the meaning of the
canonical texts are included, in accordance with the route of comprehension in dhamma.

Commentary study is chiefly concerned with the scholars for their more intelligible study in the
Buddhist literature. Certainly, scholars who are not skilful in Pa/i will have obscurity in comprehension
of its commentary, unless the translation work is available. Even though if one is skilful in Pali, but if not
experienced in meditation, he may still have some problems to understand the subject matter. This
dissertation, translation into English of the commentary of Patisambhidamagga (Saddhammapakasini),
therefore aims at producing a useful translation, paying sufficient attention to ensure correct interpretation
of the subject matters by taking the help of the second volume of the Patisambhidamagga Nissaya that is
a paraphrase translation in Myanmar version, the aid of several dictionaries and other Pg/i texts, and the
wise counsel of competent teachers who are learned in both Pa/i and meditation. It is sincerely hoped
that this dissertation partially serves as a necessity for scholars, practitioners and mediation masters for
their great depth of understanding.

This dissertation owes three great benefactors, namely: the Most Venerable Sariputta who
produced the Pagisambhidamagga Pali, Venerable Mahanama who compiled the Pagisambhidamagga
Asthakatha and Venerable Tejaniya who wrote the Pasisambhidamagga Ashakatha Nissaya in Myanmar.

Aggasavaka Sariputta, the chief disciple of the Buddha, taught the Pasisambhidamagga as a
scholastic treatise in the style of Abhidhamma and described the attributes of supramundane dhammas
with a systematic exposition. The Buddha praised him as an exemplary disciple, so that the Buddha used
to make, sometimes, him to unravel the problems. To verify, we can study in Sangti sutta*® how
Aggasavaka Sariputta edified the monks on behalf of the Buddha not to debate in dhammavinaya for the
sake of endurance of the sasana and for the sake of gods and human beings. Moreover, he had special
expertise in analytical philosophy and is regarded as the originator of the Abhidhamma tradition. He
lighted up in the Pagisambhidamagga, the brightness of dhamma exceeding other dhammas, in
accordance with his knowledge which surpassed others; for instance, seventy-three kinds of wisdom of
discrimination (parisambhida figna) are massively explained in the treatise of wisdom (fiapa katha),
sixty-eight kinds of power (bala) which are not seen in other texts are found in the treatise of power (bala
katha) and twenty-five words of voidness (sufifia) are pinpointed in the treatise of voidness (sufifia
katha).

The Patisambhidamagga Atthakathd, entitled Saddhammappakasinz which means ‘Exposition of
Good Doctrine” emerged from the attempt of Venerable Mahanama who lived at Mahavihara monastery
in Anuruddha, Ceylon, completed in the third year after the demise of King Moggallana | (495-513), that
is, in 516 AC'. He was highly regarded as an intelligent author for his thorough knowledge of the
Patisambhidamagga Pali and the messages given by its author. If he was lack of substantive knowledge
in such profound dhamma, he could not compose an extensive exposition. Venerable Mahanama arranged
the commentary of the Patisambhidamagga in which the exposition of key concepts and philosophical
terms were embraced to understand the full import of the Pal/i words and the essence of the

12 They get the name from the fact that the manuals have the thickness about one little-finger breadth.
3D, 111, p. 174 (This is my own translation based on the source of the sutta.)
14 Samapala Jayawardhara, Handbook of Pali Literature (Kolombo: Karunarate& Son Ltd. 1994), p.127
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Parisambhidamagga. He created this commentary referring to the authoritative sayings of the former
noted teachers and dealing with comprehensive and significant dhammas. There is no doubt that the
Parisambhidamagga Asthakatha was compiled after the Visuddhimagga because the latter refers to the
Visuddhimagga to make a reference. Obviously, the Yuganaddhakatha in this commentary illustrates:

“That equanimity (as reflection) carries for the meditator who reflects on such condition, having
been courageous and sharp like the thunderbolt sent off by the king of gods, and like a hot iron
bar sprung forward into a thing wrapped in a leaf. It is said in the path of purification
>(visuddhamagga) in this way”.

The paraphrase translation, Nissaya of the Parisambhidamagga Ashakatha which is the
only Myanmar Nissaya literature on this commentary is complied in two volumes. The first
volume came out in 2000 and the second volume materialized in 2006; both of them appear by
the endeavour of Venerable Tejaniya, the head of Shwe Taung Pa/i University in Yenanchaung
— a town situated in the Upper Myanmar. As discussed by Professor U Tin Lwin who produced
the compilation of Nissaya for his Master Degree, the word ‘Nissaya’ literally means ‘that on
which anything depends’; other meanings of it are ‘a teacher on whom a pupil depends’
(nissayacariya), ‘help, support or guidance’ (nissayam ganhati), and ‘to take help’ or ‘to give
help’ (nissayam dadati)'®. Regarding the Nissaya text, Professor U Pe Maung Tin defined thus:

“Theravada Buddhist Texts (the canons, the commentaries, chronicles, etc.) are in  pali,
an Indo-European language. These texts are given word-by-word translation into
Burmese, they are so called nissaya. Even though the structures of these languages are

totally different only a minimum of adjustment is necessary for these translations"".

In appearing Myanmar Nissaya of Tipizaka, Professor U Tin Lwin mentioned thus:

“Burmese nissaya have inexhaustible store of material in the Tipiraka, viz., Suttanta,
Vinaya and Abhidhamma. They have been known to the Burmans since the Pagan Period
(A.D. 1044-1287) as the Three Heaps of Pizaka.”

Then he said: “The earliest extant Myanmar nissaya so far discovered is of the suttanta piraka

and the first nissaya of the vinaya was written during the 16" century®”.

The book named ‘The Pa/i literature of Burma’ written by Dr. Mabel Haynes Bode stated
that the several books of the Abhidhamma were interpreted and paraphrased in Burmese during
the seventeenth century™®. Furthermore, she said in that book:

> vis. 11, p. 734 (This is my own translation based on the source of the equanimity.)

U Tin Lwin,_A Study of Pali-Burmese Nissaya with special reference to the Mahaparinibbana-Sutta (Landon:
School of Oriential and African Study, 1961), p. 3

7 U Pe Maung Tin, Journal of Burma Studies Research Society, Vol. IX (London: Oxford University Press, 1992),
p.86

8 U Tin Lwin, pp. 12,13

19 Mabel Haynes Bode, p. 58
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“Probably no Pali work on the Abhidhamma has been more often translated and
paraphrased than the Abhidhammatthasasigaha, of which the Pitakatthamain alone
mentions twenty three different Burmese nissaya. All the most noted theras of the
seventeenth century took it in hand, and it has been carefully edited by modern
teachers®.

However, some literature approved that nissaya treatises, in Myanmar, have come out at
the Pinya period in accordance with the stone manuscripts located at the Tatnwe Kyaung,
Watkyiinn, Bagan, in 804 M.E or 1442 C.E. In that stone manuscript, ‘abhidananissaya®!’
included in the donation lists of Pitaka Plam-leaves manuscripts. No one can tell exactly when
the treatise of nissaya started, however, in line with the above stone manuscript it is assumed
that nissaya treatise came out at the Pinya period in Myanmar?.

In Myanmar, having based on three-pack of palm leaf manuscripts of the
Parisambhidamagga Ashakatha Nissaya was arranged from 1199 up to 1213 M.E? by the
ancient teachers, Venerable Tejaniya composed the Pagsisambhidamagga Asthakatha Nissaya text
in Myanmar version as his best attempt. That Nissaya text enables the Myanmar learners who
are not acquainted with the Pa/i words to overcome some difficulties concerning Pa/i words in
studying the Pasisambhidamagga Asrhakatha. In the earlier days, the teachers might have
to refer to palm leaf manuscripts, but as time went on it became hard to seek some old
manuscripts. Those fragile palm leaf manuscripts are treasured in the libraries and museums of
some countries so far, when the canonical texts have been printed in transcripts. In the field of
the Paripatti transcripts, though the Patisambhidamagga text has subsisted as an extraordinary
practice text, the Parisambhidamagga Asrhakatha, nowadays, is merely observed by a few
learned teachers and scholars who compile the treatises and becomes as a rare reference book
despite its substantial values. The reason is that even though the Parisambhidamagga Pali text
itself is wider and more extensive than the Visuddhimagga at the extent of meditation practice,
only those who have wide knowledge in dhamma are able to comprehend the
Pasisambhidamagga; therefore the Parisambhidamagga Asthakatha which is the elaboration of
the Pasisambhidamagga inevitably becomes the infrequent reference. Even in Myanmar, it is
rarely exploited as a reference and so-called ‘the sleeping text’ (Kyaneipt). In order to underline
the significance of the Parisambhidamagga Atrhakatha, the work of translation into English is
the main sector.

In this commentary, three clusters are involved; they are namely: Mahavagga,
Yuganaddhavagga also known as Majjhimavagga and Paririavagga also called Ciz/avagga. Each
group comprises of ten diverse sub-groups (katha). This dissertation covers the Group of the
Pair of Tranquillity and Insight (Yuganaddhavagga) and acts partly in an exertion of the
translation of Patisambhidamagga Atthakatha. The length of ten divisions (katha) with more

2 |bid, p. 62

11t is described in the twenty seventh lines of third page in the stone manuscripts.

%2 Tipitaka Pali-Myanmar Abhidhana, p. 48

2 Myitkwey Sayadaw (V1), The New History of Pitaka (Myanmar version) (Yangon: Computerised, 2000), p.66
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explanations far exceeds the original Pa/i text; it explicates fundamentally dealing with the
complete practice of meditation. This dissertation attempts to make available not only complete
translation of Yuganaddhavagga, but the isolated usage of some Pa/i words, the elaboration
dealing with the subject matters, disclosing the hidden things and the definition of other texts are
also provided in this dissertation. Additionally, we have found some apt words which are
different from some Pali dictionaries are also particular to this commentary. For example, the
word ‘asevati’® is expressed as ‘associate, frequent, etc.,” in the PTS Dictionary, yet, in the
Critical Pali Dictionary, it is rendered as ‘repeat, cultivate, enjoy, etc., so herein, it is translated
as ‘repeat’ according to the context; in the PTS Dictionary, the word ‘avatth@®’ is given two
senses: thrown away, aimless, but, to be proper meaning, ‘avatthd’ is translated as ‘period’ in
this dissertation. Such apt words are described in the footnotes of each chapter.

This dissertation employs two methodological approaches: textual analysis method and
comparative analysis method. With textual analysis method, this dissertation describes the
proper interpretation of each Pa/i words, some Pa/i knowledge (for example — the use of
peyyala, hi, pana etc.), the creative new translation words according to the context, taking sense
for different Pa/i method and further explanation dealing with the practice. And some hidden
words which are necessary for the context are put in the blankets. Furthermore, dealing with Pali
grammatical points, some expository words (samvannana®) which explain particular Pa/i words
are taken out from the commentary text and appended in footnotes of each chapter. With
comparative analysis method, highlighting the different sense of Pal/i words from the various
Pali texts with complete footnotes, description dealing with the reason for using such meaning
and some different definitions compared with other Pda/i texts are presented here.

Now, some distinctive words and some comparison with other texts from each chapter
will be explicated in this introduction. In addition, some facts stated in the original Pa/i text are
declared again in each chapter as a link between original Pa/i text and its commentary for the
purpose of clear comprehension in studying this commentary.

The Treatise of Yuganaddha (Yuganaddhakatha), the chapter 1, is based on Yuganaddha
sutta described in the Catukkanipata of the Anguttaranikaya®'. The Most Venerable Sariputta,
whereas residing at Ghosita Monastery in Kosambi, heard Yuganaddha sutta from Venerable
Ananda who expounded that sutta at the presence of the Buddha. So, Yuganaddha sutta is an
utterance of a disciple of the Buddha (sa@vakabhdsita). In that sutta, Venerable Ananda claimed
that noble persons attained arahatship by four ways of practice or one way of them by which one
can uproot fetters (samyojana) and latent tendency defilements (anusaya kilesa). That sutta
pinpoints four different ways through which one can attain the path (magga), fruition (phala)
and Nibbana; these ways are namely: the way preceded by tranquillity (samathapubbasgama),

2 ps. A. I, p. 586

% Ipid.

%8 The root ‘vagna’ is in the sense of detailed explanation (vitthara), thus, the word which explains in detail to the
meaning of pa/i is named as samvannand.

ZTA 1, p. 473
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the way preceded by insight (vipassanapubbazgama), and the way preceded by the pair of
tranquillity and insight (yuganaddhapubbasigama), the way preceded by the distraction of
dhamma (dhammuddhacca pubbasigama). The Pasisambhidamagga Asrhakatha offers
clarifications of these four ways in detail.

The first way, the way preceded by tranquillity (samathapubbazgama) is the way of
developing insight preceded by tranquility. Regarding that way, it is mentioned in the
Parisagmbhidamagga Pali that one develops insight after attaining the concentration of
meditative absorption (appana samadhi) as part of tranquillity %% In other words, it is
contemplation as impermanence, suffering, and non-self on consciousness and its concomitants
which have arisen in the concentration of meditative absorption. Also, in the Arnguttaranikaya
Tika and the Majjhimanikaya Afthakathg, it is similarly stated that developing insight preceded
by tranquillity is for the meditator who practises the way of using samatha as the carriage
(samathayanika); he has to first establish access concentration (upacara samadhi) or
concentration of meditative absorption (appana samadhi) as tranquility; as insight, then, with
three characteristics: impermanence, suffering and non-self, he has to contemplate either the
access concentration or the concentration of meditative absorption or the dhammas associated
with that concentration. In this way, tranquillity comes first and afterwards insight will arise?.

Table 2

The path preceded by tranquility (Samathapubbarsigama) or (Samathayanika way)

Establishing concentration (Samatha) contemplation (Vipassana) path wisdom
— —
Upacara samadhi — with anicca, dukkha, anatta

Appana samadhi

In focusing on some distinct words, by the way of samathapubbasigama in the
Pasisambhidamagga Pali, four layers of the meanings of the word ‘bhavana’ are described in
depth thus: development in the sense of non-excess of ideas produced therein, development in
the sense of single function of the faculties, development in the sense of effectiveness of the
appropriate energy, and development in the sense of repetition®®. Such senses of bhavana have
not been found elsewhere except the Pasisambhidamagga Pali.

28
Ps, p. 282
2 A T. N, p. 344; Ma. A. 1, p. 112 (This is my own translation based on the source of the commentary and sub-
commentary.) B
%0 ps, p. 284; Bhikkhu Nanamoli, The Path of Discrimination (London: The Pali Text Society, 1982),
p. 288
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Moreover, regarding concentration, it is described in the Visuddhimagga thus: (a)
preparatory stage of concentration (parikamma samadhi), access concentration (upacara
samadhi) and concentration of meditative absorption (appana samadhi) are established through
forty meditation subjects, (b) the concentration through the attainment of eight jhanas (i.e. four
material jhanas and four immaterial jhanas) and (c) momentary concentration (kharika samadhi)
that occurs at the short moment of being mindful on the sense objects. But, in this chapter,
concentration is described by analysing these ways: (a) through non-ill will (avyapada), (b)
through perception of light (alokasariiia), (c) through non-distraction (avikkhepa), (d) through
definition of dhamma (dhammavavatthana), (e) through wisdom (7iapa), (f) through gladness
(pamojja), (g) through the attainment of eight jhanas (i.e. four material jhanas and four
immaterial jhanas), (h) through ten kasizas such as earth kasiza and so on, (k) through ten
recollections (anussati) such as recollection of the Buddha and so on, (l) through ten corpses
(asubha) such as the bloated corpse and so on, and (m) through the process of practising
breathing in and breathing out (anapana)”®. Such uncommon description of concentration,
although it seems to be similar to the concentration described in the Visuddhimagga, is given in
explication in this commentary.

The second way, the path preceded by insight (vipassanapubbarigama) is the way of
developing tranquillity preceded by insight. Herein it is defined that insight is contemplation of
materiality, sensation, perception, mental formation, consciousness, eye, ear, nose, tongue, body,
mind, ageing and death as impermanence, as suffering, as non-self; tranquillity is unification of
cognizance and non-distraction by the state of Nibbana as the object which is relinquishment of
dhammas arisen in the insight®2. More detail than other texts, the commentator defined the words
of insight and concentration in this commentary.

Furthermore, insight acts as forerunner is explained as following. Firstly, the insight is
said without having fixed on sense objects of three realms as impermanence, as suffering and as
non-self; later, insight is said having fixed on the sense objects of three realms® as form as
impermanence, suffering and non-self. In that insight, because of the state of Nibbana as the
sense object which gives rise to the cause of arising dhammas which are consciousness and
mental concomitants by the nature of standing at the Nibbana, the meditator has calmness which
is produced by the neighbourhood concentration (upacara) and the concentration of meditative
absorption (appana). Thus it is the development of insight first and tranquillity afterwards™*.

In the commentary and sub-commentary of the Asnguttaranikaya, it is mentioned that
developing tranquillity preceded by insight is for the meditator who practises the way of using
vipassana as the carriage (suddhavipassanayanika). One who attains insight wisdom, normally,

%! Ibid, p.285

%2ps. AL ll, p. 188

% the realm of sensual pleasure, the realm of materiality and the realm of immateriality
Pps. A ll, p. 188
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sets up the concentration having stood on the insight, and such person also can attain the path
wisdom (arahattamagga)*®.

Table 3

The path preceded by Insight (Vipassanapubbarigama) or (Suddhavipassanayanika way)

Contemplation (Vipassan@) — concentration (Samatha) —  path wisdom
Insight wisdom — setting up (upacara samadhi

Appana samadhi

As regards Suddhavipassana, a controversy has taken place among some meditation
teachers; some assume that for the practice of suddhavipassana there is no for concentration, but
other claim that no one is probable to develop insight wisdom without concentration. In reality,
lack of concentration leads not to development of insight wisdom as said by Lord Buddha in
Samadhi sutta as following: “Samadhim bhikkhave bhavetha samahito, bhikkhave bhikkhu
yathabhiitam pajanati” means “Oh monks, try to develop mental concentration. The monk who

has developed concentration will be able to see things as they really are®.”

The commentary and the sub-commentary of the Anguttaranikaya 3 claimed that
concentration is needed also for one who practises suddhavipassana. Indeed, he at least requires
the momentary concentration (khapika samadhi) which is apart from the neighbourhood of
Jhana concentration such as upacara samadhi and appana samadhi. To justify, one who
practises suddhavipassana, owing to the increasing insight wisdom, occurs the insight of
discernment leading to uprising (vuzzhanagamini vipassana) which speedily tends towards the
Nibbana or the unconditioned state, having emerged from the conditional sense. In that
vusthanagamini vipassanda, the noble eightfold path including right concentration or one-
pointedness of the mind which is come about by concentrating on the Nibbana is also
accomplished. In other words, it is the state that one-pointedness of the mind so-called the
momentary concentration is fixed on the Nibbana as the sense object®. For the previously

A A 11, p. 346; A. T. I, p. 344 (This is my own translation based on the source of the commentary and sub-
commentary.)
23 S. 11, p. 12 (This is my own translation for the Pa/i sentence.)
Ibid.
% M. A. I, p. 113 (This is my own translation based on the source of the commentary.)
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mentioned, the insight wisdom is impossible to develop in the absence of
concentration®.

The third way, the way preceded by the pair of tranquillity and insight
(yuganaddhapubbasgama) is the way of practising samatha and vipassana alternately until to
attain the path wisdom (magga fiara). The development of the pair are by sixteen conditions — in
the sense of sense object (arammarasrhena), in the sense of an object of sense (gocarasthena), in
the sense of abandoning (pahanasthena), in the sense of abandonment (pariccagagthena), in the
sense of emerging (vugthanagthena), in the sense of turning away (vivagranagthena), in the sense
of calmness (santaszhena), in the sense of excellence (panitasthena), in the sense of emancipation
(vimuttagzhena), in the sense of freedom from mental intoxicants (anasavagthena), in the sense of
going across (taranagthena), in the sense of signlessness (animittaghena), in the sense of
desirelessness (appazihitazzhena), in the sense of voidness (sufifataszhena), in the sense of the
same function (ekarasasrhena), in the sense of without surpassing (anativattanasshena) — which
are not seen in other texts are specifically mentioned in the Pasisambhidamagga Pali*.

In this commentary, yuganaddha** way is clarified that, firstly, the meditator enters upon
the attainment of meditative absorption, and then contemplates the formations of meditative
absorption with three characteristics. How does he practise? Firstly he enters upon the first
jhana, then emerges from that jhana and contemplates the formations of that jhana* with three
characteristics; next he practises in the same way for the second jhana, then emerges from that
jhana and contemplates the formation of that jhana with three characteristics; after that he
engages in the third jhana ... fourth jhana ... (up to) the nevasafifianasafifizyatana jhana® then
emerges from that jhana and contemplates the formation of that jhana with three
characteristics ™. From this description, it seems the yuganaddha way explained in the
Yuganaddha Sutta is only for the meditator who practises insight meditation, having entered into
the jhanasamapatti. But this description does not seem to be common because usually in the
yuganaddha way samatha and vipassana are practised together without exceeding each other as
like the two oxen fasten in the yoke without one exceeding the other; this is what the quotation
“samathavipassananam afifiamafam antivattanahatho, tesamyeva yuganaddhaz,tho“” seems to
be suggesting.

¥ M. T. I, p. 204

“ps p. 285

* The word ‘yuganaddha’ is described as ‘yuganandha’ in some Pali texts. In some texts, yuganaddha means the
pair of faith and wisdom or the pair of effort and concentration. (Silak. A. B. T. I, p. 408)

*2 The formation of Jhana refers to the Jhana factors such as the initial application of the mind (vitakka) etc.

*® The attainment of eight jhanas are namely: the attainment of first jhana, of second jhana, of third jhana, of fourth
jhana, of akasanancayatana jhana, of viifianancayatand jhana, of akinnancayatana jhana and of
nevasannanasannayatand jhana.

“Pps.A.ll,p. 188

®Pps. A1, p. 83
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Table 4

The pair of tranquillity and insight (Yuganaddha)

Establishing concentration (Samatha)> Contemflation (Vipassan®  Path wisgom

Jhana Jamddhi —» With anicca, dukkha, anatta

The fourth way, the path preceded by the distraction of dhamma (dhammiuddhacca pubbasigama)
is the way to attain the path wisdom by dispelling the distraction of dhamma (dhammuddhacca) with
vipassana wisdom. The distraction of dhamma means before attaining any real meditative achievements,
the meditator first comes across ten kinds of obstacles that can delude the mind and delay or derail the
progress in the practice. They are called swaying experience (uddhacca) which must be overcome. By
means of swaying in impurities of insight which distracts his mind the meditator cannot attain the higher
states. In the Abhidhamma perspective, it is the arising of an element called distraction (uddhacca) and its
association with consciousness. They are usually called upakkilesa signifies impurities, corruptions,
imperfections. Ten kinds of dhammas which make the insight meditation impure is called
vipassanipakkilesa are namely: light (obhasa), joy (piti), tranquility (passaddhi), determination
(adhimokkha), exertion (paggaha), happiness (sukha), wisdom (signa), mindfulness (upatthana),
equanimity (upekkha), craving (tanha). These appear at the time of occurring insight wisdom of arising
and passing away (udayabhaya figna).

The mind is taken up by the distraction of dhamma because of the cause of the ten kinds
of impurities of the insight meditators who have dull wisdom. For the meditator whose
knowledge in dhamma is still deficient, when the light arises, he grasps that “Indeed, for me from
this time, such type of light has never arisen before, | have certainly attained the path; | have
certainly attained the fruition.*®”, thus, he takes just non-path as the path; just non-fruition as the
fruition. For that person, the process of insight is straying away”’.

Also, ‘dhammuddhacca’ is mentioned in the Anguttaranikaya A¢thakatha that when impurities of
the insight such as light and so on manifest in practising insight, the arisen mind takes hold of these
impurities as the noble dhamma; this stage is distraction of dhamma which goes astray from the
meditation subject. The mind which is being taken by the distraction of dhamma is named
dhammuddhaccaviggahitamanasa. While this mind has arisen in him, he cannot know the truth like the
formations are impermanence etc*. But, how the meditator should overcome the state of distraction of
dhamma is underlined in this commentary by abandoning the distraction of dhamma, he overcomes those
impurities of insight and comes back to the trend of insight. It means that when he ignores these
impurities of insight and contemplates the meditation object steadily, no sooner his mind will fix on
Nibbana as the sense object. Despite the explanation of ‘dhammuddhacca’ can be seen in some texts such
as the Visuddhimagga, Samyuttanikaya and Asguttaranikaya, the way of ‘dhammuddhacca pubbargama’
which causes to attain the noble path is pinpointed in this commentary.

%6 «“Na ca vata me ito pubbe evariipo obhaso uppannapubbo, addha maggam pattomhi, phalam pattomhi”
" Ps, p. 100 (This is my own translation based on the source of the sutta.)
AL A1l p. 142; A. T. Il, p. 344 (This is my own translation based on the commentary and sub-commentary.)



16

It is worth noting here that, the specific facts dealing with dhammuddhacca pubbasiigama can be
extensively learnt in this commentary, but not in other texts. To clarify, of four types of person — (1) the
meditator who has dull wisdom, (2) the meditator who has medium wisdom, (3) the meditator who has
quick wisdom, (4) the meditator who has extreme quick wisdom, the first person who has dull wisdom
reaches the distraction of dhamma; he is stained, tormented and oppressed by the defilements which are
craving, conceit and wrong view; he decreases the mental development for destroying the opposite of
defilements. The second person who has medium wisdom is distracted by the distraction but is not stained
with defilements; he decreases the mental development and does not proceed owing to the state of the
undue confidence in oneself. The third person who has the quick wisdom is also distracted with the
distraction, but is not stained with defilements and does not decrease the mental development as well
because of that undue confidence in oneself. The fourth person who has the extreme quick wisdom is
distracted with the distraction, but is not stained with the defilements and does not decrease the mental
development due to standing in the firm place for being devoid of the defilements*®. Such precise
explanation of dhammuddhacca for four types of person is the only elucidation in this commentary, but
not in other texts.

Table 5

The path preceded by the distraction of dhamma (dhammuddhacca pubbargama)

Samathayanika dispelling contemplation path wisdom
— l — —
Vipassanayanika dhammuddhacca with anicga, dukkha, anatta

The aforementioned four ways to the attainment of path wisdom: samathapubbazgama,
vipassanapubbarzigama, yuganaddha and dhammuddhacca-pubbasigama are described in the
Pagsisambhidamagga Pali, and then its commentary makes these ways clear by providing more
detail. However, in the ‘Text of Vipassana Practice (Vipassana shunee Kyam)’ which is one of
the products of the Most Venerable Mahasi Sayadaw, it is stated that yuganaddha way is
included in the samathapubbaszgama way because it is the way of practising vipassana after
samatha; then the dhammuddhaccapubbazigama way is embraced both of samathapubbasgama
and vipassanapubbasigama; for that reason, some commentaries (e.g. the Majjhimanikaya
Asthakatha™) extract only two: samathapubbasigama and vipassanapubbasigama from these
four are described as the ways to the path wisdom®*.

“ps. Al p. 193

VM. A I p.112

> Mahasi Sayadaw, Text of Vipassana Practice Vol.l (Myanmar version) (Yangon: One Toe Press, 1997), p. 87
(This is my own translation based on the source of the sutta.)
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Now let us discuss the usages of some Pali terms found in the first chapter of this
commentary. Firstly, dealing with the vocative word ‘avuso®®’, the use of which is found in both
the Anguttaranikaya and the Dighanikaya, that word is precisely described in this commentary
thus: “When the Buddhas address their disciples thus: ‘Monks’ (‘Bhikkhavo’), they reply thus:
Venerable Sir’, (‘Bhaddanta’). However, the disciples presume that they should not be same to
the Buddhas’ addressing, so they address to the monks firstly thus: ‘brothers’ (‘Avuso’), and
they say, ‘monks’ (‘Bhikkhavo’) later; at that time, the monks give the reply to them thus:
‘brothers’. In the Dighanikaya®, the explanation of that word can be seen as follows: “At the
Buddha’s time, the monks address each other as ‘@vuso’; after the demise of the Buddha, only
the senior monks address the junior monks as ‘a@vuso’, yet the junior monks do not address the
senior monk as ‘@vuso’ ”. So the more accurate explanation of that word can be seen in this
commentary.

Next, the word ‘Kosambi’ is explained in the commentary thus: “The town is named as
Kosambi because abundant Schleichera Trijuga plants (kosamba) existed in those places such as
the park, pond and so on of that town; however, some commentators said that because it was
created near the hermitage of the sage named Kosamba, it was named as Kosambi”. There are a
few differences between the explanation of this commentary and other authors. The Dictionary
of Pali Proper Names and the Majjhimanikaya, mentioned thus: The two reasons for the name
Kosambi; the more favoured is that the city was so called because it was founded in or near the
site of the hermitage once occupied by the sage Kusumba (Kusumbha); another one is that large
and stately margossa-trees (Kosammarukkha) grew in great numbers in and around the city®.

In this chapter, the explanation of the following three words is given in terms of gradual
development of the attainment thus — ‘(he) repeats’ (asevati) is: the meditator repeats by means
of the path of stream entry; ‘(he) develops’ (bhaveti) is: he develops by arising of the path of
once-returner; ‘(he) makes it happen again and again’ (bahulikaroti) is: he makes it happen
again and again by arising of the path of non-returner and arahant.> Such kind of unique
definitions have not been found in other Pali texts and it is hard to understand what is meant. In
the Yuganaddhasuttavarpana of the Anguttaranikaya Arthakatha, it is explained that typically,
the first supramundane path or the path of stream entry occurs merely at the short moment of
consciousness, so it is impossible to make repetition in that path. However, if he was credible to
attain the higher path such as the path of once-returner and so on or if one continued striving
insight meditation continuously to attain the path of once-returner, he would repeat, develop and
make it happen again and again in that path of stream entry.

Again, these words are extensively mentioned in the Anguttaranikaya 7ika that ‘he
repeats (asevati)’ means ‘he repeats by means of disenchantment (nibbidanupassana)’; ‘he
develops (bhaveti)’ means ‘he develops by means of desire for deliverance or escape

*2 The word ‘avuso’ can be used both singular and plural form.

3 D. I, p.126, 127 (This is my own translation for the Pa/i sentence.)

> M. A. I, p. 539 (This is my own translation based on the source of the commentary.)
*ps. A ll, p. 188
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(muficitukamyata)’; ‘he increases (bahulikaroti)’ means ‘he makes it happen again and again by
means of reflective contemplation (parisasikhanupassana)’. Or else ‘he repeats (asevati)’ means
“when he attains insight knowledge of fear (bhayatupashana fiapa), insight knowledge of
danger (admnava fiara) and insight knowledge of disenchantment (nibbidanupassana fiana), it is
repetition the path”; ‘he develops (bhaveti)’ means “when he attains insight knowledge of desire
for deliverance or escape (muficitukamyata fiara), insight knowledge of reflective contemplation
(parisarikha fiana) and insight knowledge of equanimity towards formations (sazikharupekkha
fiana), it is developing the path”; ‘he makes it happen again and again (bhahulikaroti)’ means
“when he attains insight of discernment leading to uprising (vugthanagamini vipassana), it is
happening the path again and again”. By the above expositions, various definitions of these
three words are explicated in this commentary and the commentary and sub-commentary of

Anguttaranikaya as well.

In the treatise of the truth (saccakatha), the chapter |1, the first discourse described in
this chapter represents the discourse of truth (Tatha sutta) from the Samyuttanikaya. In that
discourse, the Buddha expounded thus: “Bhikkhus, these four things are real, not unreal, not
otherwise. What four? This is suffering is a thing that is real, not unreal, not otherwise. This is
the origin of suffering....this is the cessation of suffering .... This is the way leading to the

cessation of suffering is a thing that is real, not unreal, not otherwise. Thus, Monks, to know ‘this
is the suffering’ ...‘this is the way leading to the cessation of suffering’, must strive in this
dispensation” 3

To understand comprehensively on the subject of the four noble truths, in this
commentary and in other texts will be given credit to some facts in the following paragraphs.

As four things stand as the noble, truths are regarded as the truths of the noble persons
such as Buddhas, Silent Buddhas, arahants etc. In other words, exclusively the noble persons can
understand penetratively and vividly these noble truths. Of the four truths, the noble truth of
suffering (dukkha sacca) and the noble truth of the origin of suffering (samudaya sacca) are the
mundane truth (lokiya sacca), and the noble truth of the cessation of suffering (nirodha sacca)
and the noble truth of the way leading to the cessation of suffering (magga sacca) are the
supramundane truth (lokuttara sacca). Again, dukkha sacca is the unpleasant effect truth (pavatti
sacca) that is becoming in the cycle of rebirths, samudaya sacca is the unpleasant cause truth
(pavatti hetu sacca) that is the cause of suffering in the cycle of rebirths, nirodha sacca is the
pleasant effect (nivatti sacca) that is ceasing of all sufferings and magga sacca is the pleasant
cause truth (nivatti hetu sacca) that is the cause of ceasing of all sufferings™.

Furthermore, four noble truths that are demerit or merit or indeterminacy are easily
distinguishable in this commentary. Dukkha sacca and samudaya sacca are taken as demerit. Dukkha
sacca is taken as merit like magga sacca because dukkha sacca is arising in three realms®. Dukkha sacca
is taken as indeterminacy the same with nirodha sacca. From aforementioned facts, the noble truth of

% A T.Il, p. 344 (This is my own translation based on the source of the sub-commentary.)
*"'5.V, p. 430 (This is my own translation based on the source of the sutta.)

*% San-B-T, p. 594 (This is my own translation based on the source of the description of sacca.)
*° Three realms are the realm of sensual pleasure, of material state and of immaterial state.
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suffering is taken as demerit, merit and indeterminacy truth®. As such, discovery of merit truth, demerit
truth and indeterminate truth, the fourfold noble truth is illuminated only in this commentary, but not in
others.

Table 6

Four Noble Truths and their respective truths

No | Sacca Lokiya | Lokuttara | Pavatti | Pavatti | Nivatti | Nivatti | Kusala | Akusala | Abya-
kata
Sacca | Sacca Sacca | hetu Sacca | hetu Sacca | Sacca
Sacca
Sacca Sacca

1. | Dukkha + + + + +

2. | Samudaya + + +

3. | Magga + + +

4. | Nirodha + + +

All Buddhas taught these four noble truths to their followers in order to cease sufferings totally.
Particularly, our Gotama Buddha preached the dhammas along His forty-five year preaching time are
dealt with the four noble truths one way or another. Indeed, these four noble truths exist in the world in
accordance with the nature, yet living beings are unable to see them since they are hidden by the dark

0 ps A Il p. 198
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mass of ignorance. Living beings get a chance to know the four noble truths, only when one Buddha
appears in the world and teaches them. That is why, the fourfold noble truth is said to be the nucleus or
heart of all Buddha’s teachings.

Concerning a big deal of the four noble truths, the Buddha claimed in the Khuddakanikaya that
only the person who knows the four noble truths with understanding wisdom (anubodha fiana) and sees
them with penetrating wisdom (pativedha riana) can attain the attainment of the path which is the cause of
the extinction of all intoxications of the mind (@sava).” In order to clarify separately anubodha figna
and parivedha fiana, the Saddhammapakasinz mentions that the path wisdom (sacca 7iana) penetrates into
the four truths by two types of wisdom: the mundane insight wisdom (lokiya vipassana iana) which is
also named the mundane truth wisdom (lokiya sacca fiana) and the supramundane path wisdom (lokuttara
magga fiana) which is also named as the supramundane truth wisdom (lokuttara sacca fiana). Again the
mundane path wisdom can be divided into two kinds: understanding wisdom (anubodha fiana) and
reflecting wisdom (paccavekkhara 7iana). Knowing the four noble truths with anubodha fiana is not like
knowing the four noble truths with the path wisdom (magga riana) that directly penetrates into the four
noble truths once. Anubodha®iana is the knowing of the four noble truths repeatedly. At the moment
prior to the path (pubbabhdga), nirodha sacca and magga sacca can be known with anubodha fiana in
three aspects — by hearing from the teachers (anussava), knowing through consideration of the states
(akaraparivitakka), and  knowing of the view followed delighting in speculation
(digthinijjhanakkhantianugata). At that moment, dukkha sacca and samudaya sacca can be known with
anubodha fiana by pondering directly; for instance, pondering on the suffering of birth is knowing dukkha
sacca and pondering on the craving is knowing samudaya sacca. By means of realizing the four noble
truths, reflecting wisdom (paccavekkhanra 7iana) arises in the mind of the noble persons who penetrates
the four noble truths®®.

This commentary states that the supramundane path wisdom (lokuttara sacca fiana) represents
the penetrating wisdom (pativedha riana) as well. In the Vibharnga Axthakatha (Sammohavinodani), with
regard to penetrative wisdom, it is said that at the prior moment of the path (pubbabhaga), dealing with
knowing dukkha sacca and samudaya sacca, five types of penetrating wisdom are obtained as following —
penetrative knowing through studying concerned dukkha sacca and samudaya sacca (uggaha pativedha),
penetrative knowing through asking the questions related to these two saccas (paripuccha pativedha),
penetrative knowing through hearing dhammas dealing with these two saccas from the teachers (savana
pativedha), penetrative knowing through keeping up in the mind by reciting or memorizing these two
saccas (dharana parivedha), penetrative knowing through mastering these two saccas by three
characteristics®(sammasana pasivedha)®®. Dealing with knowing nirodha sacca and magga sacca, the
penetrating wisdom is to be obtainable as penetrative knowing through hearing (savanna pasivedha) thus:
“nirodha sacca and magga sacca are pleasurable sacca” stated in the Samyuttanikaya Azthakatha.®®

As regards penetrating wisdom (pativedha fiana), this commentary asserts that in penetrating the
four noble truths, these truths are not known one after another; it is mere penetrating them concomitantly
at the moment of the path with the path wisdom (magga fiapa) as single penetration (ekapparivedha).

81 Kh, p. 103 (This is my own translation for the Pa/i words.)

%2 The word ‘anubodha’ is combination of two words: anu (repeatedly) and bujjhati (to know). So the meaning of
the word ‘anu’ is taken as the meaning of the word ‘punapunam’ (repeatedly).

% ps. A. I, p. 386

® Three characteristics are impermanence (anicca), suffering (dukkha) and non-self (anatta).

% Abhi. A. 11, p. 109 (This is my own translation based on the source of the commentary.)

%S A. I, p. 124 (This is my own translation for the source of the commentary.)
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Precisely, at the moment of the path (maggakkhaza), the function of fully understanding dukkha sacca
(pariniiia), dispelling samudaya sacca (pahana), realizing nirodha sacca (sacchikiriya) and developing
magga sacca (bhavana) are accomplished simultaneously with the penetrating wisdom.

That statement is illustrated in the Visuddhimagga®’ thus: just as the oil-lamp, magga iana
performs four functions simultaneously: burning up dukkha sacca as the wick, destroying samudaya
sacca as the darkness, making illumination magga sacca as light, and finishing up all suffering (i.e.
nirodha sacca or Nibbana) as oil. Hence, the Buddha discoursed in these words: “Monks, a certain person
who sees dukkha sacca sees samudaya sacca, sees also nirodha sacca, sees also magga sacca.”®®

Table 7

Sacca fiapa and its classification

Sacca fiana

Lokiya vipassana fiana/ Lokuttara magga fiana/

Lokiya sacca fiana Lokuttara sacca fiana/

Pativedha fiana

Anubodha fiana Pacavekkhana Lz‘ma

How can the four noble truths be penetrated at the same time? The answer is that at the moment
of the path, nirodha sacca is penetrated by realizing; the rest of the truths are penetrated by means of
penetrating by absence of delusion (asammoha parivedha). Just like after knowing the salty taste by
drinking only a drop of water in the ocean, the taste of the rest of the ocean can be known, likewise,
having penetrated one dhamma by the nature of impermanence, all dhammas can be penetrated®. By the

®7 Vis. 11, p. 331 (This is my own translation based on the text.)

8 «Yo bhikkhave dukkham passati, dukkhasamudayampi so passati, dukkhanirodhampi passati,
dukkhanirodhagaminim pagipadampi passati.” (S. V, p. 437) (This is my own translation for the Pa/i sentence.)

% Katha. A. B. T, p. 185 (This is my own translation based on the source of the text.)
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aforementioned condition, it is known that the four noble truths can be penetrated in concurrence at the
moment of the path.

In the chapter 11, the exposition of the treatise of the factors of enlightenment
(Bojjhangakathavanpana) is said rooted in the Bojjhasigadesana sutta’. In that sutta, the Buddha focuses
on seven factors of enlightenment namely, mindfulness (sati), the investigation of dhamma
(dhammavicaya), exertion (viriya), joy (piti), calmness (passaddhi), concentration (samadhi), and
equanimity (upekkha). Some points of the factors of enlightenment, comparing with other texts, are
explained in the following sentences to make then readily understandable.

The word ‘bojjhariga’ is defined as ‘the factor of the noble person’, the combination of
‘bodhissa’ and ‘anga’ in several texts. As the factors of jhana is called ‘jhanasiga’ as well as the
factors of path is called ‘maggasnga’, even so, the factors of enlightenment is called ‘bojjhaniga’.
Of that word, two more meaningful definitions are indicated in this commentary similar to some
texts such as the commentary of the Vibhanga, and the commentary of the Samyuttanikaya as
well. One is that these are the factors of that supreme knowledge which are reckoned as the unity
of dhamma, so it is called bojjharnga like factors of jhana and the factors of (noble eightfold)
path. Another one is that these are the factors of the noble disciples so it is also reckoned as the
factors of enlightenment; these are like the features of war, of the parts of chariot and so on"*.

Regarding bojjhasiga, Ledi Sayadaw highlighted in the Bodhipakkhiyadipani’?, one of his
well-known books, that the supramundane path wisdom (lokuttara maggafana) is reckoned as
‘the highest enlightenment’ (sambodhi) because that wisdom sees well the four noble truths. The
wing of that wisdom is the factor of enlightenment (sambojjharnga). Continuously, he uses the
striking simile to bojjhaznga thus: just as a bird is born again from the egg which comes out from
the womb of its mother, then it flies in the sky using its wings after it is endowed with wings, so
also the meditator cleanses his mind firstly by practising mindfulness on parts of the body (i.e.
tranquility meditation); secondly, discerning mind and matter, he is free from ignorance with
insight wisdom; thirdly, when the seven factors of enlightenment which are the wings of the path
becomes mature, he steps on the stage of the noble person. In this way, Ledi sayadaw implied
the significance of bojjharga in that book.

The Buddha draws following justification from the Samyuttanikaya and preaches the
order of bojjharnga. Of seven factors of enlightenment, the Buddha taught mindfulness firstly for
being essential dhamma in everything. The meditator who fulfills steadfast mindfulness is able to
investigate the mind and matter with wisdom as impermanence, suffering etc, thus, the Buddha
taught the investigation of dhamma secondly. One who investigates mind and matter endeavours
earnestly so that the Buddha taught exertion thirdly. As the fourth and the fifth, the Buddha
taught joy and calmness, the reason why is in one who makes effort arises joy and his mind and
body is tranquilized due to that joy. For one who is calm, concentration can be established easily,
thus the Buddha taught concentration factor of enlightenment as the sixth. Finally but not the

05V, p. 75 (This is my own translation for the sutta.)

" ps. A I, p. 599; Abhi. A. 11, p. 466; S. A. 1I, p. 182 (This is my own translation based on the source of the
related commentaries.)

"2 Ledi Sayadaw, The Manuals of Buddhism, (Yangon: Mother Ayeyarwaddy Publishing House, 2004) p. 307 (This
is my own translation based on the source of the bojjhanga section.)
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last, the Buddha taught equanimity factor of enlightenment because as strong concentration
grows in one, he can neglect restlessness on account of focusing his mind on the sense object. In
this way, the Buddha taught these seven factors of enlightenment sequentially.”®

Concerning the characteristics of bojjhasiga, the commentary of the Majjhimanikaya
asserts that mindfulness factor of enlightenment has the characteristic of attendance (upasthana);
investigation dhamma has the characteristic of investigation (pavicaya); exertion has the
characteristic of making effort (paggaha); joy has the characteristic of pervading (pharara);
calmness has the characteristic of tranquilizing (upasama); concentration has the characteristic of
non-distraction (avikkhepa); equanimity has the characteristic of consideration (parisasikhana).™

Moreover, the commentary of Abhidhamma pieces together how the word ‘bojjharnga’ correlate
with the word ‘bodhi’ as following. The seven factors of enlightenment occur in unison at the moment of
supramundane path without exceeding each other and that condition is called the unity of dhamma
(dhammasamaggi). Due to the unity of dhammas by which the meditator penetrates the four noble truths
or awakes from the sleep of the defilements or realizes the Nibbana, that unity of dhammas is also
reckoned as ‘supreme knowledge’ (bodhi).”

Next, like this commentary, the above commentary shines a light on the reverse of bojjhasnga thus:
these factors of enlightenment are the contrast of the inclination to the arising of sluggishness, distraction,
non-exertion, striving (by wrong view), enjoyment of sensual pleasure, self-mortification, annihilism and
eternalism’®. Additionally, it is set out in the Bojjhasigasamyutta 7ika, the unity of dhamma leading by the
investigation of dhamma, exertion and joy are in contrast of sluggishness, non-exertion, enjoyment of
sensual pleasure and annihilism; the unity of dhamma leading by calmness, concentration and equanimity
are the contrast of distraction, striving (by wrong view), self-mortification and eternalism’’.

To develop bojjhanga, it is declared in several suttas. In Kaya sutta of the
Samyuttanikaya, the noteworthy point to fulfill bojjhanga is lighted that proper attention
(yonisomanasikara) should be necessarily made it happen again and again’® in order to give rise
to the unarisen factors of enlightenment and to accomplish the arisen factors of enlightenment.
Then, in Anapanassati sutta, the Buddha instructed how bojjhasiga should be fulfilled: if one
accomplishes the meditation of mindfulness in breathing (anapanassatikamasthana), he will
fulfil the four foundations of mindfulness (catusatipasthana); if one accomplishes the four
foundations of mindfulness, he will fulfil the factors of enlightenment (bojjhasnga); if one
accomplishes the factors of enlightenments, then he will fulfil the supreme wisdom (vijja) and
deliverance (vimutti)’.

Furthermore, in Kupadaliya sutta, the Buddha exhorted that if one strives so that the
unwholesomeness will not enter into six faculties (indriya) such as eye, ear, etc., he will fulfil three
wholesome mental states®® (sucarita); if one strives to develop three wholesome mental states, he will
fulfil four foundation of mindfulness; if one accomplishes four foundation of mindfulness, he will fulfil

3.V, p. 67 (This is my own translation based on the source of the sutta.)
M. A. 1, p. 83 (This is my own translation based on the source of the commentary.)
ZZ Abhi. A. 1, p. 262 (This is my own translation based on the source of the commentary.)
Ibid.
" Attha. B. T, p. 138 (This is my own translation based on the source of the sub-commentary.)
8 5.V, p. 58 (This is my own translation based on the source of the sutta.)
" M. 111, pp. 78-87 (This is my own translation based on the source of the sutta.)
8 Three wholesome mental states are non-greed (alobha), non-hatred (adosa) and non-delusion (amoha).
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the factors of enlightenment; if one accomplishes the factors of enlightenment, he will fulfil the supreme
wisdom and deliverance®.

As said by these suttas, to develop the factors of enlightenment, it is essential to develop first the
foundation of mindfulness. Fulfilling four foundation of mindfulness is indeed the practice of vipassana;
accordingly, it is not at all that vipassana and four foundation of mindfulness are unconnected. Inserting
some significant facts of bojjhasziga from several commentaries and from various suttas in this way, how
importance of developing bojjhasiga in vipassana meditation clarifies in this commentary become more
meaningful.

In the chapter 1V, the exposition of the treatise of loving-kindness (Mettakathavaznana), eleven
kinds of benefits of developing loving-kindness such as he sleeps comfortably and happily; he wakes
comfortably and happily ® etc., are described in the Pasisambhidamagga Pali text and the
Anguttaranikaya as well. These eleven kinds of benefits are said first in the Patisambhidamagga Pali text
and in the Visuddhimagga afterwards.

Generally, the following common nature of loving-kindness is known for us thus: loving-
kindness like cool water can extinguish the fire of hatred (dosa) which is the opposite of loving-kindness
and can destroy the whole world; it is typical of the nature of loving-kindness to desire for other’s welfare
and never expect for other’s return; one who develops loving-kindness is certainly living with non-hatred
(adosa), yet one who is of non-hatred is not always living with loving-kindness; loving-kindness sprouts
from sympathy and forbearance.

Now, the description of developing loving-kindness in the Pazisambhidamagga Pali text and the
Visuddhimagga will be elucidated and compared. In this commentary, the benefits of loving-kindness are
explained individually in very detail, but not explained in the Visuddhimagga. In the Visuddhimagga, but
not in the Pagisambhidamagga, it is described that one should first develop loving-kindness towards four
types of persons in order given below: oneself (atta), a dear person (piya), a neutral person (majjhatta)
and enemy (veri); but loving-kindness should not be developed first towards the following persons:
unloved person (appiya puggala), very dear friends (atippiyasahayaka), neutral person (majjhatta) and
enemy (veri puggala)®. So describing the above systematic orders fit for pervading and not fit for
pervading loving-kindness first, the Visuddhimagga consists of the detail ways to practise developing
loving-kindness more than the Patisambhidamagga.

Next, developing five hundred and twenty eight modes of loving-kindness are described in the
Pasisambhidamagga pa/i*as well as in the Visuddhimagga® below. In counting five hundred and twenty
eight modes of loving-kindness, three ways are prescribed as thus: the deliverance of mind by loving-
kindness is practised with unspecified pervasion (anodhiso pharara metta cetovimutti) in five ways: all
living beings (sabbe satt@), all breathing beings (sabbe pana) etc; the deliverance of mind by loving-
kindness is practised with specified pervasion (odhiso phararza metta cetovimutti) in seven ways: all
female beings (sabba izthiyo) etc, and the deliverance of mind by loving-kindness is practised with
directional pervasion (disa pharapa metta cetovimutti) in ten ways: the eastern direction (puratthimaya
disaya) etc.

815V, p. 72 (This is my own translation based on the source of the sutta.)
8 ps p.313; AV, p. 341

8 vVis. I, p. 286

8 ps, p. 313

% Vis. 1, p. 301



25

Only in this commentary, analysing words such as living beings (pana), breathing beings (bhiita),
etc., are explained precisely as the individualized explanations why these beings are named®. To focus
some of these words, it is named as living beings (pana) because of having the condition of association
with in-breath and out-breath; it is named as creatures with distinct bodies (bhita) because of being
created and because of being reproduced; it is named as persons (puggala) due to falling or going to the
pum (i.e hell).

In addition, regarding consequence of developing loving-kindness, the Pasisambhidamagga Pali
gives an impactive message that five faculties and five powers, seven factors of enlightenment and eight
factors of noble path are the deliverance of mind by loving-kindness’s repetition, development,
adornment, safeguarding requisite, equipment, and perfection®’. From the studying of comparing this
commentary and the Visuddhimagga, the detail explanation of the noble practice of developing loving-
kindness and its outcome are precisely to be known.

In the exposition of the treatise of dispassionateness (Viragakatha), the chapter V,
dispassionateness (viraga) represents the Nibbana. It is introduced first in the Pasisambhidamagga Pali
that dispassionateness (viraga) is the path; dispassionateness as Nibbana and dispassionateness described
thus all dhammas born with the Nibbana as their supporting objects are kinds of dispassionateness®®. The
particular senses to be named viraga are claimed in this commentary as following. Dispassionateness
(virago) means that the right view detaches from the wrong view. Then, because viraga is the Nibbana as
the object and it also stands up in the Nibbana, thus it is called viraga. Five words of viraga are showed
in this commentary thus: dispassionateness as sense object, dispassionateness as domain, arisen in the
dispassionateness, stood in the dispassionateness and stood firmly in the dispassionateness®.

As the knowledge of viraga taken from other texts, it is described in the Visuddhimagga that
viragga is of two kinds: the momentary dissolution (khara bhanga) of the formations is known as
khayaviraga, and the Nibbana is taken as accantaviraga®™. Then, to demonstrate the connection between
viraga and wisdom (figpa), it is described in the sub-commentary of the Visuddhimagga thus: the insight
wisdom that repeatedly concentrates on the dissolution of the formation is called khayaviraganupassana,
and the path wisdom that sees the Nibbana in which lust totally ceases is named as
accantaviraganupassana’”.

The Pasisambhidamagga Pdli claimed that at the moment of the four noble paths such as the path
of stream-entry, etc., the eightfold noble path called viraga fade away from their respective contrast
dhammas. Furthermore, like the Dhammapada this commentary declared in this chapter that the noble
eightfold is the highest, the best, the principal, the foremost, the most valuable, thus the eightfold is the
best of paths® in relation to the words “Magganarrhasigiko seftho, saccanam caturo pada. Virago sertho
dhammanam, dvipadanafica cakkhuma’®® which means,

% ps A Il, p. 207

8 ps, p. 313

% \bid, p. 314

%ps. A 11, p. 607

% Vis. I, p. 282 (This is my own translation based on the commentary source.)

L V/is. T. I, p. 344 (This is my own translation based on the sub-commentary source.)
% ps. A. Il, p. 607; Dh, p. 52

% Ps, p. 325 (This is my own translation for the Pa/i sentence.)
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“In the paths, the eightfold noble path is excellent; the paths which have four words (i.e four
noble truths) are excellent among the truths. In dhammas, the Nibbana is excellent; among the
bipeds, the Buddha who is endowed with five eyes is excellent”.

Continuously, in the above Pa/i text, various dhammas such as faculties, factors of enlightenment, path,
foundation of mindfulness, etc., are viraga in the assorted senses®; such dispassionateness is the path.

As regarded deliverance (vimutti) is the fruition is described in the Pasisambhidamagga Pali and
its commentary as well. That Pa/i text mentioned two kinds of deliverance: deliverance as the Nibbana,
and deliverance as fruit described thus all dhammas born with the Nibbana as their supporting-object are
delivered. Here also, at the moment of the four noble fruition the eightfold noble path called vimutti
deliver from their respective contrast dhammas are claimed in the Patisambhidamagga Pali. Then,
various dhammas such as faculties, factors of enlightenment, path, foundation of mindfulness, etc., are
vimutti in the varied senses shown in the Pali text®™. Such kinds of particular explanation concerning
virgga and vimutti are described in the Patisambhidamagga Pali and its commentary only, but not in
other texts.

In the chapter VI, the treatise of the discrimination (Pasisambhidakatha), pasisambhidamagga
signifies four kinds of Analytical Knowledge or Discrimination (parsisambhidafiapa) namely: the
analytical knowledge of the meaning (attha- pasisambhidafiana®), the analytical knowledge of dhamma
(dhammaparisambhidafiana®), the analytical knowledge of the languages (niruttipasisambhidafiana®)
and the analytical knowledge of the aforementioned three types of knowledge -extensively
(pasibhanaparisambhidafiana)®. These four kinds of knowledge are possessions of pasisambhidapatta™®
arahants.

Relationship between noble persons (ariya) and the period subsisting of the Buddha sasana, is
described in the Anguttaranikaya Agthakatha that the Buddha’s dispensation will endure for five thousand
years as follows:

(1) the age of parisambhidapatta arahants for one thousand year,

(2) the age of sukkavipassaka'®*

arahants for one thousand year,
(3) the age of anagami*® for one thousand year,

(4) the age of sakadagami'® for one thousand year and

* Ibid.

% bid.

% Five things are regarded as the meaning, namely: everything dependent on conditions, Nibbana, the meaning of
words, the result of kamma and functional consciousness.

" Herein, dhamma refers to five things: every cause producting a result, the Noble Path, the spoken word, the
kammically wholesome and the kammically unwholesome.

% 1t indicates that language corresponding to reality, and the unfailing mode of expression concerning the True
Meaning and the Law.

% Abhi.ll, p. 859

100 pasisambhidapatta arahants are the arahants who attained pagsisambhidamagga fiana.

101 gy kkavipassaka arahants are the arahants attained arahatship through practising pure insight meditation without
tranquility meditation.

102 Anagami is non-returner who has reached third stage of spiritual development.
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(5) the age of sotapanna’® for one thousand year.'®® As stated by this, pazisambhidapatta arahants are the
greatest nobility and available within one thousand year after the Buddha’s demise. And some presumed
that no arahant is valid to see nowadays in line with the above statement as the Buddha dispensation has
been existed for over two thousand and five hundred and fifty years. It might be a general description of
enduring the Buddha sasana. However, the Buddha sermonized to the ascetic nhamed Subhadda in
Mahaparinibbana sutta of the Dighanikaya thus: “If the eightfold noble path was practised ardently,
arahants would never be absent in the world”'®®. There should be no doubt that, accordingly, wide
learning in the abundant dhamma and practising the eightfold noble path ensure attaining arahatship and
accomplishing patisambhida fiagna ahead.

In order to accomplish parisambhida fiara, five causes are indispensable. These causes are — (i)
attaining arahatship (adhigama), (ii) learning the dhamma (pariyatti), (iii) listening to the dhamma
(dhammasavana), (iv) inquiring the meaning of pa/i and aghakatha (paripuccha), (v) practising insight
meditation up to the equanimity-wisdom with regard to the formations of existence (safikharupekkha
fiana) after practising the duty of contemplating the meditation subject in going along and coming back
from alms round with unwavering consciousness (gatapaccagata) in the past existences'®’. These five
causes ought to be perfect for those who wish for pasisambhida Aapa.

In this chapter, the exposition of turning the wheel of dhamma is emphasized and some words
described in the Dhammacakkapavattana sutta are elucidated comprehensively. Firstly, the word
‘Barapasi” is defined in several ways from various texts. Due to being situated near a river named
Baranasa the town is named as ‘Baranasi’, mentioned as such in this commentary'®. It is however stated
in the Pali proper names dictionary, Baranast evidently derives its name from the fact that it lies between
the two rivers Barna and Asi. Additionally, Baranast is defined in some more ways in Tipitaka Pali-
Myanmar dictionary thus: Baranasr is the place where twelve ascetics descend and come into or it is the
place descended by many Buddhas to preach the Dhammacakkapavattana sutta; it is the place where
exists the stone with the shape of monkey’s head; it is the place that was battle field of two kings to fight

each other when the town was started as a new; it is the place that exists between two rivers named

Varapa and Asi'®. Like ‘Baranast’, other words such as ‘Migadaya’, ‘Isipatana’, ‘Pabbajita’ and

‘Paficavaggi” etc., are also defined in particular in this commentary.

Concerning two extremes being regarded as wrong practices to avoid in the light of the Buddha’s
view, this commentary explains as following. The first one, the practise of indulgence of sensual pleasure
(kamesu kamasukhallikanuyogo) is the practice in the sensual pleasure in the substances, the sensual
pleasure in the defilements or the sense objects reliance on the happiness in the sensual pleasure. Another
one, the practice of devotion of self-mortification (attakilamathanuyogo) is the practice of one’s
weariness, doing to cause one’s suffering'® such as sleeping on a bed of spreading thorns etc. Dealing

103 sakadagami is once-returner who is regarded as highly advanced in spiritual progress and will return only once
more in course of cycle of rebirth.
104 Sotapanna is stream-enterer; i.e., one who has entered the stream in order to cross to the ‘further shore’, viz.
Nibbana.
105 A A, 111, p. 238 (This is my own translation based on the commentary source.)
106D 11, p. 85 (This is my own translation for the Pa/i sentence. )
107 Abhi. A. Il p. 194; Mahavisuddharama Sayadaw, Paramattha sariipabhedani Text (Yangon: Department of
Religious Affairs, 2002), pp. 459, 460 (This is my own translation based on the commentary source.)
108
Ps. A. I, p. 214
109 Tipitaka Pali-Myanmar Abhidhana, Vol. XVII, p. 209 (This is my own translation for that definition.)
Wps A Il p. 214
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with the practice of devotion of self-mortification, some people who lack knowledge in the dhamma
misunderstand and criticize that meditation with great effort is the practice of devotion to self-
mortification. It is totally opposed to the Buddha’s idea of self-mortification. Thus, in order to define
attakilamathanuyogo, it should be presumed that the practice of devotion of self-mortification
(attakilamathanuyogo) is the practice of oppressing oneself which is apart from the practice to attain
magga, phala and Nibbana. To avoid those two extremes: kamesu kamasukhallikanuyoga and
attakilamathanuyoga, then the Buddha highlighted the firm reasons thus: those practices cause impurity
in the present, bring consequence of suffering in the future and make bond of craving and wrong view to
whom follow those practices. Letting to avoid those extremes, the Buddha pinpointed the middle path or
the eightfold noble path also named as the threefold training, which is devoid of happiness and suffering
stained by impurity.*** Such specific comments are claimed in this commentary.

As to the definition of dhammacakka, various senses can be studied in this commentary and
Tipitaka Pali-Myanmar dictionary. Dhammacakka is taken in this commentary as two types of wisdom:
the path wisdom (magga fiana) or penetrating wisdom (pativedha fiara) and the wisdom of preaching of
dhamma (desana fiana)***. The word dhammacakka is defined in several ways in Tipitaka Pali-Myanmar
dictionary as follow. First of all, it is defined that ‘dhammacakka’ is the dhamma cause to be constant
turning the foundation of mindfulness or turning five faculties or turning the eightfold noble path. Other
definitions are — ‘dhammacakka’ is threefold repository (Tipizaka) that is expounded; it is the dhamma
command; it is the noble wheel; it is the dhamma wheel such as suitable place etc.; and it is the viriya
dhamma wheel that occurs in the body and mind***,

Again, the usage ‘the dhamma command’ is confirmed in one book arranged by Sayadaw Ashin
Janakabhivamsa where ‘cakka’ is rendered as ‘command’; so ‘dhammacakka’ is taken as ‘command
which of dhamma’. Hence, ‘dhammacakkapavattana’ is giving dhamma-command to living being with
reference to the words ‘As the monks, two extremes should not be pursued’ (dve me bhikkhave, anta
pabbajitena nasevitabbam)**.

Furthermore, this commentary demonstrates seeing penetratively the four noble truths and
reflecting on the four noble truths are succeeded in different noble stages. At the stage of the learner'®
(sekkha), seeing penetratively the four truths and penetration through insight knowledge of the four truths
are accomplished. At the stage of arahatship**® (asekha), the reflection on the four truths is accomplished.
In another way, seeing penetratively the four noble truths with stream-entry path can come about at the
stage of a learner. Knowing penetratively the four noble truths with former three paths happens at the
stage of a learner. Reflecting on the four noble truths can be come about at the stage of Arahatta
fruition'*”. In this way, seeing, knowing and reflecting on the four noble truths are particularly indicated
in this commentary.

" Ibid.

12 |pid, p.217

113 Tipitaka Pali-Myanmar Abhidhana, Vol. X1, p. 68 (This is my own translation for that definition.)

114 parajika-A-B-T. I, pp. 39, 40 (This is my own translation for the pali sentence.)

115 A learner refers to one of the seven noble persons who are in the course of threefold training. They are: one who
attains stream-entry path, one who attains stream-entry fruition, one who attains once-return path, one who attains
once-return fruition, one who attains non-return path, one who attains non-return fruition, one who attains arahant
path.

118 One who does not require any further practice is so called asekha (i.e. arahant) in pali.
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One different thing of this commentary and Tipitaka Pali-Myanamar dictionary is that this
commentary describes the wisdom that sees these four truths as they really are (yathabhita figra) as the
wisdom that it is the truth (saccafiapa), which is one of three types of wisdom comprised in that sutta (i.e
dhammacakkapavattana sutta) namely: the wisdom that it is the truth (sacca figra), the wisdom that a
certain function with regard to this truth should be performed (kicca fiapa) and the wisdom that a function
with regard to this truth has been performed (kata fiana)''®. On the other hand, the Tipitaka Pali-
Myanamar dictionary describes yathabhiita fiana as forty-two kinds of wisdom such as sammasana fiara,
udayabbaya fiana and so forth**®.

To be a lucid explanation of the twofold wisdom: penetrative wisdom and preaching wisdom,
being occupied by the Buddha, this commentary clarifies below. As claimed by the
Dhammacakkapavattana sutta, twelve modes of wisdom, which are gained by multiplying three types of
wisdom such as kiccariana etc., with four noble truths, are regarded as the path wisdom (magga 7iana) or
penetrative wisdom (pativedha fiana). Having got twelve modes of wisdom, the sermon discoursed by the
Buddha is regarded as the wisdom in preaching dhamma (desana fiara) which makes in the continuity of
living beings to be increasing or turning five faculties, four foundation of mindfulness, eightfold noble
path etc. So it is declared in this commentary that the penetrative wisdom arises in the Buddha firstly, and
then the wisdom in preaching dhamma arises while distributing to others the dhamma realized by Himself
to others'?.

Next, how much powerful these two wisdoms are showed with evidence in this commentary.
Through pasivedha fiapa and desana fiana like powerful weapons one thousand and five hundred
defilements called enemies can be destroyed by Himself and His followers as well. As the remarkable
evidence, having attained parivedha fagrna by Himself when the Buddha preached the
Dhammacakkapavattana sutta, Venerable Kondafifia and eighteen crore deities and brahmas attained the
path of stream-entry by means of desana fiara. Deities from six deva worlds and brahmas from brahma
worlds made cheering sounds in evolution for that marvellous sermon. Then due to the power of desana
fiana, ten thousand world systems shook and quaked well by moving up and down; owing to the power of
omniscience or pativedha fiara, the very penetrative light which is a hundred times, a thousand time
brighter than the light of deities illuminated throughout the universes. ' In this way, the precise
explanation of the Dhammacakkapavattana sutta is elucidated exceedingly in this commentary more than
other texts.

Besides, enumeration of each of four kinds of pasisambhidafiana existed in the four noble truths
are counted as sixty dhammas, sixty meanings, one hundred and twenty languages and two hundred and
forty wisdom in this commentary; in other dhammas such as the four foundation of mindfulness, the road
of psychic power etc., the enumeration of each of four kinds of pasisambhida magga are also counted*?.

To focus on the words which have the distinctive senses in this chapter, the word
‘dhammacakkhu’® " that is the penetrative wisdom in the four noble truths is taken as the first path
wisdom corresponding to the Patisambhidamagga Asthakatha. That sense is dissimilar to other texts as

18 Ipid.
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followings. In Devadiita sutta*** and Brahmayu sutta'®, the word ‘dhammacakkhu’ is taken as the former

three path wisdoms: the path wisdom of stream enterer, the path wisdom of once-returner and the path
wisdom of non-returner, whereas ‘dhammacakkhu’ is not taken as the wisdom of arahantship for the
reason that the name ‘gsavakkhaya figna’ is present especially for the fourth path wisdom. In the
Samyutta nikaya Agthakatha'?®, the word ‘dhammacakkhu’ is used referring to wisdom occurring in the
former three path wisdom and three path fruition as well. In Rahulovada suttavaznana®?’, the word
‘dhammacakkhu’ is used as the wisdom that arises in all noble paths and noble fruitions. However, like
this Pasisambhidamagga Asthakatha, ‘dhammacakkhu’ is taken as the first path wisdom in Dighanakha

sutta'®®,

129,

bl

The next word ‘attamana ~’, combination of two words (attano+mano), refers to ‘sakamana
which is rendered as one’s mind. For that rendering, a controversial issue may appear, “everyone has
one’s mind, it is nothing special.” Herein ‘one’s mind’ denotes the meritorious mind (kusala citta)
connected with joy and delight by keeping on himself. Only that mind will bring welfare to him by being
devoid of demeritorious mind (akusala citta)*®. Such distinctive words and immensely knowledgeable
dhammas are known from this Pasisambhidakatha in view of the commentator.

In the chapter VII, in the turn of the truth of the treatise of the wheel of dhamma
(Dhammacakkakatha), the wheel of dhamma (dhammacakka) is pointed out as two kinds: penetrating the
wheel of dhamma as well as preaching the wheel of dhamma. Precisely, this commentary identifies that
penetrating the wheel of dhamma (pativedhadhammacakka) is accomplished while sitting under the bodhi

tree; preaching the wheel of dhamma (desanadhammacakka) is accomplished in the Isipatana*®*.

To be comprehensive understanding what the dhammas are and their meanings are in each noble
truth, the Parisambhidamagga Pali describes the Buddha’s utterance first and then explains them in
following sentences. Dealing with the four noble truths that had not been heard before by the Buddha, He
uttered thus: “There is this noble truth of suffering. Such was the eye that arose, the knowledge that arose,
the understanding that arose, the supreme wisdom that arose, the light that arose.” Herein, eye is the
dhamma, its meaning as seeing is a meaning. Knowledge is the dhamma, its meaning as what-is-known is
a meaning. Understanding is the dhamma, its meaning as act-of-understanding is a meaning. Supreme
wisdom is the dhamma, its meaning as penetration is a meaning. Light is the dhamma, its meaning as
illumination is a meaning. These five dhammas and five meanings have suffering as their ground, have
truth as their ground, have truth as their supporting-object, have truth as their domain, are comprised by
truth, are included by truth, are erected upon truth, stand upon truth, are founded upon truth™*2. The
remaining truths such as the origin of the noble truth of suffering etc, also should be understood in the
same way above mentioned.

Then, why the wheel of the dhamma is so called is explained in many ways as:

24 M. 11, p. 178

125 M. 11, p. 143

1265 A 1l, p. 355

2TM. AV, p. 97

128 M. 1, p. 497
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130 sjlak. B. T, p. 191 (This is my own translation based on the Bhasatika source.)
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“The Buddha sets going the dhamma and the wheel; he sets going by means of the dhamma; he
sets going by means of practising” etc. In addition, that wheel of the dhamma is not to be stopped
by ascetic, Brahman, deity, Mara, brahma or anyone in the world.” **

In this way, the wheel of the dhamma (dhammacakka)’ is extensively described in the
Parisambhidamagga Pali.

To focus on some distinctive words in this commentary, the compound word ‘dhammacakka’ can
be seen as different types of compound in two different places and distinctive senses of it. In the sentence
“_soyeva ca dhammo kilesasattughataya pavattanato paharanacakkam viyati cakkafica,”'** meaning
“That very dhamma is like a sharp circular missile weapon because of carrying out to kill the enemy
called the defilements”, herein ‘cakka’ is reckoned as the weapon; thus, ‘dhammacakka’ is the adjectival
compound (kammadharaya samasa) for having the same sense of ‘weapon’ in the words ‘dhamma’ and
‘cakka’. Therein the word ‘dhammacakka’ refers to ‘parivedha dhammacakka’ here by the word
‘dhammarn pavatteti cakkafica’. But in the sentence “veneyyasantane
indriyabalabojjhasigamaggarngadibhedam dhammacakkafica pavatteti,” ** meaning “the Buddha sets
going also the wheel of dhamma consisting of faculty, strength, factor of enlightenment and noble
eightfold path in the mind of those who are accessible to the Buddha’s teaching”; thus, ‘dhammacakka’ is
the collective compound (dvanda saméasa) for having different senses in the words ‘dhamma’ and ‘cakka’
and deals with mathematics. Therein, the word ‘dhammacakka’ refers to ‘desan@ dhammacakka’ by the
word ‘cakkafica pavatteti dhammafica’**®.Such specific definitions of dhammacakka are exposed in no
other texts, but this commentary only.

Next, regarding the word ‘pavatteti’, it offers the different senses in two sentences. In the
sentence “bhagava hi bodhipallasike nisinno maggakkhane indriya...cakkhuiica dhammarica pavatteti,”™’
which means “At the moment of the path, while the Buddha sitting under the bodhi tree gives rise the
dhammas such as the faculty, the power, the factor of enlightenment, the constituent of the path, thus, He
sets going the wheel as well as the dhamma”, the word ‘pavatteti’ is taken as ‘to give rise’ in that
sentence. But, in the next sentence “Isipatane nisinno bhagava dhammadesanakkhare
veneyyasantane...desandacakkafica pavatteti”*® which means “The Buddha dwelling in Isipatana sets
going also the wheel of the sermon which is similar to a weapon because of carrying out the Killing the
enemy (so-called) defilements in the continuity (of the mind) of those who are accessible to the teachings
of the Buddha at the moment of preaching dhamma”, the word ‘pavatteti’ is taken as ‘to set going’ in that
sentence. So such one word with different senses in different places is explained in this chapter.

In the chapter VIII, the exposition of the treatise of supramundane (Lokuttarakathavannana),
the word ‘lokuttara’ is divided into two words; ‘loka’ means ‘the world’ and ‘uttara’ means ‘beyond’, so
‘lokuttara’ means ‘beyond the world’. With reference to the words “loko vuccati lujjanapalujjanaszhena
vasram™®”, which means “suffering dealing with going round in three realms (i.e the world of sensual
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sphere, the world of material sphere and the world of immaterial sphere) is called ‘the world’ (loka)”, and
the word ‘fara’ denotes ‘crossing’. Thus, the word lokuttara, in another way, is crossing over the world at
the moment of the path. Then, it is also taken as crossing over the world by the path and escape from the
world by the fruition'*. That is why, the supramundane dhammas (lokuttara) concern merely with the
noble persons. In relation to the definition of lokuttara, forty-two different ways are shown in the Tipitaka
Pali-Myanmar dictionary**!.

Dealing with different kinds of lokuttara dhammas, the Parisambhidamagga Pali and its
commentary point out the forty-six lokuttara dhammas: the four foundations of mindfulness, the four
right endeavours, the four roads to power, the five faculties, the five powers, the seven factors of
enlightenment, the eightfold path, the four noble truths, the four fruitions of asceticism and Nibbana.
Again this commentary states that the counting of lokuttara dhammas above is the extensive counting;
moderately, it is enumerated as nine dhammas: four paths, four fruitions and Nibbana'*?. Regarding
lokuttara dhammas, the Asguttaranikaya Tika abridges the nine dhammas and mentions only three in
brief: the path, the fruition and Nibbana, are regarded as lokuttara dhammas.'*®

Continuously, this commentary explains the reasons of being termed as lokuttara dhammas
described in the Parisambhidamagga Pali text. They are supramundane on account of the following
reasons: they cross the world (lokas taranti); they escape from the world (loka uttaranti); they come out
of the world (lokato uttaranti) and so forth*.

With regard to crossing over the world by which of noble grade, the Abhidhamma Atthakatha
gives more messages as follows. Among the nine supramundane dhammas, four paths are still crossing
over the world and they are still escaping from the world; four fruitions and the Nibbana cross over the
world and escape from the world. Again, in four paths, the stream-entry path still crosses over the four
woeful states; the once-return path still crosses partially over the sensual sphere; the non-return path still
crosses completely over the sensual sphere; the arahant path still crosses over the material world and the
immaterial world.**®

Additionally, this is the way of four paths in escaping from the visible world (satta loka). Four
paths are still escaping from the conditioned world reckoned as the five aggregates of clinging as not
being sense object of the mental intoxicants. This is the way of four paths in escaping from the
conditioned world (sarikhara loka). Again, in four paths, the stream-entry path still escape from the world
of the common people; the once-return path still escape from the world of stream winner; the non-return
path still escape from the world of once-returner; the arahant path still escape from the world of non-
returner. This is the way of four paths in escaping from the world of sentient beings (satta loka). In the
supramundane, all path consciousnesses and all fruition consciousnesses are the consciousnesses
associated with wisdom.'*®
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In this chapter, to focus on different meanings in the same word, in the sentence
“nipphattipariyayena ... iddhi,**"” which means “(The path is said to be) psychic power by the cause of
accomplishment,” the word ‘pariyaya’ should be taken as ‘accomplishment’ in accordance with the
context. But in the same sentence, the words “iming va pariyayena iddhi” are translated as “Thus it is
named as psychic power figuratively,” by taking the word ‘pariyaya’ as ‘figurative language’.

As further explanation, how thirty-seven components of enlightenment associate with the path
and fruition and how thirty-seven dhammas exist as the noble path can be studied more comprehensively
than other texts. By the clear understanding in the exposition of Lokuttara dhamma, the practitioners
would be the accomplishment of noble practice through thirty-seven components of enlightenment.

In the chapter IX, the exposition of the treatise of power (Balakathavanpana), this commentary
mentions that it is named power in the sense of unshaking; it means that the meritorious dhammas
regarded as powers which are steady and unable to be shaken by the demeritorious dhammas; furthermore,
these have ability to abandon the demeritorious dhammas. Such exposition is seen in the Sarngaha
bhasarika ***as well. Additionally, the Vibhavani points out power is named because of the state without
oppression by disbelief (assaddhiya), indolence (kosajja), negligence (pamada), distraction (vikkhepa),
and delusion (sammoha) which are the opposite of the five powers and the state of unshakability™*.

The descriptions found in this commentary, some discourses, Pali texts and other commentaries
verify the significance of power. Generally, five factors are known as power: faith power (saddha balam),
exertion power (viriya balam), mindfulness power (sati balam), concentration power (samadhi balam)
and wisdom power (pafifia balam). Of them, wisdom power is noblest as pinpointed in Punakira sutta'®®,
but all these five powers lead correspondingly, is identified in Dashabba sutta™'. To simplify, the
commentary of the Anguttaranikaya states that, in the factor of stream-entry, faith power is the leader and
the rest are followers; in the factor of right exertion, exertion power is the leader and the rest are followers;
in the factor of foundation of mindfulness, mindfulness power is the leader and the rest are followers; in
the factor of deliverance by absorption, concentration is the leader and the rest are followers; in the factor
of noble truth, wisdom is the leader and the rest are followers™.

Four powers and their significance which are non-identical with these five powers identifies and
points out in Bala sutta thus: one who is endowed with wisdom power, exertion power, faultlessness
power (anavajja balam) and assistance power (sarigaha balam) is able to escape from five dangers: the
danger of livelihood, the danger of lack of fame, the danger of being censured, the danger of fear in the
audience, and the danger of being reborn in the woeful abodes. The Buddha instructed in that sutta that
these four powers should be possessed for the convenience of one’s living. There is no other way than
fulfilling these four powers in order to be free from these five dangers'. But in another Bala sutta'*,
four powers are stressed namely: viriya bala, sati bala, samadhi bala, pafifia bala. The same amount of

powers such as saddha bala, hiri bala, ottappa bala, viriya bala and pafifia bala are underscored in next
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Bala sutta'®. As seven kinds of Bala, saddha bala, viriya bala, hiri bala, ottappa bala, sati bala, samadhi

bala and pafiia bala are drawn attention to in Samkhittabala sutta. The very same powers
abovementioned are also pointed up in the DhammasasiganT asthakatha*™®.

With reference to various kinds of power, as the minimal amount of Bala, only two: samatha bala
and vipassana bala are expressed in the Visuddhimagga'®’. On the contrary, as the maximal amount of
Bala, kinds of sixty-eight lokuttara bala which are not described in other texts are elaborated in this
commentary as following: faith power (saddhabala), exertion power (viriyabala), mindfulness power
(satibala), concentration power (samadhibala), wisdom power (pafifighala), shyness power (hiribala),
conscience power (ottappabala), consideration power (parisasikhanabala), ... ten powers of the Perfect
One (tathagatabala)*®®. Then, each of them is extensively described in this commentary**°.

Among them, the elucidation of the power of the Perfect One is significant in the commentary.
Two types of power are possessed by the Buddha, namely: the power of body and the power of wisdom.
To explain the power of body of the Buddha obviously, the names of ten elephant species are mentioned
and the strength equivalence between these elephants and the Buddha are pointed out. The power of the
first elephant named ‘Kalavaka’ is equivalent to the bodily power of ten men; then the power of the
second elephant named ‘Gangeyya’ is equivalent to the bodily power of ten ‘Kalavaka’; next the power of
the third elephant named ‘Pandara’ is equivalent to the bodily power of ten ‘Gangeyya’; ... in this way, at
last, the bodily power of the Buddha is equivalent to the bodily power of ten ‘Chaddam’ which is the
tenth elephant. Therefore, the bodily strength of the Buddha is equivalent to the power of one thousand
crore of the elephants and equivalent to the power of ten thousand men*®.

As regards the power of wisdom, the wisdom is said as the power in the sense of being
unshakable and support; various kinds of wisdom are showed in this commentary and others. Listing of
ten kinds of wisdom can be seen in this commentary*®* as well as in the Majjhimanikaya'®’. These are
namely: wisdom of knowing the cause or non-cause (thanatthanafana), wisdom of knowing the result of
one’s action (kammavipakaiiana), wisdom of the practice leading to everywhere
(sabbatthagaminipatipadaiana), ... and wisdom of knowing other’s mind (cetopariyaiiana). In addition,
in Mahasthanada sutta of the Majjhimanikaya four kinds of wisdom i.e., four kinds of self-confidence
wisdom, the untrembling wisdom in eight kinds of assembly, the wisdom determining in four kinds of
origin, and the wisdom determining the five destinies are stated as the power of wisdom'®. Seventy-seven
kinds of wisdom are also included in the power of wisdom in the Samyuttanikaya'®*.

Again, the exposition of ‘the wheel of dhamma’ in this chapter highlights twofold wisdom — the
penetration wisdom and the preaching wisdom of dhamma. The wheel of dhamma that brings one’s noble
fruition which arises through wisdom is the penetration wisdom (parivedhafiana); the wheel of dhamma
that brings the noble fruition of the disciples, which arises through compassion, is the preaching wisdom
of dhamma (desanafiana). Of them, the penetration wisdom is supramundane; the preaching wisdom of
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dhamma is mundane. Both of wisdom belongs to only the Buddha '** . In this way, this
Parisambhidamagga Asthakatha makes clear that these two wisdoms are merely the wisdoms of being
possessed by the Buddha, but not by the disciples. **°

To focus on the distinct word in this chapter, the word ‘kama dhiita’ defines variously in
several texts. It mentions in this commentary as ‘the element of sensual pleasure (kama
dhatu*®)’. The commentary of Abhidhamma states that ‘kama dhatu’ is initial application
(vitakka) or dhamma of sensual realm (kamavacara dhamma)*®. In the next commentary, kama
dhatu signifies the object of sensual enjoyment (vatthu kama) as well as sensual desire such as
greed, etc (kilesa kama)'®®. Kama dhatu has been denoted as demeritorious state (akusala
dhamma)'” by the Yamaka Pali. Kama dhatu represents, in the commentary of Abhidhamma,
eleven realms of sensuality (kama bhumi) — six deva realms, one human realm, four woeful
realms*™*. On the other hand, Kama dhatu as described in the commentary of Dighanikaya that
refers to five aggregates reckoned as the existence of sensual pleasure (kama bhava)'™.

In the chapter X, the exposition of the treatise on voidness (Sufiiakathavannana), the
sense of ‘surniria’ (‘sunya’ in sanskrit) is taken as the supramundane path'” despite the various
meanings of ‘susifia’ such as empty, void, useless, Nibbana, fourth ripavacara jhana, vipassana
etc., according to the Tipitaka Pali-Myanamar dictionary’*. Twenty-five words related to
‘surina’ such as voidness as voidness (sufifiasufifia), voidness of formation (sasikharasufifia),
voidness in change (viparizamasufifia) etc., are widely described in the Pasisambhidamagga
Pali”™. Then their respective explanations which are not found in other texts are profoundly and
completely clarified in this commentary thus — The formation of merit also is void of the
remaining formations (i.e. the formation of demerit and the formation of imperturbability), thus it
is reckoned as voidness of formation (sasikharasufifiam); the unpleasant ripening by means of
decay and dissolution is the ripening by change; the void of that unpleasant ripening is termed as
voidness in change (viparinamasufifias) and so forth.'"

The exposition of self (atta) and things that can be property of self (attaniya) can be
found in the Pasisambhidamagga Pali and the discourse ‘Sufifiataloka sutta'’” as well thus: the
world is void by these ways — eye is void of self and things that can be property of self, visible
objects are void of self and things that can be property of self, eye consciousness is void of self
and of belongings to self, eye contact is void of self and things that can be property of self, any
feeling that arises born of eye contact is void of self and things that can be property of self, ear is
void of self and things that can be property of self, sounds...nose is void of self and things that

15 ps AL II, p. 236

16 |bid.

197 Ipid.

168 Abhi. A. 11, p.73

169 Abhi. A. 111, p. 106
170 Abhi. VI, p. 55

171 Abhi. A. 111, p. 87

2 pi. A 111, p. 986

178 Attha. B. T, p. 154

174 Tipitaka Pali-Myanmar Abhidhana, Vol.IV, p. 346
75 ps p. 358

176 ps A, pp. 239-243

177 ps, p. 358; S. 1V, p. 53
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can be property of self, odours...tongue is void of self and things that can be property of self,
flavours...body is void of self and things that can be property of self, tangible objects... mind is
void of self and things that can be property of self, thinking... mind consciousness...mind
contact...any feeling that arises born of mind contact is void of self and things that can be
property of self. In this way, this commentary pointed out how should the practitioners practise
to be void of atta and attaniya.

In particular, this chapter emphasizes the characteristic of non-self (anatta) and
underlines how the meditator should bear in his mind the nature of anatta by realizing the
voidness. To emulate the Buddha’s conduct relation to sufifia, Ci/asufifiata suttal’® is mentioned
in this chapter that the Buddha personally says that He dwells many times in void without paying
attention as village or people. Distinguishing atta, attaniya, anatta and sufifia, this chapter offers
the practitioners to be successful in meditation.

Furthermore, this commentary spells out extensively the word ‘ekamantam nisidati’
meaning ‘sit down on one side’. Notably, this commentary brings to light sitting at a suitable
place which is avoiding from six kinds of faults: too far, too near, the place which is in
windward, the high place, very close in the front and the back place.” Continuously, why these
faults should be avoided is also explained in this chapter — if the Buddha wants to speak the
person who sat down in a great distance, the loud noise have to be spoken; one who sat down in
the very near place does come to close contact with the Buddha etc'®. Such extensive
exposition dealt with proper sitting can be found only in this commentary in spite of no other
text.

In this way, with the purpose of making contribution to the learners and meditators for
their profound knowledge in dhamma, each chapter in this introduction prefaces particular
clarifications, statements, comparisons with other texts, distinct words and dissimilar meanings
aforementioned. Then some apt words, the dissimilar words in different version and some
exposition sentences are explicated as footnotes in each chapter.

78 Ma. 111, p. 103
9 ps A 1N, p. 238
180 Ipid.
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Chapter I: The Chapter of the Pair of Tranquillity and Insight (Yuganaddhavagga)

I. The Exposition of the Treatise of the Pair of Tranquillity and Insight

(Yuganaddhakathavannana)

1. Now, it is the explanation, not yet expounded before, in the treatise of the pair of tranquillity
and insight (yuganaddha katha) that follows the Suttanta'®!, expounded by Maha Thera'®* who wanted to
show the attribute of the pair (of tranquillity and insight) of the noble path that is the best attribute.
Furthermore, while the King of the dhamma (dhammardja)'®® (i.e the Buddha) was living, the
Generalissimo of the Dhamma (dhammasenapati)'®* (i.e the Most Venerable Sariputta) passed away in
the year of demise of the Lord Buddha'®. It should be understood thus, (while) the King of Dhamma was
living, this discourse was expounded by the Treasurer of Dhamma (dhammabhandagarika)'® (i.e
Venerable Ananda), having heard (this discourse) in His'®’ presence, (Venerable Sariputta) said thus have
| heard (evam me sutam) etc. In that passage (evam me sutam etc,), the word Venerable sir (ayasma)'®®
(is used as) the pleasant words, the honoured word*®, the respectful and humble word; it means being
longevity. Ananda is: the name of an elder (monk). Because, since he was born, he brought exceedingly
joy to his clan. Thus, it should be understood that the name ‘Ananda’ (is) called to him. Kosambiyam is:
in the town named like that. To clarify it, abundant Schleichera Trijuga plants existed in those places such
as the park, pond and so on of that town, thus the town was named as Kosambi'*®. (Then) some

181 yyganaddha Sutta (A. 1V, p. 474)

182 Maha Thera is called the monk who has got twenty vasas at least after higher ordination. Here Maha Thera refers
to Venerable Mahanama (i.e. the commentator).

182 An important function of a Buddha is to act as a teacher, leading others to salvation by expounding the Dhamma.
So He is so called the King of Dhamma according to the meaning of sense (adhippayattha).

184 The Generalissimo of Dhamma is used as the meaning of sense (adhippayattha).The Most Venerable Sariputta
who is the son of mother named RiipasarT is regarded as the Generalissimo of the Dhamma.

185 Venerable Sariputta died a few months earlier than the Buddha.

186 Venerable Ananda who is the cousin of the Buddha is the Treasurer of Dhamma according to the meaning of
sense (adhippayattha). He was a personal attendant of the Buddha for 25 years of his life. (Ud. A, p. 382) He was
highly regarded by his colleagues who often consulted him and it is said that sometimes the monks, having heard a
sermon from the Buddha, would ask Ananda to give them a more detailed exposition since he had a reputation of
being able to explain the doctrine clearly. Five greatest titles (etadagga) are offered by the Buddha to him; these are
— he is the highest one in knowledge (bahussuta), the highest one in mindfulness (satimanta), the highest one in
knowing all words of the Buddha (gatimanta), the highest one in endervouring in learning, taking, uttering and
attending (dhitimanta), and the highest one in all attendants (upasthaka). (A. 1, p. 223)

187 “His’ refers to the Buddha.

188 The word ‘Gyasama’ is combination of ‘@yusa+ma’, and it means ‘One who is longevity’.

189 In the version of Ceylon and some versions of Myanmar, the word ‘garuvacana’ is prescribed as ‘guruvacana’, it
is translated as ‘the teacher’s word’. According to the context, “piyavacanam garuvacanam
sagaravasappatissavacanam”, the word ‘garuvacana’ should be the correct word. Again, in that phrase,
‘sagaravasappatissavacana’ translated as ‘the respectful and humble word’ is appropriately decribed, it should be
noted that in the version of Ceylon and Myanmar palm leaves manuscript have‘sagaravasappatissavavacana’. in the
version of Ceylon and some versions of Myanmar, the word ‘garuvacana’ is prescribed as ‘guruvacana’, it is
translated as ‘the teacher’s word’.

190 K osambi is an important town in the time of the Buddha located some 30 leagues west of Varanast (Benares) by
river. (A. A. I, p. 238) It is the city of Vatsas country. (Ja. II, p. 266) There were four residences (arama) for use by
the monks and the Buddha stayed on several occasions. It located at the bank of Ganga river. (S. 11, p. 386) There
are two villages so called Kosaminam and Kosamkhiragya in the place of the old city. (According to the Geography
of Buddhasasanika).
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teachers™" (say) thus: “because (it) was created near the hermitage of the sage (named) Kosamba, (it was)

named as Kosambi”.

At the park built by Ghosita (Ghositarame'®) is: at the park built by the millionaire (named)
Ghosita. Indeed, there were three millionaires in Kosambi — Ghosita, Kukkuta and Pavarika. Those three
millionaires, after hearing thus: “the Buddha has arisen in the world”*®® having caused to take the
requisites for charity'®* by each five hundreds wagons; (and) having gone to Savarthi*®®; (and) having
bound the wooden camp where is near the Jetavana monastery™®; after going to presence of the Master'®’
(i.e., Buddha); (and) having paid homage to the Buddha; (then) having made friendly greeting (and) sat
down; (and) after hearing the preaching of the dhamma (by the Buddha); having stood firmly in the
fruition of the stream winner; (after then), having invited to the Teacher'®® (i.e the Buddha); after given of

191 Ele signify the teachers who are respectable.

192 The monastery in Kosambi was donated by the millionare Ghosita (Ghositarama) for use by the Buddha and the
monks. The Buddha stayed here frequently and the location is mentioned numerous times in pali literatures.

198 «|oke buddho uppanno”

19% The requisites for charity (danipakarana), herein, refer to the food such as green beans (mugga), a kind of bean
(mdsa), rice-grain (tapDula) and so on. (Ps. G, p. 319)

195 Savatthi was the capital town of Kosala in India and one of the six great Indian cities during the lifetime of the
Buddha (D. Il, p. 147). It was six leagues from Saketa (Vin. I, p. 253); seven according to others, Dh. A. Vol.I. 387),
five leagues north west of Rajagaha (S. A. I, p. 243), thirty leagues from Sankassa, one hundred forty and forty
seven from Takkasila (M. A. II, p. 987), one hundred and twenty from Supparaka (Dh. A. II, p. 213), and was on the
banks of the Aciravatl (Vin. I, pp. 191, 293). It was thirty leagues from Alavi (S. A, p. 220), thirty from
Macchikasanda (Dh. A. II, p. 79), one hundred and twenty from Kukkutavatl (Dh. A. II, p. 118), and the same
distance from Uggapura (Dh. A. III, p. 469) and from Kuraraghara (Dh. A .IV, p. 106). The road from Rajagaha to
Savatthi passed through Vesali (Vin. II, p. 159), and the Parayanavagga gives the resting places between the two
cities Setavya, Kapilavatthu, Kusinara, Pava and Bhoganagara. Further on, there was a road running southwards
from Savatthi through Saketa to Kosambi. Between Saketa and Savatthi was Toranavatthu (S. IV, p. 374). The city
was called Savatthi because the sage Savattha lived there. Another tradition says there was a caravanserai there, and
people meeting there asked each other what they had "Kim bhandam atthi?" "Sabbam atthi” and the name of the
city was based on the reply (S. A. I, p. 300). The Buddha passed the greater part of his monastic life in Savatthi. His
first visit there was at the invitation of Anathapindika. It is said (Dh. A. I, p. 4) that he spent twenty five rainy
seasons in the city nineteen of them in Jetavana and six in the Pubbarama. Savatthi also contained the monastery of
Rajaka, built by Pasenadi, opposite Jetavana. Outside the city gate of Savatthi was a fisherman’s village of five
hundred families (Dh. A. 1V, p. 40).

A park located in Savatthi in which the Anathapindika monastery was built. When the Buddha accepted
Anathapindika's invitation to visit Savatthi the latter, seeking a suitable place for the Buddha's residence, this park
discovered belonging to Jetakumara (M. A. I, p. 471 says it was in the south of Savatthi) It is said (M. A. I, p. 50)
that Anathapindika paid eighteen crores for the purchase of the site, all of which Jeta spent in the construction of the
gateway gifted by him. Some of the chief buildings attached to the Jetavana are mentioned in the books by special
names, viz., Mahagandhakuti, Kaverimandalamala, Kosambakuti and Candanamala. (S. A. II, p. 403). The grounds
themselves were thickly covered with trees, giving the appearance of a wooded grove (arafifia). On the outskirts of
the monastery was a mango-grove (Ja. Ill, p. 137). In front of the gateway was the Bodhi-tree planted by
Anathapindika, which came later to be called the Anandabodhi (Ja. IV, p. 228). The space covered by the four
bedposts of the Buddha's Gandhakuti in Jetavana is one of the four avijahitatthanani; all Buddhas possess the same,
though the size of the actual vihara differs in the case of the various Buddhas. The Buddha spent nineteen rainy
seasons in Jetavana (Dh. A. I, p. 3; A. A. I, p. 314). It is said that after the Migaramatupasada came into being, the
Buddha would dwell alternately in Jetavana and Migaramatupasada, often spending the day in one and the night in
the other (S. A. I, p. 336). The vihara is almost always referred to as Jetavane Anathapindikassa arama.

97 According to the meaning by the sense (adhippayattha), the Buddha is the Master in the three realms and so-
called satthu which denotes two senses: Master and Buddha.

198 According to the meaning by the sense (adhippayattha), the Buddha is the Greatest Teacher of men, gods and
brahma, he teaches them for the sake of in this presents as well as for the sake of future. So He is called satthar.
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the great charity to the Buddha as the Chief of monks, and bhikkhus for as long as half of a month*’;
(then) having lie down at the Buddha’s feet®®, (they) begged the Buddha for the state of going to their
province. (When) the Buddha said thus: “(Rich men), indeed the Blessed Ones delight in the secluded
place®”, (they), having understood thus, “the Blessed One granted the consent to us”, (so they,) having
been glad very much and paid homage to the Possessor of Ten Powers®® (i.e. the Buddha), and then (they)
departed (from it). On the way, having caused to build the monastery for resting of the Buddha at each
distance about seven miles (yojana)®®®, having gradually reached Kosambi; after doing donation of the
great amount of wealth at their parks respectively, (they) caused to build the monastery for the Buddha.
Therein, there were the monastery build by the millionaire named Ghosita was called Ghositarama, the
monastery build by the millionaire named Kukkuta was called Kukkutarama, and the monastery build in
the mango grove by the millionaire named Pavarika was called Pavarikambavana. Concerning that
monastery, (it is) said thus: “the monastery built by the millionaire named Ghosita”.

Here, brothers, monks (avuso®® Bhikkhavo) is: when the Blessed Ones (i.e the Buddhas)
addresses to the disciples, (they) make addressing thus: ‘Monks’, (‘Bhikkhavo’). But, the disciples
(presume) thus: “We should not be equal to the Buddhas”, (so) having said firstly thus: ‘brother’ (‘4vuso”)
and (they) say, ‘monks’ (‘Bhikkhavo’) later. And, when the Buddhas address, the monks give the reply
thus: ‘Venerable Sir’, (‘Bhaddanta’). When the disciples address, (the monks give the reply) ‘brother’.

The word ‘whosoever’ (‘yo hi koci’) is: the indefinite word*® (aniyamavacanas). With this word,

all monks of such qualities are included. In the presence of me (mama santike) is: in near of me (i.e.

199 A half of a month is fifteen days.

200 Dealing with paying obeisance to the Buddha and elders, there are five types — (1) (asijalikamma vandana) the
act of salutation by lifting of the folded hands as a token of reverence, (2) (samariiia vandand) the general salutation
without having fivefold prostration (paficapatizhita), (3) (sagarava vandana) the salutation with fivefold prostration
that is paying obeisance by touching on the ground with: forehead, two elbows and two knees, (4) (atigarava
vandand) the very respectful salutation by kneading the feet of the Buddha with one's palms, by facing overturning
one's face on the feet of the Buddha and by touching the feet with one's lip after paying obeisance with fivefold
prostration, (5) (su sumara vandana) the well salutation by lying down on the ground like lying of a crocodile in
placing his hand in front. (Vin.V, p. 358) (Vinl. T. Il, p. 368) Herein, paying obeisance of three millionaires seems
to the fifth type of salutation (su sumara vandana); such type of salutation is used by Tibetans in this present.

201 Herein, suiiiagara means the secluded place where is secluded from people. (Ps. G, p. 319)

202 According to the meaning by the sense (adhippayattha), the Possessor of ten powers (dassabala) signifies the
Buddha. Ten powers possessed by the Buddha are as follows — power of the knowledge of condition or non-
condition (thanathanafiana bala), power of the knowledge of action and effect (kammavipakafiara bala), power of
the knowledge of all practice to attain Nibbana (sabbatthagaminipatipadafiana bala), power of the knowledge of
various elements and all kinds of elements world (anekadhatunanadhatulokafiara bala), power of the knowledge of
all various emancipation (sattanam nanadhimuttikatafiapa bala), power of the knowledge of the mature and
immature (indriyaparopariyattafiapa bala), power of the knowledge of the deliverance of jhana and the attainment
of concentration from impurity and the cause of purity and rising (jhanavimokkhasamadhisamapattinam
samkilesavodanavugthanafiana bala), power of the knowledge of remembering in past existences (pubbenivasafiana
bala), power of the knowledge of divine eye (dibbacakkhufigra bala) and power of the knowledge of the extinction
of the intoxication of extract (asavakkhayafiana bala) (Vimat.T. 11, p. 100) (A. N. 11, p. 283)

2%3ynjana represents a measure of length: as much as can be traveled with one yoke (of oxen), a distance of about 7
miles, which is equal to 4 leagues (gavutas) (1 league= 3miles or about 4800 metres). Some people assume that one
yojana is equivalent to eight miles. (Tipitaka Pali-Myanmar Abhidana, Vol.XVII, p. 310)

%% Zvuso means friend or brother which is a form of address (alapana) and is used among the monks in calling each
other. Especially, the monks addressed each other ‘a@vuso’ at the Buddha’s time; after demise of the Buddha, only
the senior monks used to address ‘a@vuso’ to the junior monks, yet the junior monks used not to address ‘@vuso’ to
the senior monk. (D. I, pp. 126-127) This word can be two: vocative (singular) and vocative (plural).

205 1 the words, ‘ya’ and ‘ta’, the word ‘ya’ has the indefinite meaning (aniyama), but the word ‘ta’ has the definite
meaning (niyama). For example, “Someone comes, seize that man”, “(Yo agacchati, tam ganha.)”, in that sentence,
‘someone’ represents ‘indefinite one’, yet ‘that man’ represents ‘definite one’ or ‘one who comes’. As the
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Ananda) . The state of arahatship (arahattapatta) is: the arahatship attained by oneself?’. In the
condition of the neuter gender (i.e. verb), (it) is a complete word. Or (it should be made) the separation of
the words thus, the arahatship (arahatta) and attained (pattam); it means that the arahatship which is
attained by oneself. The remaining passage should be also known that the arahatship is attained by oneself.
By four paths (catizhi maggehi) is: (they declared®®®) by four paths of the practice as said above, not by
the noble paths (ariya magga)*®. Because, (they) individually said as ‘by four paths’, (‘catizhi maggehi’);
for some arahants, the first noble path ( i.e. the path of stream entry®') (is attained) by the path preceded
by the distraction of dhamma®** (dhammuddhacca pubbasigama)®'?; the other noble path®** (i.e. the path
of once-returner®) (is attained) by the path preceded by tranquillity (samathapubbasigama); the other
noble path (i.e. the path of non-returner **) (is attained) by the path preceded by insight
(vipassanapubbangama); the other noble path (i.e. the path of arahant®'®) (is attained) by the path
preceded by the pair of tranquillity and insight (yuganaddhapubbarzigama), thus, it should be understood
that there are also four paths of the practice. Or one of these (etesam va afifatarena) means thus:
(bhikkhus and bhikkhunis) answer (their) attainment of arahatship by one path of the practice in these four

grammatical rule, when the indefinite word is included, the definite word is also included in one place in the same
sentence. Sometimes, they cannot be the same gender in one sentence.

2 1 the words “mama santiketi mama samipe”, the explanatory word ‘samipe’ is ‘namalingattha samvannana’,
because it explains the meaning of a noun (i.e santika). Although the word ‘santika’ has the different meanings such
as vicinity and presence, the sense ‘near by’ is taken referring to the word ‘samipa’.

27 In the words “arahattappattanti attang arahattassa pattam”, the explanatory word ‘arahattapatta’ is
‘samasalingapada samvappana’, because of taking ‘dutiya chaghitappirisa samasa’ for explanation of the
compound word ‘arahattapatta’. Besides, it is also ‘adhippayattha samvannana’ because the sense ‘reaching the
arahatship’ become clear by the word ‘attana’.

28 They refer to whosoever (bhikkhus or bhikkhunis). They declared their attainment of arahatship by all four ways
of the practice or by the practice of one path of them which are associated with samatha and vipassana, but did not
declare by the noble paths as such. (according to Yuganaddha Sutta)

2 In the words “catihi maggehiti na ariyamaggehi”, the explanatory word ‘ariyamaggehi’ is ‘bhavattha
samvanpana’ which explains the connotative meaning because ‘catithi maggehi’, herein, means ‘by four ways’; but
does not mean ‘by four noble paths’. Also it is ‘abhidheyyattha samvapnana’ for it explains the information of four
ways to attain the Nibbana.

% The path of stream entry (sotapatti magga) is the path that tends towards the Nibbana just as a stream that also
enters into the vast ocean. By that path, wrong view (dizzhi) and skeptical doubt (vicikiccha) are totally eliminated.
211 The two different significances of the path preceded by distraction: the path which is preceded by the impurities
of insight meditation (vipassanupakkilesa) that are dispelled in tranquillity and insight meditation (according to
Anguttara Nikaya Atthakatha), or the path which is preceded by consciousness connected with distraction
(uddhaccasahagata citta) which consists in ten impure dhammas starting with light etc. (according to
Patisambhidamagga Atthakatha).

212 phammuddhacca pubbasigama is translated as the path preceded by the mind agitated by overestimation of
mental objects in the path of discrimation translated by Bhikkhu Nanamoli. But, Dhammuddhacca pubbasigama is
translated as the path preceded by the distraction of dhamma.

213 | jteral meaning of eka represents one, certain or same. But, eka should be taken as ‘other’ here; therefore ekassa
ariyamaggassa refers to the other noble path such as the noble path of once-returner and so on. (Ps. G, p. 319)

214 The path of once returner (sakadagami magga) is the path of one who comes to the human world from the deva
world only once after his death in the human world, having attained the path of once returner. By that path, gross ill
will (vapada) and sense desire (kamardga) are reduced.

213 The path of non-returner (anagami magga) is the path of one who is never reborn in the world of sensual pleasure
(kama bhumi) because lust is completely dispelled in that path. By that path, ill will (vyapada) and sense desire
(kamaraga) are totally eliminated.

#® The path of arahant is the path of one who has no more existence or of one who eliminates the defilements
completely.
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paths of the practice. In other words, for the meditator who practises dry insight (sukkhavipassaka®'’), his
attainment of arahatship is the path which is preceded by the distraction of dhamma
(dhammuddhaccapubbarigamamagga), having attained the path of stream entry which is preceded by the
distraction of dhamma, the remaining paths also (are attained) by the pure insight (suddhavipassana)®®.
Either having reached the distraction of dhamma is taken up (dhammuddhaccaviggaha) or not having
reached, the attainment of arahatship of the arahant attained by four paths®'® is preceded by each path of
practice except the path preceded by the distraction of dhamma (dhammuddhaccapubbaszgamamagga) by
means of one of three paths of the practice *° such as the path preceded by tranquillity
(samatthapubbarigama) and so on. Thus, it is said as: “by one path or other of them” (etesam va
afifiatarena).

To develop the insight proceeded by tranquillity (samathapubbargamam vipassanam bhaveti)
is: having made tranquillity as the forerunner, one develops insight; it means that first having given rise to
concentration?”!, and one then develops insight. The path is produced (maggo safjayati) is: the first
supramundane path is born. In the phrase, He (repeats) that path (so tam maggam) etc.,?* there is no
repetition (asevana) and so on??® of the path?* which exists only one moment of consciousness
(cittakkhana®®); however, the person who gives rise to the second path (i.e. sakadagami magga) etc.,
repeats only that first path, develops it and makes it happen again and again, (so) it is said as, “asevati
bhaveti bahulikaroti 22 ». The fetters are abandoned, and the latent tendency defilements are
exterminated (safifiojanani pahiyanti, anusaya byantihonti) is: all fetters??’ (saiifiojana) are abandoned

21 Dry insight (sukkhavipassaka) is the practice of insight without having adhesive tranquility meditation or without
practising tranquility meditation. One who practices dry insight called the person who emicipates the round of
rebirths with wisdom (paririavimutti). (Parajaka. B. T. I, p. 58)

28 pyre insight (suddha vipassana) signifies the insight that is not associated with tranquillity. It is also called dry
insight which is free from tranquillity which is like the viscous liquid, in consequence, it cannot attain any mundane
Jjhana. So the meditator who practises the pure insight contemplates only the impermanence, suffering and non-self.
219 The first noble path is the path of stream entry (sotapatti magga); the second noble path is the path of once
returner (sakadagami magga); the third noble path is the path of non-returner (anagami magga) and the fourth noble
path is the path of arahant (arahattta magga).

20 Three paths of the practice is the path preceded by tranquillity (samatthapubbasigama), the path preceded by
insight (vipassanapubbasiigama) and the path preceded by the pair of tranquillity and insight
(yuganaddhapubbasigama).

221 Here concentration means the concentration of meditative absorption (appana samadhi).

2250 tam maggam dsevati bhaveti bahultkaroti asevati. (Ps, p. 286)

223 repetition (@sevana), developing (bhavana) and making it to happen again and again (bahulikaro)

224 Here the path refers to the supramundane path (lokuttara magga).

225 A moment of consciousness means a moment of arising, stability and dissolution of a consciousness.

226 Dealing with these words, the explanation is already described in the introduction. (See p. 11)

T safifiojana or Samyojana means fetters. There are ten fetters tying beings to the wheel of existence, namely:
personality-belief (sakkaya-digthi), skeptical doubt (vicikiccha), clinging to mere rules and ritual (silabatta-
paramdsa), sensuous-craving (kama-raga), hatred (patigha), craving for fine material existence (ripa-raga), craving
for immaterial existence (aripa-raga), conceit (mana), restlessness (uddhacca), ignorance (avijja). The former five
fetters are called lower fetters (orambhagiya samyojana), as they tie beings to the sensuous world. The latter five
fetters are called higher fetters (uddhambhagiya samyojana), as they tie beings to the higher worlds (i.e. the fine-
material and immaterial world). By the path of stream entry, three fetters (sakkaya-dighi, vicikiccha, silabatta-
paramasa) are cut off; by the path of non-returner, two fetters (kama-raga, patigha); and by the path of arahatship,
the remaining higher fetters (ripa-raga, arapa-raga, mana, uddhacca, avijja) are totally cut off. Another name of
the lower fetters is internal fetters (ajjhatta samyojana), and another name of the higher fetters is external fetters
(bahiddha samyojana). (San. B. T, pp. 563-564)
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by way of going until the path of arahatship, proclivities®”® (anusaya) are ended. The ceasing of latent

tendency defilements (anusaya byantihonti) means that it is ceased by the cessation of rebirth again.

And again (punasaparasm) is: again, there is another cause. To develop the tranquillity preceded
by the insight (vipassanapubbasrigamam samatham bhaveti) is: having made insight (vipassana) as the
forerunner, one develops tranquillity (samatha); it means that first having given rise to insight (vipassana)
and one then develops concentration. To develop the pair (of tranquillity and insight) (yuganaddham
bhaveti) is: having made the pair (of samatha and vipassana) (yuganaddha®®), one develops. Herein, it is
not possible to be known thoroughly the formations®*° only with that consciousness, after entering into the
attainment of (meditation) (samapatti)®* only with it (i.e. that consciousness). Indeed, as far as this
person enters into the attainment of meditation, (he) knows thoroughly so long (for) the formations®*?. As
far as (he) knows thoroughly the formations, (he) enters into so long (for) the attainment of meditation.
How? (He) enters into the first mental absorption (jhana), having emerged from that (i.e. the first jhana)
(and) knows thoroughly the formations. Having known thoroughly the formations, (he) enters into the
second jhana, having emerged from the second jhana (and) knows thoroughly the formations. Having

22Things which always dwell in the continuity of common people and arise repeatedly are named as proclivities
(anusaya) or latent tendency defilements. As like the ability which is able to fruit the mango fruit has been consisted
in the sprouts, leaves, branches and stems since the offshoot from its seed; similarly, the latent tendency defilements
dwell in the process of mind and matter along the cycle of rebirths since the embryo at the moment of conception.
They dwell constantly so long as till the attainment of arahatship. So latent tendency defilements are also called the
defilements which have usually existed before cutting off them with the path of arahatship. There are of seven latent
tendency defilements: sensuous greed (kama-raga), hatred (parigha), wrong (dizhi), skeptical doubt (vicikiccha),
conceit (mana), craving for continued existence (bhavaraga) and ignorance (avijja). But all defilements which have
not been eliminated yet with the path nor exist in the continuity of the common people; only six defilements — greed
(lobha), hatred (dosa), delusion (moha), conceit (mana), wrong view (dizhi) and skeptical doubt (vicikiccha) which
are stronger than the remaining six defilements — sloth (thina), restllessness (uddhacca), shamelessness (ahirika) and
fearlessness (anotappa) dwells in the continuity of the common people. Only these strong defilements are named as
latent tendency defilements (anusaya). In three degrees of defilements — the gross and agreesive defilement
(vitikkama kilesa) can be eliminated by observing morality, the moderate defilement (pariyusthana kilesa) can be
eliminated by establishing concentration and the latent tendency defilement (anusaya kilesa) can be eliminated by
wisdom. It can be said that the latent tendency defilements present in three periods: present, past and future
according to figurative method of neighbourhood of consequence (Phalipacara pariyaya). (It means that such
defilements exist in the present by fulfilling appearing, standing and vanishing ; these exist in the past after
vanishing; and these exist in the future as to be fulfill appearing, standing and vanishing. (Ps. A. I, p. 8) (Abhi. A.
I11, p. 319) Yet the latent tendency defilements exist only in the future is described in some sub-commentaries. (M.
T. 11, pp. 286-287) (S. T. II, p. 81)

229 The word yuganaddha means (two oxen) tied up in the yoke; it is the direct meaning. Herein, as like two oxen act
together without exceeding each other, samatha and vipassana work in unison without exceeding one another. Such
kind of equal working is called acting of the same function (eka rasa). (Silak. B. T. I, p. 48)

20 Here the formations (sasikhara) refer to the formations of three realms, namely: the formations of sensuous
realm, of fine-material realm and of immaterial realm, and is termed bhiimaka sankhara in pali.

2! Sumapatti is attainment. There are three kinds of attainment: the attainment of jhdana (jhana samapatti) which is
the enjoyment in the jhana bliss, the attainment of fruition (phala samapatti) which is the enjoyment with fruition of
consciousness by concentrating on the Nibbana as the object, and the attainment of cessation of consciousness
(nirodha samapatti) which is the attainment of ceasing consciousness (citta), its concomitants (cetasika) and the
form appeared for the consciousness (cittajharipa). Samapatti, here refers to the jhana samapatti which is the
bottom of vipassana. (Ps. G, p. 320) Furthermore, eight kinds of attainment can be classified as followings: the
attainment of first jhana, of second jhana, of third jhana, of fourth jhana, of akasanancayatana jhana, of
vifiianancayatand jhana, of akinnancayatana jhana and of nevasanifianasaniayatana jhana according to fourfold
method. If one follows fivefold method, there are nine kinds of attainment, namely: the attainment of first jhana, of
second jhana, of third jhana, of fourth jhana, of fifth jhana, of akasanancayatana jhana, of vifiiianancayatana
jhana, of akinnancayatand jhana and of nevasaiifianasanndayatanda jhana.

82 Eormations are the jhana factors or other formations except the jhana factors. (Ps. G, p. 320)
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known thoroughly the formations, (he) gets into the third jhana. pe®. Having known thoroughly the
formations, (he) enters into the attainment of neither perception nor non-perception
(nevasaffignasafifiayatanasamapatti), having emerged from that (i.e. nevasafifianasafifiayatana) (and)
knows thoroughly the formations. In this way, it is that the pair of tranquillity and insight develops.

In the passage of the text, (his) mind is taken up by the distraction of dhamma
(dhammuddhaccaviggahitam manasam hoti), because of the cause of the impurities (upakkilesa) of
insight meditators who have dull wisdom (manda puggala)®®*, distraction (uddhacca) which is reckoned
as agitation is (termed as) distraction of dhamma (dhammuddhacca) by means of swaying®® (and) by
arising the consciousness associated with distraction (uddhaccasahagata citta) in ten dhammas®® which
are the impurities of insight (vipassanupakkilesa) such as light (obhasa) and so on. By that distraction of
dhamma (dhammuddhacca), the mind got into the contradiction taken as the prejudice against is (named
as) the consciousness prejudiced against the distraction of dhamma (dhammudhaccaviggahitammanasam).
On the other hand, because of that distraction of dhamma (dhammuddhacca) produced the cause, it is the
consciousness prejudiced against®’ having arisen craving, conceit and wrong view?*® which has the
originating in (distraction). Or, there is dhammuddhaccaviggahitamanasanti (which is described in) some

238 <pe” refers to ‘peyyala’ which is an indication to show that a passage has been omitted. In sentences, there are
four ways of putting ‘peyyala’: (1) ‘pa’ is put in the beginning called ‘adipeyyala’, (2) ‘ya’ is put in the middle
called ‘majjhepeyyala’, (3) ‘la’ is put in the end called ‘antapeyyala’, and (4) ‘pe’ is put in the end called
‘sabbatthakapeyyala’. (The descriptive encyclopedia, pp. 376, 377) Herein, ‘pe’ is put in the end and means the
following passages are omitted — Having known thoroughly the formations; (he) gets into the fourth jhana, (and)
emerges from the fourth jhana (then) knows thoroughly the formations. Having known thoroughly the formations,
(he) gets into the akasanancayatana jhana, (and) emerges from the akasanancayatana jhana (then) knows
thoroughly the formations. Having known thoroughly the formations, (he) gets into the vififianancayatana jhana,
(and) emerges from the viiianancayatana jhana (then) knows thoroughly the formations. Having known thoroughly
the formations, (he) gets into the akinnancayatana jhana, (and) emerges from the akinnancayatana jhana (then)
knows thoroughly the formations.

2% Literal meaning of ‘manda’ is dull, lazy, foolish, and slow. At the death time, if a person suffers a great pain, his
mind power will be weak. Also strength of his body that relies on the mind becomes weak consequently. Especially
the substance of the heart (hadaya vatthu) comes to no strength as like a slow train which runs uneasily on the
unfirm railway line. At that time, the impulse (javana) cannot arise seven times for the weak and dull substance of
the heart, it can be only five times. As the result, when he was reborn in an existence, he has to be a slow-witted
person. (San. B. T, pp. 268, 269)

2% By means of swaying signifies that the meditator cannot attain the higher states because of swaying in impurities
of insight that make distracting his mind.

2% Upakkilesa signifies impurities, corruptions, imperfections. Ten kinds of dhammas which make impure the
insight meditation is called vipassaniipakkillesa. They are namely: light (obhdasa), joy (piti), tranquility (passaddhi),
determination (adhimokkha), exertion (paggaha), happiness (sukha), wisdom (7iapa), mindfulness (upasthana),
equanimity (upekkha), craving (tanha). Indeed, the former nine dhammas beginning with light and so on are not
unwholesome dhammas; when the meditator attains the wisdom consisting in the contemplation of rise and fall
(udayabbayanupassand fiana), they occur. But these are the object of craving (tarha), conceit (mana), wrong view
(dizrhi) which are called the world’s diffuseness (papafica dhamma) (A. 1V, p. 173) these three — craving, conceit
and wrong view — are absolutely the impurities of insight meditation. The former nine dhammas are put into the
name ‘the impurities of insight meditation” according to figurative method of consequence (phalipacara pariyaya)
and figurative method of place (thaniapacara pariyaya) because of the object of the world's diffuseness. The last
one, craving (nikanti), is named as the impurity (upakkilesa) definitely and figuratively. Concentrating on it, the
world’s diffuseness increases more. In this way, there are ten kinds of impurities of insight meditation. (San. B. T, p.
703)

" The word “viriipa’ is expressed as ‘deformed, ugly, unsightly’ in the PTS Dictionary, yet this word is properly
translated as ‘prejudice against’ in this chapter.

2%8The group consisting of three: craving (tanha), conceit (mana) and wrong view (dizhi) is called the world’s
diffuseness (papafica) which is originated by the perception (sa7ifia).
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texts. By this passage, brother, there is an occasion (hoti so avuso samayo®®), (it) shows the time

followed the process of insight again, by determinating whether paths or not, having warded off the
distraction of dhamma. Whatever mind (yam tam cittam) is: the mind going on when entered into the
process of vipassana®*’. Stand only in the object of sense (ajjhattameva®*! santighati) is: when entered
into again the process of insight, (the mind) stands still (and) sets up in the sense-object reckoned as the
sense object is kept by insight (gocarajjhatta). To settle (sannisidati) is: (the mind) dwells properly only
in that sense-object by means of coming into existence. (It) is concentrated (ekodi’*® hoti) is: it is tranquil.

To be concentrated (samadhiyati) is: properly keeps (and) stands well.

This is the exposition of the discourse.

I. The exposition of analytic explanation of the discourse
(Suttantaniddesavapana)

2. In the analytic explanation of the treatise (niddesakatha) of that discourse®?®, therein the arisen

dhammas (tattha jate dhamme) are: the arisen dhammas that are consciousness and mental concomitants
in that concentration®**. (By the passage,) by the sense of contemplation as impermanence (aniccato
anupassanagthena) etc.,* (the elder) shows the sort of insight. The path of right view (sammadighi
maggo) is: the path which is reckoned as right view. Indeed, it is said that each path in the eight

constituents of the path?*® (is) also the path. (One) repeats (a@sevati®*’) means (one repeats) by means of

2% In this commentary, the phrase ‘hoti so avuso samayo’ is described, so it is translated as ‘brother, there is that
time’. But, in the version of Myanmar found in palm leaves manuscript, the word ‘hoti’ is the last word of the
former sentence and described as ‘dhammuddhaccaviggahita manasanti va patho hoti’; after that sentence, ‘so
avuso samayo’ is described in the new sentence. If it is stated like that it should be translated as ‘brother, (there is)
that time’. Probably the palm manuscript in not accurate.

240 The sentence ‘puna vipassanavithim patipannakalam dasseti’ is described here, so it is translated as ‘(it) shows
the time of entering upon the process of insight again’. But in the Myanmar palm leaves manuscript, ‘pana
vipassanavithim patipannakalam dasseti’ is described. If it is described like that the translation should be
‘Furthermore, (it) shows the time of entering upon the process of insight. This is probably not the case here.

21 Here the word ‘ajjhattam’ which denotes ‘in the object of sense by insight’ is showed with the case-ending ‘m’
but the meaning should be taken as locative sense.

%2 The word ‘ekodi’ is seen in this commentary, however the word ‘ekoti’ is seen in the Myanmar palm leaves
manuscript. The PTS Dictionary mentioned that ‘ekoti’ is a sanskritised form of ‘ekodi’. Here, ‘ekodi’ is probably
correct.

243 <That discourse’ refers to ‘Yuganaddha sutta’ from the Anguttaranikaya.

% That concentration refers to the concentration of meditative absorption (appana samadhi). Appana samadhi
which is similar to the first jaana due to warding off the hindrances (nivarana) and fixing on the respective objects
can be also used as the second jhana and so on, according to the figurative method of being similar (sadisipacara).
(San. B. T, p. 246) In brief, the use of the word ‘appand’ which refers to all jhanas is the use of the commentaries.
245 By the contemplation as impermanent (aniccanupassand), the contemplation as suffering (dukkhanupassanda), the
contemplation as non-self (anattanupassand), the sort of insight is taken. (Ps, p. 284)

26 The Eightfold noble path consist in eight factors, namely: right view (sammadirthi), right understanding (samma
sanikappa), right speech (samma vaca), right action (samma kammanta), right livelihood (samma ajiva), right effort
(samma ajiva), right mindfulness (samma sati) and right concentration (samma samadhi).
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the path of stream entry. (One) develops (bhaveti) means (one develops) by arising of the path of once-
returner. (One) makes it happen again and again (bahulikaroti) means (one makes it happen again and
again) by arising of the path of non-returner and arahant. Although there are the differences as the
period?*® of these three words, only similar definition of these words is made due to being common of
adverting (avajjana) etc.?

3. In omitting repetition word (peyyala) (existed) between the words, the perception of light
(alokasarfifia) and the contemplation of renunciation (pazinissagganupassana), calmness (avikkhepa) etc;
the words: attainment of jhana (jhana samapatti), the whole (kasiza), contemplation (anussati) and a
corpse (asubha); the words: breathing in long (digham assasa) etc., should be summarized because (they
are already) explained in the successive analytic explanation of the wisdom of concentration
(samadhifiananiddesa)®. Therein, by means of calmness (avakkhepavasena®") is: by means of prior
calmness %2 (it) should be taken. Moreover, in the fourfold (method) aforesaid such as one who
contemplates as impermanence by means of breathing in (aniccanupasst assasavasena) etc., the
powerful insight®®® (balava vipassana) which is preceded by the concentration associated with tender
insight at the time of tender insight®* (tarupa vipassana) should be known by means of pure insight.

4. In the turn of insight (acts) as forerunner, first without having fixed sense-objects such as ‘as

impermanence’ (aniccato) and so on® insight is said and then having fixed the sense-objects*® such as

24" The word ‘asevati’ is expressed as ‘associate, frequent, etc.,” in the PTS Dictionary, yet, in the Critical Pali
Dictionary, it is rendered as ‘repeat, cultivate, enjoy, etc., so on. In this work, it is translated as ‘to repeat’ according
to the context.

28 In the PTS Dictionary, the word ‘avartha’ is translated as: thrown away, aimless. But, to be proper meaning,
‘avattha’ is translated as ‘period’ in this dissertation.

249 These are: adverting (avajjana), knowing (janana), seeing (passana), reviewing (paccavekkhana), determination
(adhizzhahana), resolving with faith (adhimuccana), exerting (paggaha), establishing (upasthana), concentrating
(samadahana), understanding (pajana), directly knowing (abhififieyyam), fully understanding (parififieyyam),
abandoning (pahatabbam), developing (bhavetabbam), and realizing(sacchikatabbam). (Ps, p. 285)

20 The analytic explanation of the wisdom of concentration (samdadhifiananiddesa) is included in Napakatha of
Mahavaggga. (Ps, pp. 80, 81)

! calmness (avikkhepa) or concentration is the opposite of confusion (vikkhepa) which is similar to distraction
(uddhacca).

%2 The word ‘vikkhepa’ is interpreted as ‘disturbance, perplexity, confusion’ and so on in the PTS Dictionary, and it
is interpreted as ‘disorder of mind’ in the book named ‘The Path of Purification’, but it is appropriately interpreted
as ‘agitation’ in this chapter.

23 powerful insight (balava vipassana) represents the attainment of later four insight wisdom: the insight wisdom
of fear (bhaya 7fiana), the insight wisdom of danger (adinava 7iana), the insight wisdom of desire for deliverance
(muccitukamyata fiana), the insight wisdom of equanimity towards formations (sankharupekkha niana) — in the ten
insight wisdom. In some pali texts, the powerful insight is also named the insight wisdom of disenchantment
(nibbida fiana), in other words, it is the attainment of the insight discernment leading to uprising (vuthanagamini).
(S. A. 1, p. 50), (Vin. A. V, p. 208)

%% The tender insight (taruna vipassand) represents the attainment of former four-insight wisdom: the insight
wisdom by distinctive between mind and matter (namaripapariccheda 7iana), the insight wisdom of cause and
effect (paccayapariggaha fiana), the insight wisdom of investigation into the three characteristics of impermanence,
suffering and non-self (samasana fiana), and the insight wisdom of seeing the path or non-path (maggamagga fiana)
— in the ten insight wisdom. In some pali texts, the tender insight is also hamed yathabhitaiianadassana, in other
words, it is the insight wisdom of arising and passing away (udayabbaya fiana). (S. A. 11, p. 50) (A. T. llI, p. 116)
2% a5 inpermanence (aniccato), as suffering (dukkhato), as non-self (anattato)

"® Herein, sense-objects refer to the sense-objects of three realms: the realm of sensual pleasure, the realm of
materiality and the realm of immateriality.
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form as impermanence (rizpam aniccato) and so on®’ insight is said. In that place, the arisen dhammas
(tattha jat@nam) are: in that insight, (there are) the arisen dhammas which are consciousness and mental
concomitants. Here (in the word), relinquishing the sense object (vosaggarammanaza>®), Nibbana is
relinquishing (vosaggo®®). Indeed, because of relinquishing (and) abandoning®® the formations, Nibbana
is said to be ‘relinquishing’ (vosagga). Owing to bending forward the Nibbana, (and) the state of standing
at the Nibbana by means of inclination to the Nibbana, insight or the dhammas associated with insight
stands at the Nibbana, (so) it is (said) the Nibbana as the sense object. Indeed, standing is also named as
sense object (@rammana) due to the sense of the word ‘to be concentrated’ (alambiyati)*®*; because of the
sense of standing at the Nibbana, the Nibbana as the sense object (Nibbanarammarna) (is termed).
Furthermore, somewhere else in pali also, standing is said as ‘sense object” (arammaza). According to
(he) has said starting as: “Brothers, just as a hut made of reeds or a thatched hut (which is) dry up, sapless
water and beyond a year, if probably a man, (having taken) a blazing torch made of grass, may approach
(it) from the eastern direction, the fire gets the chance of burning (it), the fire gets the cause?® (of
burning)”?®. Because of (the state of) Nibbana®®* as the sense object which becomes the cause of arising
dhammas®® in that insight by the nature of standing at the Nibbana, the meditator has calmness produced
the consisting of the neighbourhood concentration (upacara) and concentration of meditative absorption
(appana) which are reckoned as one-pointedness of the mind*® (cittassa ekaggata), thus that calmness is
termed as concentration (samadhi). The concentration which is connected with the penetration produced
afterwards from the insight is explained. Therefore, it is said that thus first insight, afterwards
tranquillity (iti pathamam vipassana, paccha samatho) indeed.

5. In the analytic explanation of the pair of tranquillity and insight (yuganaddhaniddesa),
proceeding of the pair (yuganaddha) said below is manifest only by the way of analytic description
(niddesa) of former twofold®®’, however, at a moment of path, proceeding of the pair of tranquillity and

" form as impermanence (ripam anaiccato), form as suffering (ripam dukkhato), form as non-self (ripam annatto)
form as impermanence (ri#pam anaiccato), form as suffering (ri#pam dukkhato), form as non-self (ripam annatto)
form as impermanence (ripam anaiccato), form as suffering (ri#pam dukkhato), form as non-self (ri#pam annatto)
27 form as impermanence (ripam anaiccato), form as suffering (ripam dukkhato), form as non-self (ripam
annatto)

28 In this commentary, ‘vosaggarammanata’ which means ‘reliquishing the sense object’ is rendered, but in the
version of Ceylon and Myanmar, ‘vavassaggarammanta’ which means ‘starting on the sense object’ is described.

2 The word ‘vosaggo’ is described in this commentary, but the word ‘vavaosaggo’ is described in the ‘version of
Ceylon, Myanmar and Ganthipada.

260 The word ‘pariccaga’ has two meanings: donation and abandoning. Here, ‘pariccaga’ represents abandoning.

%81 The words, ‘@ramana’ and ‘alambana’ have the same meaning as ‘sense object’ according to the sense in nature
(sabhavattha), yet they are different according to the sense in grammar (saddattha). The sense of ‘Gramana’ is
‘enjoying’ in accordance with grammar; it has the ability of enjoying as like a big garden which is enjoyable with
flowers and fruits, similarly, the sense objects such as form, odor etc., which are enjoyable for consciousness and its
concomitants. The sense of ‘@lambana’ is ‘grasping’ in accordance with grammar; it has the ability of grasping as
like a stick which is grasped by the older, the sense objects such as form, door etc., which are grasped by
consciousness and its concomitants. Hence, these two words are different in relating to grammar. (Vithi. B. T, p.

137)
262 There are various meanings of ‘@Grammana’; but here ‘arammana’ should be rendered ‘cause’.
2635 11, p. 391.

2% Herein, ‘vosagga’ refers to the Nibbana.

265 The arisen dhammas are consciousness (citta) and its concomitants (cetasika).

%% One pointedness of the mind (ekaggada) is the concentration which has the characteristic of calmness or
tranquility by opposing of restlessness (uddhacca) and scptical doubt (vicikiccha).

287 The former twofold is the preceding tranquillity (samatha pubbasigama) and the preceding insight (vipassana
pubbarigama).
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insight is not manifest. Therefore, in the former part (of the path), without saying uncertain 2%
development of the pair of tranquillity and insight (yuganaddha bhavana); at a moment of path, (one who
wants to) show the certain attaining of the development of the pair said by sixteen conditions (so/asahi
akarehi) and so on. Therein, in the seventeen conditions such as by the sense of sense object
(arammanagthena) and so on®®; having left the word (i.e. yuganaddha) pointed out in the end by means
of the origin word (i.e. yuganaddha) because of the same meaning, (it) is said as ‘by sixteen’ (so/asahi)*"
by means of the remaining words. By the sense of sense object (@rammanagthena) means by the sense of
giving attention®”* on (the Nibbana), and by means of concentrating®’?, (in this way), it should be seen in
the remaining words also. By the sense of sense object®”® (gocaragthena) is: although there is the sense of
sense object, it is (to be known) by the sense of the place should be relied on. By the sense of abandoning
(pahanagrhena) is: the sense of giving up. By the sense of abandonment (pariccagagthena) is: although
there is (the sense of) removal, because of by not taking up again, it is (to be known) by the sense of
abandonment. By the sense of emerging (vagthanagthena) is: by the sense of rising. By the sense of
turning away (vivagtanaghena) is: although there is (the sense of) rising, due to without cycling again, it
is (to be known) by the sense of turning away. By the sense of calmness (santagthena) is: by the sense of
peace. By the sense of excellence (panitagthena) is: although there is the sense of peace, it is (to be
known) by the sense of excellence (or) by the sense of discontentment. By the sense of emancipation
(vimuttagshena) is: by the sense of releasing from the binding (of defilements). By the sense of freedom
from mental intoxicants®’* (anasavagthena) is: although there is the sense of release from the binding,

268 The word ‘aneka’ is described in the PTS dictionary as various or many, but, herein, it is rendered as ‘uncertain’
according to the meaning by the sense (adhippdayattha). (Silak. B. T. I, p. 400)

269 Seventeen conditions are, namely: the sense of sense object (aGrammanartha), the sense of pasture (gocaraztha),
the sense of abandoning (pahanattha), the sense of abandonment (pariccagattha), the sense of emerging
(varthanattha), the sense of turning away (vivagzthanagtha), the sense of calmness (santagtha), the sense of excellence
(parrtarcha), the sense of emancipation (vimuttastha), the sense of freedom from mental intoxicants (andsavattha),
the sense of going across (tarapattha), the sense of signlessness (animittastha), the sense of desirelessness
(apanihitagtha), the sense of voidness (sufifiataszha), the sense of the same function (ekarasagha), the sense of
without surpassing (anativattanasha), and the sense of the pair (yuganaddhayzha). (Ps, p. 288; Bhikkhu Nanamoli,
The Path of Discrimination, p. 290)

210 ‘By sixteen’ (so/asahi) refers to from the word ‘by the sense of sense object (arammanagthena)’ to the word ‘by
the sense of without surpassing (anativattanagshena)’, exception of ‘the sense of the pair (yuganaddhaghena)’.

2™ 1n this place, the word ‘a@lambana’ is translated ‘giving attention’ in order to be suitable with the context.

"2 The word ‘@rammana’ is rendered as ‘concentrating’ in that place.

28 The word ‘gocara’ is rendered as “pasture’ according to the sense by grammar (saddattha). Pasture of cattles is
called ‘gocara’ as well as noble ones’ pasture that are thirty-seven components of enlightenment (bodhipakkhiya)
and nine kinds of supramundane (lokuttara dhammas) is called ‘gocara’ in accordance with figurative method of
being similar (sadisiipacara). But here ‘gocara’denotes ‘sense object” which is the same meaning with the word
‘arammana’according to the sense by the usage (voharattha). Furthermore, the word ‘visaya’ is also similar to
‘gocara’.

2" Four types of mental intoxicants (asava) are the cause of ignorance (avijj@) according to the Pali
‘asavasamudaya avijjasamudayo’. They are namely: the intoxicant of sense-desire (kamasava), the intoxicant of
existence (bhavasava), the intoxicant of wrong views (digthasava), and the intoxicant of ignorance (avijjasava).
Among them, there is no special distinction in ditthasava and avijjasava, but there are some distinction dealing with
kamasava and bhavasava. According to the commentary, the gross greed that is craving for the sensual pleasure is
called kamasava. But, all kinds of greed exception from bhavdsava are called kamasava, according to the sub-
commentary. Here, bhavasava means the greed that desire for the material sphere (ripa bhiimi) and the immaterial
sphere (ariipa bhimi), additionally, desire for ripa jhana and aripa jhana also include in bhavasava. Furthermore,
enjoying of brahmas in their places, buildings, wealth is normal greed is showed in the commentary, but it is
kamasava is in showed in he sub-commentary. Again, it is bhavasava is described in the Sevitabbasevitabba sutta in
Uparipannasa. (San. B. T, p. 551) Through the path of stream-entry, the intoxicant of wrong views is destroyed;
through the path of non-returning is destroyed, the intoxicant of sense-desire is destroyed; through the path of
arahatship, the intoxicant of existence and ignorance are destroyed.
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having focused on the sense object, it is (to be known) by the sense of without coming into existence the
mental intoxicants?”®. By the sense of going across (taranagthena) is: without having sunk (into the sense
objects), by the sense of floating or by the sense of passing beyond. By the sense of signlessness
(animittagzhena) is: by the sense of without sign of formations. By the sense of desirelessness
(appanihitagrhena) is: by the sense of without aspiration®’. By the sense of voidness (sufifiatagthena) is:
by the sense of without (wrong) inclination®’’. By the sense of the same function (ekarasagthena) is: by
the sense of (having) the same function. By the sense of without surpassing (anativattanagthena) is: by
the sense of without passing beyond each other?’. By the sense of the pair (yuganaddhaghena) is: by the
sense of being a pair.

One who abandons the distraction, one who abandons the ignorance (uddhaccam pajahato,
avijjam pajahato) is said by means of abandoning the opposites (such as distraction and so on), for that
meditator. And, herein, only Nibbana is cessation (of suffering) (nirodho). Do not pass over each other
(afifamafifiam nativattam) is: if tranquillity passes over insight, the mind may lead to indolence
belonging to sluggishness of tranquillity. If insight passes over tranquillity, the mind may lead to
restlessness belonging to restlessness of insight. Thus, without passing over insight, tranquillity also does
not make to fall into indolence. Without passing over tranquillity, insight also does not make to fall into
restlessness. Tranquillity coming into existence equal to (insight) guards insight from falling into
restlessness. Insight coming into existence equal to (tranquillity) guards tranquillity from falling into
indolence. Thus, both (of tranquillity and insight) are performing (together) for the accomplishment (of
yuganaddha) owing to the function of without passing over each other, having been the same function
and equality, and without passing over each other. At a moment of the path (magga), (the state of being)
the pair (of tranquillity and insight) is because of just (making) the pair at a moment of the insight of
discernment leading to uprising (vughanagaminivipassanakkhane)®”®. Because (it) is said doing for
abandoning, doing for relinquishing, doing for emerging and doing for turning away by means of the
function of the path (magga), in order to see the whole function of the path, five aggregates connected
with defilements accompanied with restlessness, and five aggregates connected with defilements
accompanied with ignorance are explained. Because the remaining meanings®® are not said in that way

25 The word ‘pavattamandasavavirahitagthena’ is described in this commentary, but, the separate word

‘pavattamanasava virahitatthena’ is described in the version of Myanmar.

® Herein aspiration refers to lust, hatred, ignorance.
2" There are different meanings of inclination (abhinivesa): wrong inclination by means of craving, wrong view as
‘T’, ‘myself’, wrong inclination which accepts impermanence as permanence (anicca) etc., and inclination in
practising insight meditation. (Tipitaka Pali-Myanmar Abhidhana, Vol. Ill, p. 146) Moreover, Abhinivesa is
described as perversion (vipallasa) according to the meaning by the sense (adhippayattha). (Silak. B. T. I, p. 400)
But herein, ‘abhinivesa’ should be taken as ‘wrong inclination which accepts impermanence as permanence’.
28 1n the words ‘anativattanashenati afifiamafifiam anatikkamanagthena’, the explanatory word ‘atikkamana’ is
‘namalingattha samvanpnana’ because it explains the meaning of a noun that the word ‘anativatta’ refers to
‘atikkamana’ which means non-excess. Moreover, it is ‘bhavattha samvapnana’, because it explains the connotative
meaning of a word that ‘each other” has connotation of elucidation.
2% The path is called uprising (vuzthana). Only Nibbana is the sense object of the path. The formations are not the
sense object of the path. The path is uprising from the formation (sasnikhara) as well as the turning in rebirths (vasa).
For that reason, the path is termed vuszthana. When the meditator is nearly to attain the path, the wisdom of the
insight discernment leading to uprising (vugthanagaminivipassana niana) arises. That wisdom is called the insight
wisdom of equanimity towards formations (sankharupekkha riana) arisen at the time very close to be the process of
the path (magga vithi) and the insight wisdom of adaptation (anuloma 7iana) consisted in the process of the path. In
other words, that wisdom is the last part of sankharupekkha fiana and anuloma fiana. (San. B. T, pp. 90, 710)
280 Remaining twelve meanings are: the sense of sense object (arammanatrha), the sense of pasture (gocarastha), the
sense of calmness (santastha), the sense of excellence (panitasha), the sense of emancipation (vimuttagha), the
sense of freedom from mental intoxicants (andsavattha), the sense of going across (taranzagtha), the sense of
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(as the function of the path), only restlessness and ignorance are explained by means of a mere showing
the opposite of dhamma. One who turning away*®" (vivagato) is: for the turning-away person.

Concentration is released from the mental intoxicant of sense-desire (samadhi kamasava
vimutto hoti) is: it is said because concentration is the state of the opposite of sense desire. Absence of
lust (ragaviraga®®) is: it is overcoming lust, (so) that it is ‘absence of lust’; or ‘from the absence of lust’
(ragaviragato), it is the word of ablative case. The word, absence of ignorance (avijjaviraga) (is also)
likewise. Emancipation of mind (cetovimutti®®) is: the concentration which is associated with the path.
Emancipation through wisdom (pafifi@vimutti’®*) is: the wisdom which is associated with the path. One
who passes over (tarato) is: for the person (who) passes over. By all aspiration (sabbaparidhihi) is: by
aspiration such as lust, anger, and ignorance or by all desire (patthana)®® . Having made known fourteen
conditions?®®® in this way and without having classified®®” the word ‘the same function’ (eka rasa) (and)
the word ‘without surpassing’ (anativattana), it is said “by these sixteen conditions” (imehi so/asahi
akarehi). Why? In the end of those fourteen conditions, there are two conditions®®® are already explained
because it is explained in each (condition) as “there are the same functions, there are pairs, there are no
passing over each other” (ekarasa honti, yuganaddha honti, afifamanam nativattanti). Therefore, it has

signlessness (animittaztha), the sense of desirelessness (apanihitazha), the sense of voidness (sufifiatagha), the
sense of the same function (ekarasastha), and the sense of without surpassing (anativattanaszha).

8 Tyrning-away (vivasra) is the contrary or devoid of turning rebirths (vazza) which is the cause of those who hold
wrong view that is enjoying six kinds of contact such as the contact of eye, of ear etc. Dealing with turning rebirths
(varra), there are five factors which are the cause of the past, namely: ignorance (avijja), formations (sanikhara),
craving (tanka), clinging (upadana), and existence (kamma bhava). Amongst them, former three factors: ignorance,
craving and clinging are the defilements (kilesa); later two factors: formations and existence are volitional action
(kamma). Because of defilements and volitional action, the fruition (vipaka) of the present arises, namely:
consciousness (viiana), mind and matter (nama ripa), six bases (salayatana) and contact (phassa), sensation
(vedana). Thus, it is said that because the defilements and volitional actions which are associated with fruition
(vipaka) cycle, it is reckoned as turning rebirths (vaza); in vice visa, because fruition (vipaka) which is associated
with defilements and volitional action cycle, it is reckoned as vasfa. (Samo. B. T, p. 195)

%82 Absence (viraga) is, according to“viragoti-ariyamaggo, virajjati etenati virago”, the path of arahatship which is
the absence of lust (ragaviraga). (Parajika. B. T, p. 342)

28 Emancipation of mind (cetovimutti) is the consciousness of fruition of arahatship (arahataphala citta) which is
free from all defilements. (Silak. B. T, p. 79) It is also the consciousness of fruition of once-returner (anagamiphala
citta). It is the fruit of concentration so called the concentration of the path (magga samadhi) and the concentration

of the fruition (phala samadhi) (Tipitaka Pali-Myanmar Abhidhana, Vol. VII, p. 608)

28 Emancipation through wisdom (pasiavimutti) is also the wisdom of fruition of arahatship (arahataphala paiia)
which is free from all defilements. (Ibid) It is also the fruit of insight.

%8 |n this place, all desire refer to desire with defilements. Desire (patthana) is also termed as wish (asisana).(Kacc.
B. T, p. 41)

28 Fourteen meanings are: the sense of sense object (arammanatrha), the sense of pasture (gocaraszha), the sense of
abandoning (pahdanattha), the sense of abandonment (pariccagattha), the sense of emerging (vasthanattha), the
sense of turning away (vivagthanagha), the sense of calmness (santagtha), the sense of excellence (pastastha), the
sense of emancipation (vimuttazzha), the sense of freedom from mental intoxicants (anasavattha), the sense of going
across (tarapagrha), the sense of signlessness (animittagzha), the sense of desirelessness (apanihitagha), and the
sense of voidness (sufifiatazzha).

87 The word ‘avibhajitvava’ which means ‘without having classified” is described in this commentary, the word
‘avissajjitvava’ which means ‘without having been answered’ is described in the version of Ceylon.

8 Two conditions are the sense of the same function (ekarasarha) and the sense of without surpassing
(anativattanagtha)
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said ‘by sixteen’ (so/asahi). (It should be known that), in the explanation also, the sense of the pair is not

also spoken®.

I1. The Exposition of Analytic Explanation of the Turn of Distraction of Dhamma
(Dhammuddhaccavaraniddesavarnranda)

6. In the turn of distraction of dhamma, one who arises the light pays attention (it) as
impermanence (aniccato manasikaroto obhaso uppajjati) is: when the insight wisdom which discerns
the formations again and again by three contemplations stood in the contemplation of arising and
dissolving arrive at maturity, for the meditator who has purity of mind abandons the defilements by
means of temporary abandoning (tadasiga pahana)®®, as long as the original light arises by means of
insight wisdom, at a moment of attention®* as impermanence or as suffering or as non-self; thus, for the
person who has attention as impermanence so long firstly, it is said ‘light’. The insight meditator who is
unskilful, (when the light rises), grasps that “Indeed, for me from this time, such type of light has never
arisen before, | have certainly attained the path; | have certainly attained the fruition.?**”, thus, (he takes)
just non-path (amagga) as the path®* (maggo); just non-fruition (aphala) as the fruition (phala). For the
person who takes not the path as the path (and) not the fruition as the fruition, the process of insight is
straying away. He dwells in (wrong path), having got rid of his process of insight, he falls into confusion,
or (he) imagines just the light by craving, wrong view and conceit. And, to a certain Bhikkhu, the
radiating arises half of the place of cross-legged sitting®** arises; to a certain Bhikkhu, (it arises) inside of
a chamber; to a certain Bhikkhu, (it arises) outside of a chamber; to a certain Bhikkhu, (it arises) the whole

%8 Due to prescribing as ‘na bhanitoyevati’ in this commentary, it should be translated as ‘is not also spoken’. But,
the word ‘naganifoyevati’ is inscribed in the Myanmar palm leaves manuscript, so it is meant as ‘is not also
counted’.

20 There are five kinds of abandoning (pahana), namely: temporary abandoning (tadasiga pahana), abandoning
through elimination (vikkhambhana pahana), abandoning through destruction (samuccheda pahdana), abandoning
through tranquillization (patipassaddhi pahana) and abandoning through escape (nissarana pahana). Temporary
abandoning is as like when the light is switched on the dark is removed, but the light is switched off the dark comes
again similarly when merit through charity and morality happens, there is no chance to happen demerit or
defilements; so it is called temporary abandoning. Abandoning through elimination is as like when a person who
wants to draw water which is full of duckweed removes on the surface of it with his pot and the duckweed cannot
return for quite long time, similarly the defilements are abandoned at the stage of the access concentration (upacara
samadhi) and the concentration of meditative absorption (appana samdadhi) without arising hindrances; so it is called
abandoning by elimination. Abandoning through destruction is removing totally the latent tendency defilements also
with the paths respectively. Abandoning through tranquillization is that the state of tranquillization of the
defilements happens at a moment of fruition; so it is called abandoning by tranquillization. Abandoning through
escape is the Nibbana in which all formations that should be removed are entirely abandoned; so it is called
abandoning through escape. (Attha. B. T, p. 108) Herein, temporary abandoning is happened by means insight
meditation having purity of mind from the defilements.

291 Attention is able to do the consciousness to reach on the sense object because the attention is associated with the
consciousness. There are two types to attention (manasikara). These are proper attention (yonisomanasikara) and
improper attention (ayonisomanasikara). Proper attention is the cause of becoming the unarisen merit and of
dispelling the arisen demerit. [Sayadaw Ashin Janakabhivamsa, The Basic of Atthakatha, (Amarapura: New Burma

Press, 1979), p. 84]

292 «Na ca vata me ito pubbe evariipo obhaso uppannapubbo, addha maggam pattomhi, phalam pattomhi”
2% The correct way is called the path (magga) and the wrong way is called the non-path (amagga). (Tipitka Pali-

Myanmar Abhidhana, Vol. XVI, p. 76)
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monastery, or one league“™, (or) half of one yojana, (or) one yojana, (or) two yojanas, pa™, to a certain
Bhikkhu, (it arises) from the level ground up to Akanittha Brahma world®*” by making the mass of light.
However, for the Buddha, radiating arose to ten thousand of the worlds®®. Indeed this light arises by
making radiant to that place in darkness which is endowed with four factors®®.

He reflects®® on the light thus light is dhamma (i.e the path) (obhaso dhammoti obhasam
avajjati) is: this light is the dhamma of the path (and) the dhamma of the fruition, that light is kept in the
mind (as the path)®*". The distraction due to that is agitation (tato vikkhepo uddhacca) means that this
agitation (of the mind) arises because of*®? the light or because of doing reflection as the dhamma (i.e. the
path and the fruition), it is named as distraction (uddhacca). When his mind is taken by distraction (tena
uddhaccena viggahitamanaso) is: with that distraction being arisen in this way, (the insight meditator has)
the contradiction mind. Or with that distraction making produced, having entered into the process of
insight, the insight meditator who has the contradiction mind does not know clearly in reality the agitation
(of the mind) and*®the formations in attendance as impermanence, suffering and non-self due to standing
in the originating in defilements (because of) coming forth from these originated defilements. “Thus it is
said His mind is agitated by distraction of dhamma (dhammuddhaccaviggahitamanaso)”, the word ‘i’

2% The word ‘pallasika’ is rendered as ‘cross-legged sitting” which means sitting by binding the thighs in the form of
round shape.

2% A league is a measure little less than two miles.

2% The word‘pa’ refers to ‘peyyala’ which represents from two yojanas up to the highest brahma world.

27 There are totally twenty brahma worlds consist of sixteen material realms and four immaterial realms. In sixteen
material realms, there are three realms in the first jhana sphere, namely: Brahma parisajja, Brahma purohita, Maha
brahma; there are three realms in the second jhana sphere, namely: Parittabha, Appamanabha, Abhassara; there are
three realms in the third jhana sphere, namely: Parittasubha, Appamanpasubha, Subhakizha; there are seven realms
in the fourth jhana sphere, namely: Vehapphala, Asafifiasatta, and five Suddhavasa realms — Aviha, Atappa,
Sudassa, Sudassi, Akanizzha. Four immaterial realms are Akdsanancayatana, Vifidianancayatana, Akinicaniidyatana,
Nevasarifianasanniayatana. Here the highest brahma world refers to Akanigtha brahma world. [Mahathera Narada, A
Manual of Abhidhamma (3th ed., Kula Lumpur: Buddhist Missionary Society, 1975), p. 265]

2% There are three kinds of world (lokadhatu) as followings: the small world which is the small world (cilanika
lokadhatu), the medium world (majjhimika lokadhatu), and the great world (maha lokadhatu). The system of the
world (lokadhatu) is also called the visible world (okdsa loka). In the system of one world, a moon, a sun, a Mount
Meru, four vast islands, four big oceans, four kings of celestial beings, six stories of deva world, and one brahma
wold are consisted. (A. A, p. 228) When the system of one world is multiplied by 1,000, it is the small world
(citlanika lokadhatu) consisting of a thousand moons, a thousand suns, a thousand Mount Meru, four thousand vast
islands, four thousand big oceans, four thousand kings of celestial beings, six thousands stories of deva worlds, one
thousand brahma worlds. When one small world (cilanika lokadhatu) is multiplied by 1,000, it is the medium world
(majjhimika lokadhatu) consisting of one million moons, one million suns and so on. When one medium world
(majjhimika lokadhatu) is multiplied by 1,000, it is the great world (maha lokadhatu) consisting of one million
moons, one million suns and so on. (Tipitaka Pali-Myanmar Abhidhana, Vol. XVIIIL, pp. 264-265) Herein ten
thousand of the world (dasasahasst lokadhatu) are arisen by the light is described.

2 Andhakara means making blind or darkness. Dealing with darkness, there are four factors: the 14" of waning
day, a half of the midnight, a thick forest, a covering cloud. The darkness occurred simultauously these four factors
will be the darknest night. (Parajika. B. T. II, p. 70)

%90 The word ‘avajjati’ is given the meaning of ‘advert’ in the PTS Dictionary, it should be taken as ‘reflect’ in this
chapter.

% 1 the sentence ‘obhaso dhammoti obhasam avajjatiti ayam obhaso maggadhammo phaladhammoti va tam tam
obhasam manasi karoti’, the explanatory word ‘maggadhammo phaladhammoti’ is ‘bhavattha samvanpana’
because it explains the connotative meaning of a word that ‘magga dhamma and phala dhamma’ has connotation of
elucidation; another explanatory word ‘manasi karoti’ is ‘dhatvattha samvanpana’ because it explains the meaning
of the root of a verb that in the word ‘avajjati’, the root ‘vajja’ with prefix ‘@’ is in the sense of reflection.

%92 The Pali word ‘fato’ has various meanings, but herein the word ‘fafo’ denotes ‘because of” as ‘hetvattha’.

%93 1n this place, the word ‘va’ is agthanayoga (wrong connection) is assumed by the Nissaya teacher. So the
connection word ‘and’ is placed instead of ‘or’ to be meaningful sense.
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should be combined (with the word ‘mana’) like that. There is that time (hoti so samayo) is: if
investigation arises by means of satisfaction®* in this way to the meditator who has impure mind also, he
knows thus — it is named insight because the formations are as the sense objects; the path and the fruition
(has) Nibbana as the sense object, then these minds also have formations as the sense objects, therefore,
light is not the path, it is just (the wisdom of) contemplation on the arising and dissolving
(udayabbayanupassand fiana), (this path is) only (the path which is) mundane®® of Nibbana; having
designated in this way (whether) it is path or non-path, having avoided that distraction (and) having stood
well on the contemplation of arising and dissolving, (the meditator) discerns clearly the formations as
impermanence, suffering and non-self; thus, it is the occasion (of arriving at insight) for one who
investigates. On the contrary®*, one who does not discern in this way, having undue confidence in oneself,
(thinks)*”’ that he has attained the path and the fruition.

Whatever mind (yam tam cittam) is: whatever mind of insight. Only internally (ajjhattameva) is:
the internal sense object is just the sense object of the contemplation of impermanence. The wisdom
arises (A@pam uppajjati) is: to that meditator (yogavacaro®®) endowed with deliberation and judgement
in form and formless dhammas, insight wisdom arises like the thunderbolt (vajira)>® which has
uninterrupted speed, sharp, is courageous and very pure, sent off by the king of gods (inda). Joy arises
(piti uppajjati) is: for the meditator, at the time (of arising of udayabbayafara), the fivefold joy (piti) —
the thrill of joy (khuddaka piti), the instantaneous joy (kharika piti), the flood of joy (okkantika piti), the
uplifting joy (ubbega piti) and the suffusing joy (pharara piti) — which are associated with insight arise
and the whole body is suffused. Calmness arises (passaddhi uppajjati) is: for the meditator, there is no
anxiety, no ponderousness®'°, no harshness, no workableness, no sickness and no crookedness of his body
and mind in that time. And 3, for that person, (his) mind and body have calmness, lightness, tenderness,
workableness, well practising, clearness, and uprightness only. That person experiences (happiness)
exceeding the pleasure of sensual pleasure which is called as ‘amanus”®? at that time®!® when (these
dhammas) such as calmness (passaddhi) and so on supported the body and mind (occur). Concerning that
(pleasure), it is said —

%04 satisfaction is here thinking that he has attained magga or phala for illuminating the light.

%% The mundane (lokiya) has the sense of arising and dissolving state (lujjati palujjatiti loko) which cannot liberate
from the circle of rebirths. In this place, the path of mundane (lokiya magga) is unstability. In other words, the path
of mundane is the former path of insight (pubbabhdaga vipassanamagga) consisting of right view, right
understanding, right speech, right action and right livelihood which are associated with the wholesome
consciousness of sensual sphere (kamavacara kusalciatta). (Tipitaka Pali-Myanmar Abhidhana, Vol. XVIII, p. 309).
%% Here the word ‘pana’ represent ‘on the contrary’ serving as describing the opposite sense (vyatireka).

%97 He thinks that he has attained the jhana, magga or phala although he has not attained yet because defilements
have not occured distinctly in him; so such undue confidence in himself is called ‘adhimana’. One who has
‘adhimana’ is not real one who attained jhana (jhanalabhi), not real a noble one (ariya), not a heedless common
worlding (puthujjana), but he is just one who has been practicing insight meditation strenuously. (Pati. B. T, p. 60)
%8 The meditator (vogavacaro) is one who has been absorbing in either tranquillity meditation or insight meditation.
%99 The thunderbolt (vajira) itself breaks into others, but it can never be broken into. (Silak. B. T.II, p. 576)

%19 The Pali word ‘garava’ is used as ‘respect’ and ‘ponderousness’ (Tipitaka Pali-Myanmar Abhidhana, Vol. IV, p.
822), but here ‘garava’ is taken as the sense ‘ponderousness’.

31 Here, the word ‘pana’ represents ‘and’ serving as the appropriateness (anwaya).

2 The word ‘amanusi” means joy or happiness through insight (vipassandpitisukha) and the pleasure in the
attainment of eight kinds of jhana (arthasamapatti) which exceed the pleasure in the happiness of sensual pleasure
of human beings and gods. (Dh. A. 11, p. 375)

#13 The time refers to the time of arising udayabbaya fiana.
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“The bhikkhu who enters into the meditation subject at the secluded place and sees clearly insight
with the proper way for the peaceful mind (which is free from defilements) experiences the joy
which is associated with the attainment of the absorption of insight®!4.”

“The meditator, who comprehends thoroughly in such time or in such meditation subject on the
arising and dissolving of the aggregates, attains joy and delight. For that attainment of joy and
delight, for one who perceives (objects), there is the cause of deathless state (i.e Nibbana).”**®

Thus, for the meditator, having been accomplishing this joy exceeding the pleasure of sensual pleasure
(amanusi), the calmness of body and mind which arises together with lightness and so on*'°and is
associated with insight arises. Happiness arises (sukham uppajjati) is: on that time, for the meditator, the
happiness which is associated with insight arises by flowing in the whole body. Determination arises
(adhimokkha uppajjati) is: on that time, for the meditator, faith which has clearness of consciousness and
mental concomitants in abundance and (is also) associated with insight arises. Exertion arises (paggaho
uppajjati) is: on that time, for the meditator, effort (viriya) which is not loose, nor endeavouring
exceedingly, well holds up (and) is associated with insight arises. Mindfulness arises (upagthanam
uppajjati) is: on that time, for the meditator, mindfulness which is firm established, erected, unshakable
like the king of mountain (i.e. Mount Meru®'") and is associated with insight arises. (When) the meditator
reflects upon, contemplates, gives attention, and reviews in such condition, (his) mindfulness appears,

%1% Similar to the Dhammapada atthakatha, the word ‘amanust’ is defined in this commentary as the enjoyment of
joy and happiness of insight as well as of the attainment of absorption which exceeds the enjoyment of sensual
pleasure of human beings or gods. In the Petavatthu asthakatha, nevertheless, the enjoyment of sensual pleasure of
gods is defined as ‘amanusi’.
315 «Sunnagaram pavighassa, santacittassa bhikkhuno.

Amanusrt ratt hoti, samma dhammam vipassato.

Yato yato sammasati, khandhanam udayabbayam.

Labhatt pitipamojjam, amatam tam vijanata "nti. (Dh, p. 67)
This explanation is according to Dhammapada Atthakatha. Furthermore, in Visuddhimagga ;ika, it is explained

in this way —

“The bhikkhu who enters into a secluded place and discerns clearly the insight with the proper way for the peaceful
mind (which is free from defilements) experiences the pleasure which is associated with insight such as joy,
happiness and so on”.

“The meditator who comprehends thoroughly the arising and dissolving of the aggregates by such matter and such
mind attains joy and delight. Due to that attainment of joy and delight, for one who perceives (objects), there is the
cause of deathless state (i.e Nibbana)”. (according to Visuddhimagga ¢ika)

%18 |ightness (lahutd), tenderness (muduta) and workableness (kammariiiata)

17 Mount Meru is the highest mountain in the world and situated at the centre of the world. It is submerged in the
sea to a depth of eighty four thousand yojanas and rises above the surface to the same height. It is surrounded by
seven mountain ranges - Yugandhara, Isadhara, Karavika, Sudassana, Nemindhara, Vinataka anAssakanna. (S. A.
Il, p. 443) It is eighty thousand leagues broad (A. IV, p. 100). On the top of Sineru is Tavatimsa deva world (S. A.
I1. p. 485), while at its foot is the Asurabhavana of ten thousand leagues; in the middle are the four Mahadipa with
their two thousand smaller dipa. (The Asurabhavana was not originally there, but sprang up by the power of the
Asuras when they were thrown down from Tavatimsa, (Dh. A. I, p. 272). Sineru is often used in similes, its chief
characteristic being its un-shakeability (sutthuthapita). It is also called Meru or Sumeru, Hemameru and Mahaneru
(M, p. 338). Each Cakkavala has its own Sineru (A. I, p. 227), and a time come when even Sineru is destroyed (S.
11, p. 149).
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having entered into and straying away®'®, just as appearing the world beyond to the person who possesses

(supernormal power of ) the divine eye®"®.

Equanimity®® (upekkha@) means equanimity as insight (vipassanupekkha) as well as equanimity

as reflection (avajjanupekkha). In other words,** on that time, equanimity as insight which is the
becoming of equanimity in all formations and equanimity as reflection in the mind door arises strongly.
Indeed®?, that equanimity (as reflection) carries for the meditator who reflects on such condition, having
been courageous and sharp like the thunderbolt sent off by the king of gods, and like a hot iron bar sprung
forward into a thing wrapped®” in a leaf. It is said in the path of purification®**(visuddhamagga) in this
way. The equanimity as insight (vipassanupekkha) is: herein, the teachers say thus: “It is the equanimity
as mental balance (tatramajjhattupekkha) associated with insight” (vipassandsampayutta
tatramajjhattupekkha). Consequently®” (if) the insight wisdom is taken (as ‘vipassanupekkha’)*®, there
(will) be repetition of fault because of (already) coming of the insight wisdom (described) as ‘wisdom
arises’ (fianam uppajjati). In the exposition of the third jhana also, it is said, “there is one state by the
meaning of equanimity as formations and also equanimity as insight, indeed, that equanimity which is
only wisdom is divided into two by means of function”*". Thus, by saying as the equanimity associated
with insight, there is no repetition of fault and it also agrees with the exposition of the third jhana. On the
other hand, because in five faculties, the faculty of wisdom, the faculty of faith, the faculty of effort, the
faculty of mindfulness are explained as “Aapam adhimokkho paggaho upatthanam”; in the case (of the
faculty of concentration), the faculty of concentration is not explained; however, the faculty of
concentration should be explained by means of the pair of tranquillity and insight (yuganaddha) only;
thus it should be known that due to doing to abandon the endeavour in keeping well again (on the sense
objects), the concentration which going on evenly is said as ‘equanimity’ (‘upekkha’).

318 Although ‘ukkantitva’, ‘straying away’ is presented in this text, ‘ukkhanditva, ‘jumping’ is prescribed in the
Visuddhimagga, volume I1 of the version of Ceylon.

%1% Divine eye (dibbacakkhu) is pasadacakkhu of the god. With that eye, one can see things from a very far distance
or very small things. (Silak. B. T. 11, p. 459) There are two kinds of divine eye. These are: divine eye through jhdana
due to developing (bhavana) and divine eye due to kamma (eg. The eyes of Prince Vipassi). (Sut. B. T, p. 164)
$0The literal meaning of ‘upekkha’ is indifference to pain and pleasure or equanimity. There are of ten types of
equanimity, namely: the equanimity as consisting of six parts, the equanimity as divine abiding
(brahmaviharupekkha), the equanimity as the factors of enlightenment (bojjhangupekkha) that is the concomitant of
mental balance (tatramajjhatatta cetasika), the equanimity as effort (viriyupekkha) that is effort, the equanimity as
conditional things (sankharupekkha) that is wisdom, the equanimity as feeling (vedanupekkha) that is neutral
feeling, the equanimity as insight (vipassanupekkha) that is wisdom, the equanimity as mental balance
(tatramajjhatattupekkha) that is tatramajjhatatta cetasika, the equanimity as jhana (jhanupekkha), and the
equanimity as purity (parisuddhupekkha). (Abhi. A. 1, p. 216) Furthermore, there are some kinds of equanimity
described in Samyuttanikaya as followings: six kinds of equanimity connected with sensural pleasure (gehasita
upekkha), six kinds of equanimity depend on renunciation (nekkhammasita upekkha) and the equanimity as
reflection (avajjanupakkha). (S. 1, p. 420)

%21 Here the word*hi’ represents ‘in other words’ serving as extending more explanation (vittharems).

322 The word‘pana’ represents ‘indeed’ serving as it is truth (ekanta).

%23 In ‘pattapuse’, the word ‘patta’ should be translated as ‘reached, attained, obtained’ according to the PTS
dictionary, however it is rendered properly as “‘wrapped’ in this chapter.

324 Vis. I, p. 734

%25 Here, the word ‘ca’ represents ‘Consequently’ that is serving as showing the fault (laddhadosabyatireka).

%2% In some texts, equanimity as insight is taken as the insight wisdom which is the condition of equanimity in
analyzing the characteristic of formations. (Tipitaka Pali-Myanmar Abhidhana, Vol. XIX, p. 646)

821 “sankharupekkhavipassanupekkhanampi atthato ekibhavo. Paiifida eva hi sa, kiccavasena dvidha binna” (Vis. |1,
p. 157)




55

Desire arises (nikanti uppajjati) is: in this way, desire which is making attachment, being subtle
and making peaceful arises in the insight adorned with light and so on. It is not possible to take up desire
which is also defilement. And just like grasping the light, when any one of these (nine impurities) are also
arisen in this way, the meditator grasps thus: “Indeed, for me from this time, such type of wisdom has
never arisen before; such type of joy, calmness, happiness, determination, exertion, mindfulness and
desire have never arisen before; | have certainly attained the path; | have certainly attained the
fruition.?®®”, thus, he takes just non-path as the path (magga); just non-fruition as the fruition (phala). For
the person who takes non-path as the path (and) non-fruition as the fruition, the process of insight is
straying away. Having got rid of his primary meditation subject, he dwells only in enjoying desire. And,
herein, the light etc, are said as the impurities of insight for the causes of impurities of insight, (but) not
said for the unwholesome. In the case (of desire), desire is indeed the impurity of insight as well as the
cause of impurity of insight. These ten impurities of insight are only by means of the cause (of impurity),
in addition®®, there are equal to thirty®*° by means of obsession. How? For one who grasps thus: “The
light arises to me.” (“mama obhaso uppanno™), (it) is the obsession of wrong view (digthiggaha); for one
who grasps thus: “The delightful light arises certainly” (“manapo vata obhaso uppanno”), (it) is the
obsession of conceit (managgaha); for one who has enjoyment in the light, (it) is the obsession of craving
(tanhaggaha). Thus, there are three obsessions in the light by means of wrong view, conceit and craving.
Similarly, (these should be taken) in the remainings®*'also; thus, by means of obsession, there are equal to
thirty impurities of insight. In the turn of one who gives attention as suffering, one who gives attention
as non-self (dukkhato manasikaroto, anattato manasikaroto), the meaning should be known in this way
only. Indeed, the becoming of the impurities of insight, herein®*, should be known for each (wisdom) by
means of one-by-one contemplation; but not only one (contemplation).

In three contemplations, having shown the impurities of insight by means of insight in this way
without difference, then (he who wants) to show by means of difference has said (the phrase) giving
attention the form as impermanence (riapam aniccato manasikaroto) etc. In the phrase, jara maranam
aniccato upagthana is: the mindfulness on the ageing and death as impermanence.

7. Because the unskilful and unlearned meditator trembles in the light and so on by means of the
equal to thirty impurities of insight as said before, (he) perceives each one in the light etc, in this way:
“this (light) is mine; this (light) is I; this (light) is myself” (“etamm mama, esohamasmim, eso me atta”);
thus, in order to show the meaning (of tremble), the twofold verse has been mentioned such as in light, as
well as in wisdom etc., (obhase ceva Nanecati adhigathadvayam). In that phrase, (he) trembles
(vikampati) is: the meditator shakes and trembles variously in the sense objects such as light and so on by
means of different defilements. Mind trembles for that (yehi cittam pavedhati) is: due to calmness and
happiness, the mind shakes and trembles in various ways by means of different defilements. Thus, both in
calmness as well as in happiness (passaddiya sukhe ceva) is: the meditator trembles (in calmness and in
happiness also), the connection should be known in this way. In reflection on the equanimity also
(upekkhavajjanaya ceva) is: (the mind) trembles in reflection reckoned as equanimity also; the
equanimity as reflection only is meant as ‘tremble’. In the path of purification (visuddhimagga), it is said

328 “Na ca vata me ito pubbe evariipam hanam uppannapubbam, evaripa piti passaddhi sukham adhimokkho
paggaho upatthanam upekkha nikanti uppannapubba, addha maggam pattomhi. ” (Ps. A. 11, p. 191)

%29 Here the word ‘pana’ represents ‘in addition’ serving as explanation in other way (pakkhantara).

%9 When ten kinds of impurity of insight is multipled by three obsessions, thirty kinds of impurity of insight are
obtained.

1 The remainings are nine impurities of insight apart from light.

2 ‘Herein’ refers to in these three contemplation: impermanence, suffering, non-self.
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as ‘upekkhavajjanayafica’®* particularly.®** In the equanimity also (upekkhaya ca) means that (the mind)

also trembles in equanimity having above said qualities, and (it) trembles in desire also. In addition,
herein, because of the explanation of two equanimities®*®, the meaning is said as both ways**® said below
as “equanimity arises” (“upekkha uppajjati”’) also. Then, it is said that in contemplation of impermanence
etc., for becoming of the equanimity as the reflection in each, (it) is developed repeatedly by the meditator
in each contemplation as impermanence, suffering, suffering(and) non-self. In other words, when the light
etc, arises, the meditator who is clever, wise, learned and endowed with intelligence determines and
investigates that (light) by wisdom in this way: “Indeed, this light arises to me; this light is impermanent,
conditioned, evolved by reason of the law of causation, the nature of destruction, the nature of decay, the
nature of fading away, and the nature of cessation”¥’. Or, at the time (of arising light), this (thought)
arises in the meditator®® — if the light may be oneself (atta), (it) would be proper to take as ‘oneself’.
Indeed, this (light) is taken as ‘oneself’ (‘atta’) is only non-self (anatta). Therefore, the meditator who

13 it is named as ‘non-self’

discerns clearly that because of the sense of not following to one’s contro
removes the wrong view. If the light may be permanence, it would be proper to take as ‘permanence’
(‘nicca’). Indeed, this (light) is taken as ‘permanence’ (‘nicca’) is just impermanence. Thus, that (light),
(the meditator) who discerns clearly that because of the sense of non-existing it is (named) as
impermanence removes the conceit. If the light may be happiness, it would be proper to take as
‘happiness’ (‘sukha’). Indeed, this (light is) taken as ‘happiness’ is just suffering. Thus, (the meditator)
who discerns (clearly) that because of the sense of oppression of arising and dissolving, it is named as
suffering puts an end to the desire. As (he investigates) in the light, (he investigates) also in the remaining

(nine impurities of insight) in that way.

Thus, having investigated the light, (he) perceives as following, “This (light) is not mine; this
(light) is not I; this (light) is not myself” (“netarsn mama, nesohamasmim, na meso atta@”). This
wisdom. ...Pe*°... (He) perceives as, “This is not my (desire); this (desire) is not I; this (desire) is not
myself”. Those who perceive the light etc., in this way do not shake (and) do not tremble. Thus, those
who sees that meaning of not trembling has said the verse as these ten conditions (imani dasa thanani).
Therein, ten conditions (dasa thanani) are: light and so forth. One should practise (these ten conditions)
with wisdom (pafifi@ yassa pariccita) is: (the meditator) should practise (these ten conditions) with
wisdom which is deliverance from the impurities of insight (and also) should influence and permeate

repeatedly. (He) is one who is wise in the distraction of dhamma (dhammuddhaccakusalo hoti) is: the

33 vis. I, p. 736

3 Here the word ‘pana’ represents ‘particularly’ serving as describing specially (visesa).

% the equanimity as reflection of the mind (avajjanupekkha) and the equanimity as concentration (samadhi-
upekkha)

%% reflection of the mind (avajjana) and the faculty of concentration (samadhindriya)

%7 «ayam kho me obhaso uppanno, so kho panayam anicco sasikhato pasiccasamuppanno khayadhammo
vayadhammo viragadhammo nirodhadhammo”

%% The meditator refers to one who is wise and learned.

%39 The sense of not following to one’s control (avasavattana) is the sense of non-self (anatta). This meaning is not
the meaning by grammar (saddhattha). It is just the meaning by sense (adhippayattha) that is to avert the view of
wrong viewers. (Samo. B. T, p. 146)

30 For the word ‘pe’ (peyala), the omitting repetition words are — This (wisdom) is not mine; this (wisdom) is not I;
this (wisdom) is not myself. This (joy) is not mine; this (joy) is not I; this (joy) is not myself. This (tranquility) is
not mine; this (tranquility) is not I, this (tranquility) is not myself. This (determination) is not myself; this
(determination) is I; this (determination) is not myself. This (exertion) is not myself; this (exertion) is I; this
(exertion) is not mine. This (happiness) is not myself; this (happiness) is not I; this (happiness) is not mine. This
(mindfulness) is not myself; this (mindfulness) is not I; this (mindfulness) is not myself. This (equanimity) is not
mine; this (equanimity) is not I; this (equanimity) is not myself.
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meditator who has ten conditions should learn with wisdom is clever in distraction of dhamma (such as
light etc.,), which is mentioned earlier by penetrating in their nature. (He) does not also go on delusion
(na ca sammoha gacchati) is: (he) does not go on into much delusion only because of being wise in
distraction by means of removing of craving, conceit and wrong view?*.

Now, having made clear the method as just said before, in order to make showing by other
method, the verse (one who has dull wisdom) distracts as well as becomes stained etc., (vikkhipati ceva
kilissati cati®*?) is said. In that verse, the meditator who has dull wisdom (manda pafifi@®*®) reaches the
distraction in the light and so on (and) the arising of remaining defilements®**. The meditator who has the
medium wisdom (majjhima pafifi@) reaches the arising of the distraction in the light and so on only (but)
does not reach the arising of remaining defilements; he is one who has undue confidence in oneself. The
meditator who has the quick wisdom (tikkha pafifiz), having been reached also distraction in the light and
so on (and) having removed the undue confidence in oneself, attempts to practise the insight (meditation).
(The meditator who has) extreme quick wisdom (atitikkha pafiia) does not reach the distraction in the
light and so on and the arising of the remaining defilements. (He) distracts also (vikkhipati ceva) is: of
four persons, the meditator who has dull wisdom reaches also the distraction which is reckoned as the
distraction of dhamma. (He) becomes stained also (kilissati ca) means that (the meditator) is stained,
tormented and oppressed by the defilements (which are) craving, conceit and wrong view. (He) decreases
the mental development (cavati cittabhavana) means that the mental development of the insight of that
person who has dull wisdom decreases (and) falls down because of placing only in the defilements
(delightedly) for destroying the opposite of defilements®*. (He) distracts, (but) does not become stained
(vikkhipati na kilissati) means that (the meditator who has) medium wisdom is distracted by the
distraction (but) is not stained with defilements. (He) falls away the (mental) development (bhavana
parihayati) means that for the meditator who has medium wisdom, the insight (meditation) decreases
(and) does not proceed owing to (the state of) the undue confidence in oneself (i.e he thought that magga
is attained) by (the state of) attempt to the insight (meditation)*. (He) distracts, (but) does not become
stained (vikkhipati na kilissati) is: (the meditator who has) the quick wisdom is also distracted with the
distraction, (but) is not stained with defilements. (He) does not fall away the (mental) development
(bhavana na parihayati) means that for the meditator who has quick wisdom, even though there is

1 These three dhammas: craving, conceit and wrong view — are the disffuseness of the world (papafica) which
overwhelms the world due to the causes of six internal bases (ajjhattayatana), namely: eye, ear, nose, tongue, body
and mind, and six external bases (bahitayatana), namely: form, odour, smell, taste, touch, consciousness. (M. I, p.
154) In detail, one hundred and eight kinds of craving, nine kinds of conceit and sixty-two kinds of wrong view are
included in the diffuseness of the world. (Sut. B. T. Ill, p. 292) Due to describing the word
‘tanhamanaditthugghatavasena’, ‘by means of removing of craving, conceit and wrong view’ is translated in this
dissertation, but if the word ‘tanhamanaditthuppadavasena’ described in the Visuddhimagga Mahatika is taken ‘by
means of rising craving, conceit and wrong view’ should be translated.

%42 The verse is described as following —

vikkhippati ceva kilissati ca, cavato cittabhavana, vikkhipati na kilissati, bhavand vikkhipati na kilissati,bhavand na
é}g}’ihdyati, na ca vikkhipate cittam na kilissati, na cavati cittabhavana. (Ps, p. 292)

Although ‘mandapariiia’ is described in this text, ‘mandavifiiiana’ is described in the Myanmar palm leaf
manuscripts. If ‘mandapaiiiia’ is taken, ‘one who has dull wisdom’ must be rendered and if ‘mandaviiifiana’ is
taken, ‘one who has dull consciousness’ must be rendered. But, according to the context, “etha mandapafifianam
vipassakanam upakkilesavatthuttha vipassanupakkilesasafifiitesu obhasadisu dasasu dhammesu ...” the word
‘mandapafifia’ should be taken.

% The remaining defilements are such as craving, conceit, wrong view and so on exception of distraction.
(according to the Parisambhidamagga Atthakatha Nissaya)

*° The opposite of defilements are three types of contemplation — the contemplation as impermanence, the
contemplation as suffering and the contemplation as non-self.

% Herein, it is merely the attempt to practice vipassana meditation, not to the path, fruition and Nibbana.
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distraction, having given up the distraction (which arise), because of that undue confidence in oneself by
the attempt to the insight (meditation), (his) insight meditation does not decrease (and) proceeds. (His)
mind does not distract and does not become stained (na ca vikkhipate cittam na Kilissati) is: the mind of
(the meditator who has) the extreme quick wisdom is distracted with the distraction, (but) is not stained
with the defilements. (He) does not decrease the mental development (na cavati cittabhavana) means
that for him (i.e the meditator who has the extreme quick wisdom), the mental developing of the insight
does not decrease, (it) stands in the (firm) place for being devoid of the defilements (such as)
distraction®’.

With these four conditions (imehi catizhi thanehi) etc, is: now, because of these aforesaid four
conditions which exists the causes, or which makes the causes, (he) knows differently the mind which is
contrary by the state of distraction (and) contraction of the mind in ten conditions such as the light etc.
(He) knows in different ways: the fourth skilful meditator who has the great wisdom (mahapafifia) and
who is absence from arising the defilements (such as) distraction etc, is like this; the mind of three
meditators such as the slow-witted meditator etc,**® is like that; the explanation of the meaning should be
known by connection in this way. Particularly®, herein, abridgement (sasikhepo) is: (the state of)
sluggishness of the mind®® should be known by means of (the state of) rising of distraction and of
defilements. Distraction (vikkhepo) is: in two places “distract (and) does not stain”, (“vikkhipati na
kilissati”), the state of the agitation of the mind should be known by means of distraction said (above).

349

The explanation of the discourse of the pair was finished.

7 Herein, distraction, craving, conceit and wrong view are represented being devoid of the defilements.

%8 Three meditators are the person who has slow-witted wisdom, the person who has medium wisdom and the
person who has quick-witted wisdom.

**9 Here the word ‘ca’ represents ‘particularly’ serving as describing specially (visesa).

%0 Because of describing the word ‘cetthavikkhepassa’, ‘particularly, herein, (the state of) sluggishness (of the
mind)’ is translated, but if the word ‘cittavikkhepassa’ described in the version of Ceylon is taken, it should be
translated as ‘(the state of) sluggishness of the mind’.
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Chapter I1: The Exposition of the Treatise of Truth
(Saccakathavappana)

8. Now, it is the explanation, not yet expounded before', in the treatise of the truth (sacca
katha) that follows the Suttanta?, expounded by Maha Thera® who wanted to show the meaning of
truth, the distinction of penetration to the truth and the arrangement such as the characteristic of
the truth etc., by means of the noble path which has the virtue of the pair. Therein, in the
discourse, firstly, the truths (tath@nz®) are: the truths (exist) by means of according to the nature.
Indeed, the arisen dhammas that have existed only according to the nature are the truths because
of the meaning of truth. The meaning of truth is said in the first exposition of the analytic
explanation of wisdom (pathamariananiddesavannandaya). Non-untruth (avitathani) is: there is
devoid of contrariness in the nature was said. Indeed, there are no truths that are without having
the name of the truth. No other nature (anafifiathani) is: it is devoid of other nature®. Indeed, the
dhammas that are not the truths are no name as the truths. Monks, the word ‘this is suffering’ is
the truth (idam dukkhanti bhikkhave tathametasm) is: monks, this (nature) is said as suffering;
this (suffering) is real because it has the (real) nature. Indeed, only suffering is (the nature of)
suffering. In the nature is said, there is non-untruth (avitatham) because of the lack of
contrariness. Indeed, the (truth of) suffering is not meant the non-suffering. (There is) no other
nature (anafifatham) because of being devoid of other nature. Indeed, suffering is not the nature
of the origin (of suffering), etc. Also in the origin (of suffering) and so on, (it should be taken
according to) that way only.

Y In pali, there are three definitions: definition of word (sadda) which is the origin meaning or direct
meaning, definition of meaning (adhippaya) which is indirect meaning and the definition of use (vohara)
which is the conclusion meaning. Herein, (apubbattavanznana), the word apubba is used as the sort of
definition of use, and it means ‘new’ for the meaning of conclusion although its origin meaning is ‘before’ .
2S.V, p. 430

¥ Maha Thera refers to Venerable Mahanama.

* For the sense ‘the truths’, the word ‘zacchani’ is described in this text, but the word ‘saccani’ described in
the version of Myanmar found in palm leaf. Next, in this chapter, for the word ‘saccapariyapanna’,
‘included in the truths’ is translated; but the word ‘dukkhasaccapariyapanna’ described in Myanmar
version is translated as ‘included in the noble truth of suffering’. In the exposition of the second discourse
of that chapter, the word ‘arahanti’ is described and is translated ‘i.e.attaining arahatship’, but ‘ahanti’ is
described in the version of Myanmar found in palm leaf and it is rendered as ‘I".

> In the words ‘anafifiathaniti afifiasabhavavirahitani’, the explanatory word ‘afifiasabhavavirahitani’ is
‘lingattha samvannana’ because it explains the meaning of common noun ‘afifiatha’ as ‘afifiasabhava’ that
means ‘other nature’. Next, in the words ‘anafifiathaniti nahi saccani saccani nama honti’, the explanatory
word ‘nahi saccani saccani nama honti’ is ‘bhavattha samvanpana’ because it explains the connotative
meaning of a word that “the dhammas that are not the truths are not named as the truths” has the
connotation of elucidation.
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1. The Exposition of the Analytic Explanation of the First Discourse
(Pathamasuttantaniddesavappana)

By the sense of truth (tathaghena) is: by the sense according to the (true) nature. The
sense of oppression (pifanagtha) etc..® are said only in (the section of) the treatise of wisdom
(Aapakatha).

9. Single penetration (ekappargivedhani) is: penetration by one path wisdom’, or
penetration together in these (four truths), (thus it is termed as) ‘single penetration’
(ekapparivedhani). By the sense of non-self (anattagthena) is: because of being devoid of self® of
four truths, by the sense of non-self. It is said in the path of purification (visuddhimagga) *—
indeed, it should be known that all truths that are only in ultimate sense are void as no one who
feels, does, being peaceful and goes. Therefore, that is said —

“Indeed, only suffering exists (but) there is no one who is afflicted; there is no
one who does suffering (but) only deed exists. Peace exists (but) there is no man
who is peaceful; the path (magga) exists (but) there is no man who goes to (the
path)”lo.

Or, and also —

“The former twofold (dukkha sacca and samudaya sacca) are void of
permanence, pleasantness, happiness and self; the place of deathlessness
(amata)™* (i.e the Nibbana or nirodha sacca) is devoid of self. The path (i.e

® There are sixteen senses of the truth. Of them, the senses of the noble truth of suffering are, namely: the
sense of oppression (pi/anaytha), the sense of condition (sazikhatasrha), the sense of grief (santapasha) and
the sense of change (viparizamattha); the senses of the noble truth of the cause of suffering are, namely:
the sense of striving (ayihanattha), the sense of cause (nidanattha), the sense of association
(samyoganaytha) and the sense of impediment (palibodhaszha); the senses of the noble truth of the cessation
of suffering are, namely: the sense of escape (nissarapartha), the sense of seclusion (vivekazzha), the sense
of uncondition (asarikhatattha) and the sense of deathlessness (amataszha); the senses of the noble truth of
the path leading to the cessation of suffering are, namely: the sense of releasing (niyyanattha), the sense of
the cause (hetutrha), the sense of seeing (dassanatrha) and the sense of domination (adhipateyyattha). (Ps,
pp. 293, 294; Bhikkhu Nanamoli, The Path of Discrimination, pp. 299, 230)

" In the word ‘ekapparivedhaniti ekena maggafianena parivedho’, the explanatory word ‘ekena parivedho’
is ‘samgsa lingattha samvappana’ because it explains the meaning of a compound word that is
‘tatiyatappurisa samasa’, ‘ekena parivedho’ conveys ‘penetration by one’. Next, in that phrase, the
explanatory word ‘ekena maggafianena’ is ‘abhidheyyattha samvannana’ because it gives the information
that ‘eka’ is the path wisdom.

8 <Self” is the aspect of wrong viewers.

° Vis. Il, p. 567

10 «dukkhameva hi, na koci dukkhito, karako na, kiriyava vijjati, atthi nibbuti, na nibbuto puma,
maggamatthi, gamako na vijjati” (Ibid; Ps. A. 11, p. 197)

! The word ‘deathlessness’ (amata) represents ‘Nibbana’ which is no ageing (na jayati) and no death (na

miyati) because of the state of no birth (ajata). Vigilance (appamada) is the cause of attaining the Nibbana
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magga sacca) is void of permanence, happiness and self; thus there is (the nature
”12

of) voidness in those (four truths)”™.

By the sense of actuality (saccagthena) is: by the sense of non-falsehood. By the sense of
penetration (pasivedhagthena) is: by the sense of fit to be penetrating at a moment of the path™.
(The four noble truths in these four aspects) are taken up as one (ekasarigahitani) means that
(the four noble truths) are taken up by one of the senses such as the sense of self (tathasha) and
so on,*(and) reached the same counting. Such (state) is taken up as one is unity (yam
ekasangahitam, tam ekattam) is: it is taken up by (the state of) one; thus,‘unity’ (ekatta) is the
meaning (of taking up by one). Though the truths are many®®, having considered the word ‘unity’
(ekattasm), the single word is made. Unity is penetrated by single wisdom (ekattam ekena
fignena payivijjhati) is: having designated what is well designated™® as variety or unity of four
truths in the prior moment (of the path), the meditator who (well designated) at a moment of the
path penetrates such and such unity (of the truths) which are the sense of truth (tathagha) etc.,
through one of the path wisdoms. How? When that unity (of four truths) which is the sense of
truth (tathagtha) etc., of the (noble) truth of the cessation of suffering is penetrated, the unity (of
four truths) in the remaining (noble) truths'’ is also penetrated. Just as having designated the well
designating of the variety (and) the unity of five aggregates as impermanence or suffering or non-
self, for one who stood in the prior moment (of the path), at the time of emerging from the path,
for him who emerged from the path, when (he) sees in certain aggregate also as impermanence
etc., (he) sees also the remaining aggregates as impermanence etc; this (completeness of the
example) should be seen in this way. The sense of suffering of the (noble truth of) suffering is
the sense of truth (dukkhassa dukkhagho tathagho) is: the sense of oppressing (pi/anastha)™®
etc., (which is) the fourfold sense of the (noble) truth of suffering is sense of truth (tathasha) as
the sense of nature. In the remaining truths also, (it is) just this way. Only that meaning
(consisting of) fourfold, for lack of being self, it is named as non-self (anatta). In the nature
(already) said, (i.e the sense of oppressing etc.,) it is named as the truth (sacca) because of non-

or attaining the state of deathlessness. The compound word ‘amatapada’ is the place of deathlessness
which is chatthitappurisa compound. [Sayadaw Ashin Janakabhivamsa, The Basic of Atthakatha

(Amarapura: New Burma Press, 1979), p. 174]
12 «dhuvasubhasukhasufifiarn, purimadvaya mattasufiiam mamatapadam, dhuvasukhaattavirahito,
maggoiti sufifiato tesu” (Ibid.)

® In the word ‘parivedhasthenati  maggakkhane payivijjhitabbasthena’, the explanatory word
‘parivijjhitabbasthena’ is ‘dutiyadhatvattha samvannana’ because it explains the root of kita that the root
“vidha’ of ‘vijjhita’ is in the sense of kattu. Then the explanatory word ‘paivijjhitabbatthena’ is
‘abhidheyyattha samvannana’ because it explains the denotative meaning of a word that the word
‘parivijjhita’ is in the sense of ‘penetration’. After that, therein, the explanatory word ‘maggakkhane
payivijjhitabbashena™” is ‘bhavattha samvannana’ because it explains the connotative meaning of a word
that ‘at the moment of the path’ has connotation of elucidation.

14 the sense of truth (tathassha), the sense of non-self (anattazha), the sense of actuality (saccastha) and the
sense of penetration (pazivedhastha) (Ps, p. 294)

!> The truths are many because there are four noble truths.

'® The meditator should be defined with the knowledge by hearing (sutamaya fiana) according to the
Patisambhidamagga Atthakatha Nissaya.

7 three noble truths: dukkha sacca, samudaya sacca and magga sacca

'8 Four kinds of sense of the noble truth of the suffering are the sense of oppressing (pi/anarha), the sense
of condition (sanikhatagtha), the sense of grief (sanitapattha) and the sense of change (viparinamattha).
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falsehood. The sense of penetrating (pativedhagha) is said because it should be penetrated at the
moment of the path, it should be understood (like that).

10. (The words), whatever is impermanence (yam aniccam) etc., is showed, making the
state of preceding the common characteristic. In that place, whatever is impermanence, that is
suffering (yam aniccam tam dukkham); whatever is suffering, that is impermanence (yam
dukkham tam aniccam) is: the (noble) truth of suffering, the (noble) truth of the origin of
suffering and the (noble) truth of the path leading to the cessation of suffering are taken. Indeed,
those three truths are said to be impermanence also as well as they are suffering because of
impermanence. (By the words), whatever are impermanence and suffering, those are non-self
(yam aniccafica dukkhafica, tam anatta), those three truths only are taken in these words. (By
the words,) whatever is impermanence, suffering and nonself (yam aniccafica dukkhafica
anatta ca), the noble truth of the cessation of suffering also is taken together with those three
truths. Indeed, the four noble truths are also non-self. That is truth (tam tathasm) is: that fourfold
noble truth has the nature of reality. That is truth (tam saccam) is: only that fourfold noble truth
is without falsehood in the nature of reality. In the words, by nine conditions (navahakarehi) etc.,
because of uttering thus: “Monks, all (truths) that which should be well understood” (sabbam
bhikkhave abhififieyya)'®, by the sense of higher knowledge (in the unity of the four noble truths):
(the noble truth of) suffering by the sense of full understanding, (the noble truth of) origin of
suffering by the sense of abandoning, (the noble truth of) the path leading to the cessation of
suffering by the sense of developing and (the noble truth of) cessation of suffering by the sense of
realizing (are understood); also in speciality, here, because of being fit to be full understanding
(Aataprififia)®in the four noble truths also by the sense of full understanding; because of being fit
to be abandoning as seeing of the four noble truths by the sense of abandoning; because of being
fit to be developing the four noble truths by the sense of developing; because of being fit to be
realizing of the four noble truths by the sense of realizing; it should be known as they are
explained in this way. (In the words,) by nine conditions such as the sense of truth
(navahakarehi tathagthena)? etc., is: the exegesis® as (already) said only at first should be done.

¥ Kh, pp. 6-9; S. IV, p. 28

% |n seven kinds of purification, the purification of morality and purification of mind are the fundamental
of three kinds of understanding (pariiina) — full understanding (iatapariiiia), understanding through
recogniting (tiranaparifiiid), understanding through abandoning (pahanapariiia). The purification of
wrong view is understanding of the formations of three realms by their characteristics, function, happening.
The purification of overcoming doubt is distinct understanding of the causes such as craving, ignorance of
the formations of mind and matter. Full understanding of the purification of wrong view and of the
purification of overcoming doubt is termed ‘fiatapariiiiia’. (Samo. B. T. IIL, p. 627)

“! Nine conditions are as followings: the sense of truth (tathastha), the sense of non-self (anattasrha), the
sense of reality (saccartha), the sense of penetration (parivedharha), the sense of special knowledge
(abhiffiagzha), the sense of full understanding (parififiazzha), the sense of abandoning (pahanattha), the
sense of developing (bhavanattha) and the sense of realizing (sacchikiriyaztha). (Ps, p. 295)

22 There are two types of exegesis (yojana) namely: exegesis in one word and another (pada yojana) and
exgesis in the meaning (attha yojana). To include these two types, the word ‘yojana’ is described generally.
[(Sayadaw Ashin Janakabhivamsa, ;ikagyaw Nissaya (Amarapura: Mahargandharyon Press, 2000), p. 43]
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11. (In the pali,) by twelve conditions (dvadasahi akarehi) etc., the sense of truth
(tathastha)® etc., is said in the treatise of wisdom (fiana katha). Also in the analytic explanations
of these twelve words, the exegesis should be known in this way.

12. (In the pali,) how many characteristics have the realities? (saccanam Kkati
lakkhapani) etc, having been divided into the six characteristics®* as said above into two, by
means of the conditioned (phenomena) (sarkhata) and the unconditioned (phenomena)
(asarikhata), (he) said as two characteristics (dve lakkhanrani). Therein, (the pali) the
characteristic of the conditioned and the characteristic of the unconditioned
(sarikatalakkharafica asarikhatalakkharafica) is: it is said the characteristic as the conditioned
phenomena of the conditioned (in this way), “Monks, the conditioned characteristics of the
conditioned are three: the rising (uppada) is known; decaying (vaya) is known; and the state of
difference® of standing (thita) is known”; “Monks, the unconditioned characteristics of the
unconditioned are three: rising is not known; decaying is not known; and standing is not
known” ?® . Indeed, the conditioned is not the characteristic; the characteristic is not the
conditioned. And it is not possible to know the characteristic without the conditioned, it is not
possible to know the conditioned without the characteristic. Indeed, the conditioned is well-
known by the characteristic.

Again, in order to show in detail of that twofold characteristic?’, (he) said as six
characteristics (cha lakkhanani). Of the truths of the conditioned phenomena (sarikhat@nam
saccanam) are: (of) the (noble) truth of suffering (dukkha sacca), of the origin of suffering
(somudaya sacca) and of the path leading to the cessation of suffering (magga sacca). Those
three truths (are), indeed, named as the conditioned phenomena for doing association with the
causes. Rising (uppada) is: birth. To be (well) known (pafifiayati) is: to be known (clearly).
Decay (vaya) is: dissolution. Standing in a different way (thitanam afiflatham) is: becoming (or)
ageing® in a different way of arising of the (momentary) of standing. (The moment of) rising,
decaying and standing® are said because of being produced of three conditioned truths*’; on the

2 Twelve words are, namely: the sense of truth (tathassha), the sense of non-self (anattaszha), the sense of
reality (saccarrha), the sense of penetration (pasivedhasha), the sense of extreme knowing (atijananasha),
the sense of certain knowing (parijananattha), the sense of idea (dhammazha), the sense of essence
(tathagrha), the sense of well knowing (fiatagsha), the sense of realzing (sacchikiriyagha), the sense of
contact (phassanatha), and by the sense of clear understanding (abhisamayasha). (Ps, p. 296)

2% Six characteristics of the realities are: rising (uppada), decaying (vaya), standing (rhita) of the
conditioned phenomena which are not distinct and rising (uppada), decaying (vaya), standing (¢hita) of the
unconditioned phenomena which are not distinct.

> A different state except rising and decaying is meant in here.

% “Tinimani bhikkhave sarkhatassa sasikhatalakkhanani uppado paiiidyati, vayo paiiayati, thitassa
affiathattam parifiayati. Tinimani bhikkhave asarnkhatassa asarnkhatalakkhanani na uppado paniiayati, na
vayo paiiiidyati, na thitassa afifiathattam pannayati ” (A. 1, p. 150)

" That twofold characteristic is the pair of the conditioned phenomena and of the unconditioned
?henomena.

® In another way, ageing is the momentary of stability according to the Pasisambhidamagga Arthakatha
Nissaya.

2 A moment of standing of the mind between rising and decaying leading to decay is called ‘standing’
(‘thita’). Some teachers assumed that there is no standing state in the mind. (K. V. M, p. 22) In this text, the
absence of the state of standing of the mind is explained in detail. In citta yamaka also, the moment of
rising and decaying are expounded, but the moment of standing is not expounded. (Abhi. VI, pp. 288-316)
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contrary®, rising, decaying and standing® should not be said because of not being produced of
only these three truths at the moment of rising, of standing and of decaying. It should not be said
that rising, decaying and standing are not known because of dependence on (three) conditioned
(truths). Indeed, it should be said as the conditioned because of the quality of being conditioned.
(Some teachers) say that rising, ageing and dissolution of suffering and of the origin of suffering
(are) included in the truths (i.e dukkha sacca and somudaya sacca), (but) rising, ageing and
dissolution of the truth of the path leading to the cessation of suffering (are) not included in the
truth (i.e dukkha sacca). Therein, it is said in the aggregate chapter (khandha vagga)**of the
commentary, “at the moment of the rising of the conditioned phenomena®, the characteristic of
rising of the conditioned phenomena also reckoned as time and the moment of them also is
known; having passed the rising (moment), the (characteristic of) conditioned (or) also the
characteristic of ageing (or) the moment of them (i.e. the conditioned) reckoned as (ageing) time
also is known; and at the moment of dissolution also, the (characteristic of) conditioned (or)
ageing (or) the characteristic of dissolution (or) the moment of them (i.e. the conditioned)
reckoned as (dissolution) time also is known”. Of the unconditioned truth (asarikhatassa
saccassa) is: (of) the truth of the cessation of suffering (nirodha sacca). Indeed, that truth is
(reckoned as) the unconditioned because the causes®® are accomplished only by themselves by not
doing assembly. Of standing (zhitassa) is: because of (the state of) permanence, it is not for the
arriving at the state of standing of it (i.e. nirodha sacca). Again, in order to show the twofold
characteristic in detail, it is said ‘twelve characteristics’ (dvadasa lakkhanani).

(In the phrase), of the four truths how many are merit (catunnam saccanam kati
kusala) etc., indeterminacy (avyakatam) is: the indeterminate peacefulness (nibbanavyakata) (is
one of) the four indeterminacies, (namely:) the indeterminate fruition, indeterminate action,
indeterminate form and the indeterminate peacefulness. Indeed, (these) four also are
indeterminacies® because of being not declared as the characteristic of merit and demerit. There
would be the merit (siya kusalam) is: by means of the merit of the realm of sensual pleasure, of
material state and of immaterial state, there would be also the merit. There would be the demerit
(siya akusalam) is: having set aside the craving, by means of the remaining demerits, (there
would be also the demerit). There would be indeterminacy (siya avyakatam) is: by means of the
fruition and action of the sensual pleasure, of material state and of immaterial state, and also of
matters (ripas), (there would be also inderterminacy). In the phrase, (there) would be three
truths (siya timi saccani) etc., taken up (saszgahitani) is: it is counted. By means of object
(vatthuvasena) is: by means of object reckoned as demerit, merit, indeterminacy, (the noble truth
of) suffering, (the noble truth of) the cause of suffering, (the noble truth of) the cessation of
suffering and (the noble truth of) the path leading to the cessation of suffering. The noble truth of

% Three conditioned truths are the noble truth of suffering, the noble truth of the origin of suffering and the
noble truth of the way leading to the cessation of suffering.

*! Here the word ‘pana’ represents ‘on the contrary’ serving as the opposite sense (Visesa).

%2 Herein, the meaning of ‘afifiathatta’ should be taken as ‘standing’ which is the meaning of ‘7hita’.

3 A.ll, pp. 37, 38

* The conditioned phenomena or the conditioned truths also should be taken.

% The causes are volitional action and so on.

% <Avyakata’ has two meanings: ‘indeterminate which means neither kusala nor akusala’ and ‘not answer’.
(Tipitaka Pali-Myanmar Abhidhana, Vol. I1l, p. 7) But herein, it should be taken as ‘indeterminate’.
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suffering is demerit (yam dukkhasaccam akusalam) is: having set aside the craving, the
remaining is the demerit. In the sense of demerit, two truths are taken up single truth
(akusalagthena dve saccani ekasaccena sarnigahitani) is: these two truths — the (noble) truth of
suffering and the (noble) truth of the cause of suffering are taken up as the single truth by means
of demerit; (thus) it is the demerit truth that is the meaning of it. The single truth is taken up two
truths (ekasaccam dvihi saccehi sanigahitam) is: one demerit truth is taken up by two truths — the
(noble) truth of suffering and the (noble) truth of the origin of suffering. The noble truth of
suffering is merit (yam dukkhasaccam kusalam) is: the merit is arising in three realms®’. These
two truths — the (noble) truth of suffering and the (noble) truth of the path leading to the cessation
of suffering are taken as a single truth in the sense of merit; (s0) it is named as the merit truth.
One merit truth is taken as two truths — the (noble) truth of suffering and the (noble) truth of the
path leading to the cessation of suffering. Whatever the noble truth of suffering is indeterminate
(yam dukkhasaccam avyakatam) is: there are the indeterminate fruition, indeterminate action,
indeterminate form of three realms also. These two truths — the noble truth of suffering and the
noble truth of the cessation of suffering are taken as single truth in the sense of indeterminacy; (so)
it is named as an indeterminate truth. One indeterminate truth is taken by two truths — the noble
truth of suffering and the noble truth of the path leading to the cessation of suffering. Three
truths are taken up single truth (t7ri saccani ekasaccena sangahitani) is: the noble truth of the
origin of suffering, the noble truth of the path leading to the cessation and the noble truth of the
cessation of suffering are taken up single truth i.e. the noble truth of suffering which are demerit,
merit and indeterminacy. The single truth is taken up three truths (ekam saccam tihi saccehi
sanigahitam) is: single truth which is the noble truth of suffering is individually taken by the
noble truth of the origin of suffering, of the path leading to the cessation of suffering and of the
cessation of suffering which are demerit, merit and inderterminacy. Moreover, the certain teacher
explained thus: “The (noble) truth of suffering and of the origin of suffering are taken up the
(noble) truth of the origin of suffering which is in the sense of demerit; the (noble) truth of
suffering and of the path leading to the cessation of suffering are taken up the (noble) truth of the
path leading to the cessation of suffering which is in the sense of merit; (they are) not taken in the
sense of seeing (the Nibbana). The (noble) truth of suffering and of the cessation of suffering are
taken up the (noble) truth of the cessation of suffering which is in the sense of inderterminacy;
not in the sense of the unconditioned”.

2. The Exposition of Pali of the Second Discourse
(Dutiyasuttantapalivarnana)

13. Again, the elder one who wanted to be pointed out the penetrating of the truth by
means of the meaning of the other discourse® showed, having taken out the discourse previously,
bhikkhus, when | was (pubbe me bhikkhave) etc. Therein, bhikkhus, before my enlightenment
(pubbe me bhikkhave sambodha) is: Monks, before (the attainment of) the enlightenment and the
wisdom of omniscience. Unenlightened (anabhisambuddhassa) is: not penetrating all dhammas.

% Three realms are the realm of sensual pleasure, of material state and of immaterial state.
% Assada sutta (S. 11, p. 23)
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(When as yet | was) only a Buddha-to-be (Bodhisattasseva sato) is: only being of the Buddha-
to-be (Bodhisatta®). This idea occurred in His mind (etadahosi) is: while (he was) sitting in
cross-legged at the Bo-tree® this reflecting arose. Enjoyment (assado) is: the enjoyment is
satisfied so it is reckoned enjoyment. Danger (a@dmava) is: danger. Escape (nissarana) is:
escape from (the cycle of rebirth). Happiness (sukham) is: to cause to be happy so (it is reckoned
as ) happiness; (happiness) arises to the certain one; happiness is made for that person; it is the
meaning (of it). Delight (somanassam) is: because of connection with joy and delight, beautiful
mind exists in this person, so (it is reckoned as) good mind; it is the nature of the person who has
good mind; only (the word) happiness ** is modified because of connection with joy.
Impermanence (aniccam) is: impermanence. Suffering (dukkham) is: because of (the state of)
the basis of suffering and being the suffering of formation, (so it is reckoned as) suffering.
Dhamma of change (viparipamadhammaum) is: having been without being mastering, (there is)
the nature of change by means of decay and dissolution. By this word*?, it should be said as the
nature of non-self. The removal of desire as lust (chandaragavinayo) is: the restraining of lust*®
which is reckoned as desire; (but) not the restraining of the lust which is the colour. The
abandoning of desire as lust (chandaragappahanam) is: the giving up of that (i.e. lust or desire)
only.

In the phrase, as long as (yavakivafica®) etc., as long as in the case of these five clinging
aggregates ...pe"... Not directly know in reality (yathabhitam nabbhafifiasim) as long as (1),
do not penetrate (rightly) with exceedingly wisdom; the incomparable perfect enlightenment
(anuttaram sammasambodhim), the state of incomparable omniscience; (I) enlightened
(abhisambuddho), (I penetrated) insight completely, i.e attaining arahatship; indeed 1 did not
declare (nevahampaccafidasim) | did not do the acknowledgement; (in this way) it should be
known the meaning according to the context. The word and how (kivafica) is: a mere
indeclinable particle. On account of which (yato) is: because or whenever. Then (atha) is: after
that (i.e. the path). Knowledge and wisdom arose for me (fiapafica pana me dassanam udapadi)
is: the retrospective knowledge which is reckoned as vision by performing the function of vision
arose in me. Unshakable (akuppa) is: it should be unable to shake (and) agitate. Deliverence
(vimutti) is: the deliverance which is the fruition of arahatship. Only the retrospection of this
fruition (of arahatship) also, the retrospection of the path and the Nibbana also are said. This is
the last birth (ayamantima jati) is: this is the last occurrence of the aggregates. Now, there is no

* The name ‘Bodhisatta’ is given to a being who aspires to enlightenment. (A. A. I, p. 453) According to
the words, ‘bujjhassatiti bodhi’, ‘one who knows perfectly the four noble truths’ is called ‘Bodhisatta’. Of
three kinds of Bodhisatta — Savakabodhisatta, Paccekabodhisatta, Sabbafifiubodhisatta, herein,
Sabbafifiubodhisatta is meant. (Suttapa. B. T, p. 322) This word may have been used originally only in
connection with the last life of a Buddha.

“0 The sitting place where the Buddha penetratively understood the four noble truths is called
‘bodhipallarka’. (Sut. B. T. I, p. 55)

I In another way, only the feeling of happiness (sukhavedana) is modified.

*2 “This word’ refers to ‘viparimanadhamma’.

* The state of restraining the lust is Nibbana. The lust signifies strong desire to enjoy in the material realm
and strong desire to enjoy in the immaterial realm. It can be totally dispelled by the arahatship.

* The word ‘yavakivafica’ is the combination of ‘yava+kiva+ca’ and the word ‘yava’ and ‘kiva’ are taken
as the same meaning that is ‘as long as’. (Vaji. T, p. 405)

* As long as these five clinging aggregates are not penetrated thus: enjoyment also as enjoyment;
disadvantage also as disadvantage and escape also as escape.
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re-becoming (natthidani punabbhavo) is: now, there is no arising (of rebirth) again. By this
phrase*, the retrospection of abandoning the defilements is said. Indeed there is no retrospection
of the remaining defilements for the arahant.

3. The Exposition of the Analytic Explanation of the Second Discourse
(Dutiyasuttantaniddesavarpanda)

14. In the order of corresponding to the penetrating wisdom to the truths also, (knowing
of) the enjoyment of this materiality (and) penetration as abandoning (the noble truth of the
origin of suffering) (ayam ripassa assadoti pahanapparivedho) is: in the prior part (of the path),
having known in this way “this is the enjoyment of the materiality associated with craving”; at the
moment of the path, there is the penetration to the (noble) truth of the origin of suffering which is
reckoned as the abandoning the origin of suffering. The (noble) truth of the origin of suffering
(samudayasaccam) is: the penetrating wisdom to the (noble) truth of the origin of suffering.
Indeed, the wisdom which focuses on the (noble) truth as sense object also is said as ‘the truth’
(sacca), taken as “all dhammas which are the merits go to the comprising those four noble
truths”*" and so on. (Knowing) the danger of this materiality is the penetration as full
understanding (ayam riapassa admavoti parififi@pagivedho) is: in the prior part (of the path),
having known in this way “this is the danger of materiality” (ayam ripassa admavo); at the
moment of the path, there is the penetration of the (noble) truth of suffering which is reckoned as
the full understanding of the (noble) truth of suffering. The noble truth of suffering
(dukkhasaccam) is: the penetrating wisdom to the (noble) truth of suffering. (Knowing) this is
the escape of materiality is the penetration as realization (idam riapassa nissarapanti
sacchikiriyaparivedho) is: in the prior part (of the path), having known in this way “this is the
escape of the form” (idam riapassa nissarapam); at the moment of the path, there is the
penetration of the (noble) truth of the cessation of suffering which is reckoned as the realization
of the noble truth of the cessation of suffering as the sense object. The (noble) truth of the
cessation of suffering (nirodhasaccam) is: the penetrating wisdom to the noble truth of the
cessation of suffering which focuses on the sense object as the noble truth of the cessation of
suffering. In these three conditions (ya imesu tisu thanesu) is: in the aforesaid these three noble
truths — the noble truth of the origin of suffering, of the suffering and of the cessation of suffering,
such (right) view (dighi), such (right) thought (sasikappa) which go on by means of penetrating
is interpreted. Penetration as developing (bhavanaparivedho) is: this penetrating to the (noble)
truth of the path leading to the cessation of suffering which is reckoned as the developing of the
noble truth of the path leading to the cessation of suffering. The (noble) truth of the way leading
to the cessation of suffering (maggasaccam) is: the penetrating wisdom to the noble truth of the
path leading to the cessation of suffering.

15. Again, in order to show the truths and the penetrating the truths by other method, (he)
has said the truth: truth in how many conditions? (saccanti katihakarehi saccam) etc. Therein,

*® “This phrase’ refers to ‘natthidani punabbhavo’.
M. 1, p. 300
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by sitting cross-legged at the Bodhi tree®®, thus all the Buddhas-to-be who will be all-knowing
(reflects thus:) “Does the noble truth of the suffering such as decay, death and so on really exist?”
and seek for the origin of suffering which is birth etc. Those who seek for in that way, having
been designated and took that the noble truth of the origin of suffering which is rebirth etc, as ‘the
cause’ (‘paccayo’) of the noble truth of suffering such as decay, death and so on. Thus that
seeking for and taking up (the cause of the noble truth of suffering) is (reckoned as) ‘the truth’
(‘sacca’) because of seeking for and taking up the truths*®; having done like that, it is said in the
sense of seeking, in the sense of taking up (esanaghena pariggahaghena). This way taking up
the cause (of the noble truth of suffering) is also for the Silent Buddhas® (paccekabuddha), but
for the disciples, taking up the cause (of the noble truth of suffering) is obtained®! by means of
hear-say®’. In the sense of penetration (parivedhagthena) is: at the prior moment (of the path),
the truths that are sought for and taken up are obtained by that (aspect); at the moment of path,
(they) are obtained by the sense of penetration at the same time.

In the words, What for its source? (kim nidana) etc., all the words such as the source
(nidana) and so on*® are the epithet (showing) the cause. Indeed, because the cause brings the
fruition thus: “Let us take hold of that (fruition)” (“handa nam garhatha™), (it is) like applying as,
therefore it is said ‘source’ (‘nidanam’). Because the fruition arises, is born and originates from
that cause, therefore it is said as the origin (samudayo), being born (jati) and origination
(pabhava). And herein (in the phrase, nidana etc,) it is the meaning — What is the cause to this
(truth of suffering)? For that (it is) what for its source? (kim nidanam). What is the cause to this
(truth of suffering)? For that (it is) what for its origin? (kim samudayasm). Which rebirth is to this
(truth of suffering)? For that (it is) which is born from what? (kim jatikam). Which origination is
to this (truth of suffering)? For that (it is reckoned as) which is originated by what? (Kim
pabhavam) (is said). And because being born of the truth (of suffering) is also the cause, the
origin, the rebirth and the origination by the aforesaid sense, thus it is said birth for its source
(jatinidanam) etc. Decaying and death (jaramaranram) is: the (noble) truth of suffering. The
origin of decaying and death (jaramarapasamudayam) is: the (noble) truth of the origin of
suffering which is the cause of the (noble) truth of suffering. The cessation of decaying and
death (jaramararanirodham) is: the (noble) truth of the cessation of suffering. The way leading
to the cessation of decaying and death (jaramarapanirodhagaminim pagipadam) is: the (noble)

*® The trees where the Buddhas perfectly know the four noble truths under them are termed as Bodhi trees.
Different Bodhi trees are significant for each Buddha. Gotama Buddha attained the enlightenment under the
banyan tree.

*° The truths are dukkha sacca and samudaya sacca or nirodha sacca and magga sacca.

*® The Silent Buddhas are those who attained enlightenment but do not preach the truths to the world as like
a dump person who cannot tell his dream to others and like a hunter who cannot tell the good taste of the
dish being eaten in the town. (Silk. B. T. Ill, p. 275)

' In the exposition of the analytic explanation of the second discourse of that chapter, the word
‘paccayapariggahe labbhati’ is expressed so that it is translated ‘taking up the cause (of the noble truth of
suffering) is obtained’. However, the word ‘paccayapariggaho labbhati’ is expressed in the version of
Ceylon, and it should be translated ‘taking up the cause (of the noble truth of suffering) obtain’.

52 Hear-say is hearing about the truth from the teachers or the text of official act. It is also called the
knowledge of listening (sutamaya fiana).

%% its source (nidana), its origin (samudaya), its being born (jazi), its being originated (pabhava) (Ps, p. 299)
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truth of the path leading to the cessation of suffering. Only by this method, the meaning should be
known in all words.

16. The act of understanding cessation (nirodhappajanana) is: knowing clearly (the
noble truth of) the cessation of suffering by making as the object is (named as) (the noble truth of)
the path leading to the cessation of suffering. Birth would be the (noble) truth of suffering,
(there) would be the (noble) truth of the origin of suffering (jati siya dukkhasaccam, siya
samudayasaccam) is: it (i.e. jati) is (the noble truth of) suffering because of the cause which is
becoming (bhava) by the sense of being known; it (i.e. jati) is (the noble truth of) the cause of
suffering by the sense of cause of decay and death. It is to be known in this way for the remaining
words also. Ignorance would be the (noble) truth of suffering (avijja siya dukkhasaccam) is: in
other words, it (i.e. avijja) is due to destruction of the intoxicants of the mind (asava) by the sense
of arising of ignorance (avijja).

The exposition of the discourse of truth finished.
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Chapter I11: The Exposition of the Treatise of the Factor of

Enlightenment
(Bojjhangakathavapnana)

17. Now, it is the explanation, not yet expounded before in the treatise of the factor of
enlightenment that follows the Suttanta®, expounded by Maha Thera® who wanted to show the
distinction of the factors of enlightenment accomplished by the penetrating (wisdom) to the truths.
Therein, in the discourse, firstly the factors of enlightenment (bojjhariga) are: the factors of
supreme knowledge or of noble person, (thus it is named as) the factors of enlightenment
(bojjhanga)’. What is it said? In other words®, at the moment of the supramundane path, the
noble disciple knows by this unity of dhammas namely: mindfulness, the investigation of doctrine,
exertion, joy, calmness, concentration, equanimity; (this is in) the contrast of the various dangers
which are the inclination to the arising of sluggishness, distraction, non-exertion, striving (with
wrong view), indulgence in sensual pleasure, self-mortification, annihilism and eternalism;
having done (in this way) it is said as supreme knowledge (bodhi®). (One) knows (bujjhati) is
said that it emerges from sleeping which is the continuity of defilement®, or (he) penetrates the
four noble truths; (he) realizes the Nibbana only. He said like thus: “Having developed seven
factors of enlightenment, (1) perfectly understands incomparable perfect enlightenment’ of the
four noble truths. ® (These are) the factors of that supreme knowledge which are reckoned as the
unity of dhammas, so it is (hamed as) the factors of enlightenment (bojjharnga) such as factors of
jhana and the factors of (noble eightfold) path. That one (i.e noble disciple) also knows by this
unity of dhammas which has such variety (of dhamma already) said; the noble disciple is said as
‘bodhi’ for having done (these things); these are the factors of that noble disciple so it is also
reckoned as the factors of enlightenment, these are like the features of war, of the parts of chariot
and so on. Therefore, the commentators said thus: “the factors of the person who knows is the

! Bojjhangadesana sutta (S. V, p. 85)

2 Maha Thera refers to the commentator.

® In the words ‘bojjharngati bodhiya, bodhissa va asgati bojjhariga’, the explanatory word ‘bodhissa aziga’
is ‘sandhilingapada samvapnana’ because it explains the combination word that ‘bojjharnga’ is derived
from the combination of ‘bodhissa’ and ‘anga’. Then, the explanatory word ‘bodhiya’ is ‘abhidheyyattha
samvanpana’ because it explains the denotative meaning of the word ‘bodhi’ — in the sense of ‘supreme
knowledge’. In the explanatory word ‘bodhissa asngati bojjhanga’, the word ‘bodhissa’ is taken in the
sense of ‘of the noble person’, and that explanatory word is ‘samasa lingattha samvannana’ because it
explains the meaning of a compound word that is ‘chaghi tappiirisa samasa’.

% Here the word ‘hi’ represents ‘in other words’ serving as extending more explanation (vittharemi).

® The noble truth is named ‘bodhi’ because the Buddha knows Himself the four noble truths; the supreme
wisdom is named ‘bodhi’ because the Buddha knows all the dhammas completely; Nibbana is named
‘bodhi’ because of the sense of being known. (Parajika. B. T. I, p. 554)

® In the words ‘bujjhatiti kilesasantgna niddana vughahati’, the explanatory word ‘vughahati’ is
‘dutiyalingattha samvannana’ because it explains the meaning of secondary noun that the word ‘bujjhati’ is
in the sense of ‘Vugthahati’ (emerges from).

" The perfect enlightenment (sammasambodhi) refers to the wisdom of arahant path (ariya fiana) and the
wisdom of omniscence (sabbafifiuta fiana). (Parajika. B. T. I, p. 96)

8 «satta bojjhasige bhavetva anuttaram sammasambodhim abhisambuddho”( S. V, p. 378; D. 111, p. 143)
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factors enlightenment ° . The meaning of the mindfulness factor of enlightenment
(satisambojjhanga) etc., is mentioned in the explanation that which should be understood
(abhififieyyaniddesa)’.

In the explanation of the meaning of the word °bojjhanga’, (they) lead to the
enlightenment (bodhaya samvattam) means they™ lead to for the sake of knowing™. Whose sake
of knowing? By the path and fruition, in order to contemplate the Nibbana, (they lead to) for the
sake of knowing of the person who (had) done the function; in another way, it is said that by the
path, for awaking from the sleeping of the defilement, by the fruition, for (the cause) being
awoken also. The factors of enlightenment (fallen into) the powerful insight*® (balava vipassana)
also lead in order to know (the Nibbana). Thus this powerful insight has the common meaning
with the factors of enlightenment which are (associated) the path, fruition and insight. Indeed,
(the factors of enlightenment stood) in three places™* also lead to penetrate the Nibbana. By this
phrase™, (because of being) the factors of knowing (the Nibbana), thus these are said as the
factors of enlightenment. By the fifth which has the set of four such as (they) are enlightened,
thus they are the factors of enlightenment (bujjhantiti bojjhariga)™ etc., the place as the origin
of the said factors of enlightenment are said in the explanation of that which should be understood
(abhififieyyaniddesa). Otherwise, the word ‘to know’ (bujjhanti) is: the explained subject’’ in
order to show being skilful in doing one’s own function of (five) factors of enlightenment. The
word ‘in the sense of being enlightened’ (bujjhanaghena) is: although there is the state of being
skilful in doing one’s own function, it is the explanation of nature in order to show not being of
(any other) subject (from seven factors of enlightenment). (They) enlighten (bodhenti) is: the
explanation referring to the cause subject of the factors of enlightenment because of (the state of)

® “pojjharngassa puggalassa asigati bojjhasigati”

19 The senses of each factor of enlightenment such as upasthana, pavicaya, paggaha etc., are described in
(Ps, p. 17) and the explanation of these senses of bojjhasiga are described in fanakatha, abhififieyya
niddesa of mahavagga (Ps. A. 1, p. 89)

! Here ‘they’ refers to ‘the factors of enlightenment’.

12 In the words ‘bodhiya samvattantiti bujjhanatthaya samvattanti’, the explanatory word ‘bujjhanatthaya’
is ‘dutiyadhatupada samvanpana’ because it explains the secondary noun that the root of kita that ‘budha’
of ‘bodhiya’ is the derivative of the root of ‘bujjhana’. Next, the explanatory word ‘bujjhanatthaya’ is
‘dutiyadhatvattha samvapnrana’ because it explains the root of Kita that the root ‘budha’ of ‘bodhiya’ is in
the sense of ‘kattu’.

3 Four kinds of wisdoms — bhayatipatthana fiapa, adinavanupassana fiana, muficitukamyata figna and
sarikharupekkha fiana, taken as the powerful insight (balava vipassana). (S. A, p. 250) In other words,
nibbida fiana which is the cause of the attainment of the path is reckoned as balava vipassanafiana.
 Three places are insight, the path and the fruition.

!> This phrase refers to ‘bodhaya nibbanaparivedhaya samvattanti’.

1° The set of four which is fifth are as followings: they are enlightened, thus they are the factors of
enlightenment (bujjhantiti bojjhanga), they are further enlightened, thus they are the factors of
enlightenement (anubujjhantiti bojjhasnga), they are still further enlightened, thus they are the factors of
enlightenment (paribujjhantiti bojjhasnga), they are fully enlightenment, thus they are the factors of
enlightenment (sambujjhantiti bojjhanga). (Ps, p. 301; Bhikkhu Nanamoli, The Path of Discrimination, p.
306)

7 That is the word which explains the subject refers to seven factors of enlightenment.
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urging to the meditators who know the Nibbana to develop the factors of enlightenment. In the
sense of enlightening (bodhanaghena) is: the explanation of nature as the root subject urged
firstly the method (already) said only. This meaning is said that by these words'®, the factors in
order to know (the Nibbana) is the factors of enlightenment. In the sense of the factors of
enlightenment (bodhipakkhiyaghena) is: because of becoming in the side of the meditator
attained the name as ‘bodhi’ by the meaning of knowing. This set of four (i.e.
bodhipakkhiyazhena etc.,™) is the description of (the state of) supporting of these (factors to
enlightenment) to the meditator. By these words, the factors of (the meditator whose named as)
bodhi is said as the factors of enlightenment. The word ‘in the sense of obtaining the state of
being enlightened’ (buddhilabhanagthena) etc,?® in the set of six (cakka), in the sense of
obtaining the state of being enlightened (buddhilabhanagthena) is: in the sense of arriving of
the wisdom (i.e. the noble path) by the meditator. In the sense of making grow (the Bodhifiana)
(ropanagrhena) is: as the meaning of making grow (the ‘Bodhifiana®"’) to the living beings. In the
sense of attainment (papanaghena) is: for the meaning of accomplishing by the meaning of
making grow (the ‘Bodhifiana’). When these factors of enlightenment® associated with insight
meditation are modified (with three prefixes) said as (pati-, abhi-, sam-)%, they will be the factors
of enlightenment associated with the path and fruition; it is said by the teachers. It should be
known that these are the portions® of the Bodhifiana (or) the factors of enlightenment described
by the name of all dhammas®, thus, they are said as ‘bojjhasiga’.

The Exposition of a Decad Starting with the Originating in Root
(Malamilakadidasakavarnanda)

18. In the Decad that has the originating cause, starting with in the sense of root
(malagthena) etc.,?® the sense of root (malagthena) is: in the insight meditation etc, the factors of

'8 These words refer to bujjhanti etc., bujjhanashena etc., bodhenti etc., and bodahnasthena etc. (Ps, p.
301)

9 The set of four are: bodhipakkhiyashena, anubodhipakkhiyashena, paribodhipakkhiyashena,
sambodhipakkhiyazthena. (Ibid)

2 In the sixth, six constituents are included, namely: buddhilabhanasha, buddhipasilabhanasha,
buddhiropanattha, buddhiabhiropanaha, buddhipapanaszha, buddhisampapanagzha. (1bid)

2! In this place, ‘Bodhifiana’ or ‘the path and the fruition’ should be taken.

22 These factor of knowledge are buddhilabhanashena, buddhiropanasthena and buddhipapanagthena.

23 When the prefix ‘pati-> combines in the word ‘buddhilabhanatthena’, it is ‘buddhipagilabhanagthena’;
when the prefix ‘abhi-’ combines in the word ‘buddhiropanagthena’, it is ‘buddhiabhiropanasthena’; when
the prefix ‘sam-> combines in the word ‘buddhipapanatthena’, it is ‘buddhisampapanasthena’. These three
factors which are combined with three prefixes are associated with the path and fruition.

2 Herein, the word ‘anga’ is taken as ‘portions’.

25 All dhammas refer to the factors of enlightenment.

%8 1n the sense of roots (miikarthena), in the sense of behaviour of roots (miilacariyatthena), in the sense of
embracing of roots (milapariggahatthena), in the sense of equipment of roots (milaparivaragthena), in the
sense of perfection of roots (milaparipiiranagthena), in the sense of ripening of roots (milaparipakatthena),
in the sense of discrimination of roots (milapatisambhidasthena), in the sense of reaching discrimination of
roots (mulapatisambhidapapasthena), in the sense of mastery in discrimination of roots
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enlightenment that have arisen formerly because of the origin of the meaning of the factors of
enlightenment, because of (the origin of the meaning of) the dhamma born together, and because
of (the origin of the meaning of) each other (i.e. the factors of enlightenment) also (occurred) in
the later time. In the sense of happening of root (malacariyagshena) is: having been the root, (it
is) happening; (so it is) happening of root which means it is in the sense of happening, having
been the origin. In the sense of root taken up (malapariggahighena) is: since the beginning,
only these factors of enlightenment are taken up for the sake of rising because of (the state of)
taking possession. Only the root (i.e seven factors of enlightenment) is taken up; (so it is) the root
taken up; so it is in the sense of root taken up. Those (factors of enlightenment associated with
insight, path and fruition) only (have) in the sense of surrounding (parivaraghena) by means of
surrounding to each other. In the sense of fulfilment (pariparapagthena) by means of fulfilment
in the development. In the sense of ripening (paripakasthena) by means of arriving to the end?’.
Only those (i.e the seven factors of enlightenment) are the origins, for the variety state of being
divided of the above as the sixfold®®, (they are) also discriminating knowledge and it is the
original discriminating knowledge. (So that,) those are named as in the sense of discrimination
of roots (malapagisambhidaghena). In the sense of reaching discrimination of roots
(malapatisambhida@papanagthena) is: for the sense of reaching to the original discriminating of
the meditator who practises the meditation on the factors of enlightenment. For the sense of
mastery for those original discriminating of that meditator only, (it is named as) in the sense of
mastery (vasibhavaghena). It should be understood that they are the factors of enlightenment
which are such personal names in the remaining also, thus they are said as the factors of
enlightenment. In the sense of having reached mastery in the discrimination of roots
(malaparisambhidaya vasibhavappattanam) is: in such words also which (show) the finalizing, it
should be understood as the factors of enlightenment associated with fruition. There are some
texts (described) as the endless reaching to the nature of mastering.

The tenth originating cause is finished.

(miulapatisambhidaya vasibhavagthena), in the sense of having reached mastery in discrimination of roots
(mitlapatisambhidaya vasibhavapattanam). (Ps, p. 301; Bhikkhu Nanamoli, The Path of Discrimination, p.
306)

2" The end refers to the arriving of the fruition of arahant.
2 gixfold are ariyartha, pariggaha, pariara, paripirana, paripaka, pafisambhida, pasisampbhidapapana,
parisambhidaya vasibhava, parisambhidaya vasibhavappattanam. (Ps, p. 301)
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Also in the remaining ninefold that has ten in each, starting with the originating in reason
etc, the meaning of the common words? should be understood only in this way. And in
uncommon (words®®), the aforesaid factors of enlightenment® are named as the reasons (heti)
because of producing the aforesaid dhammas®. Because of supporting, these are named as the
causes (paccaya). Only these (factors of enlightenment which are origin, reason, cause etc,) are
named as purity (visuddhi) because of the state of purification temporarily, of purification as
destruction and of purification as calming. Because of devoid of fault, these are named as
faultness (anavajja@). Due to the uttering thus: “all meritorious dhammas are renounciation™**,
these are named as renunciation (nekkhamma). For deliverance from the defilements, these are
named as deliverance (vimutti) by means of deliverance temporarily etc®**. The factors of
enlightenment associated with the path and fruition are named as mental intoxicants-free
(anasava) because of being devoid of intoxicants of the mind which are the state of object. The
three factors of enlightenment®® are also named as seclusion (viveka) because of voidness from
the defilements by means of seclusion temporarily etc®. The factors of enlightenment associated
with the insight and with the path are named as relinquishing (vosagga)®’ for the state of
relinquishing in abandonment and of relinquishing in leaping. The factors of enlightenment
associated with the fruition are named as relinquishing (vosagga) for the relinquishing in leaping.

19. The ninefold that has ten in each should be understood only by the method (already)
mentioned by means of each word such as (they) are known in the sense of root (malagtham
bujjhanti) etc *® . Moreover, the word, (in the sense of) having reached mastery
(vastbhavappatt@nam) is not mixed because of without saying as the present period. In the sense
of taking up (pariggahagha) etc., are not mixed because of the state already said in the analytic
explanation of that which should be well understood (abhififieyyaniddesa)®.

2% Common words are the words associated with a decade such as cariya’ etc.

% Uncommon words ae the words dissociated with a decade such as ‘hetu’ etc.

%! These factors of enlightenment are those which are associated with the path and fruition.

*2 These dhammas are the path and fruition.

%% «sabbepi kusala dhamma nekkhammasm™ (Iti. A. 11, p. 170)

% deliverance temporarily (tadasiga vimutti), deliverance as destruction (samuccheda vimutti) and
deliverance as calming (parippassaddhi vimutti)

% Three factors of enlightenment are the factors of enlightenment associated with vipassana, with magga
and with phala.

% seclusion temporarily (tadasiga viveka), seclusion as destruction (samuccheda viveka) and seclusion as
calming (parippassaddhi viveka)

%" Reliquishing (vosagga) is meant in the sense of abandonment (pariccaga) and of leaping (pakkhandana).
Reliquishing in abandonment is relinquishing the defilements temporarily at the moment of vipassana, or
relinquishing the defilements as destruction at the moment of the path. Reliquishing in leaping is leaping to
the Nibbana by relinquishing the defilements which means the inclining towards the Nibbana by one’s
mind at the moment of vipassana, and the keeping on the Nibbana as the object by one’s mind at the
moment of the path. (Samo. B. T, p. 504)

B milattham bujjhanti, hetugtham  bujjhanti, paccayartham  bujjhanti, visuddhazham bujjhanti,
anavajjagtham bujjhanti, nekkhammaytham bujjhanti, vimuttagham bujjhanti, anasavagham bujjhanti,
vivekaztham bujjhanti, vosaggaztham bujjhanti (Ps, p. 301)

% Thirty-one sense of bojjhasiga such as pariggahasha, parivarastha, paripiraiiiiha etc., are described
completely in (Ps, p.14) and the explanations of these senses are described in abinfifiayyaniddesa,
fianakatha of Mahavagga. (Ps. A. |, p. 86)
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20. Again, the Elder*’, having pointed out (briefly) the discourse** expounded by himself,
in order to show the method of the factors of enlightenment by means of analytic explanation of
that discourse, and having said the introduction*” he pointed out firstly the discourse beginning
with at one time (ekam samayam) etc. Because the discourse was expounded by himself, here
this meaning | heard thus (evam me sutam) is not mentioned. Venerable Sariputta (dyasma
sariputto) is said in order to (show) the learned evidence of the expounder, (by) having done
himself like others. Indeed such word is said* in the texts of the world. The forenoon time
(pubbarhasamayam) is: the whole forenoon time*. In the meaning of perpetual association, the
accusative case® should be known. This way is (to be taken) in the remaining two words“® also. If
it occurs to me that there is the mindfulness enlightenment factor (satisambojjhargo iti ce me
hoti) is: if this (attention) as the mindfulness factor of enlightenment exists to me*’. It occurs to
me that if it is measureless (appamaroti me hoti) is: if it is measureless to me. It occurs to me
that is thoroughly undertaken (susamaraddho me hoti) is: if it is well complete for me.
Standing (tighantam) is: (I know) standing by means of occurring in the Nibbana as the sense
object. To fall away (cavati) is: (it) goes away from the Nibbana as a sense object. This way is (to
be taken) in the remaining factors of enlightenment also.

King’s minister (raja mahamattassa) is: the great councillor of the king, or (one who)
possessed of the great measure of the wealth. Various colours (nanaratt@nam) means with (the
clothes) dyed with various (colours); (it is) the genitive case in the filling meaning by the various
colours. A box full of clothes (dussakarandako) is: the cloth box. A pair of clothes (dussayugam)
is: (to) the pair of clothes. To put on (parupitum) is: in order to cover with*. In this discourse,
the factors of enlightenment associated with the fruition (of arahatship) of the elder* are
expounded. Indeed, having made the making mindfulness factor of enlightenment as the head
when the elder t enters upon the attainment of the fruition; then the other (factors of
enlightenment) *° are following ** (the mindfulness). Having made the certain factor of

“° The Elder refers to the Most Venerable Sariputta.

* This discourse refers to Bojjhasigadesana sutta from Samyuttanikaya. (S. V, p. 85)

*2 The word ‘nidana’ is translated as ‘introduction’ according to U Hoke Sein’s Pali-Myanmar-English
dictionary on account of the context “ekam samayanti adikam nidanam vatva ...”, means “having said the
introduction beginning with on one occasion etc.,” instead of translation of that word as “foundation,
source, origin, cause, etc.,” described in the PTS dictionary.

* The relevant translation of the word ‘payujjanti’ has not been given in the PTS dictionary, so it is
translated as ‘is said’ for that word in accordance with the sentence — “Idisam hi vacanam loke ganthesu
payujjanti” means “Indeed such word is said in the texts of the world”. Although that word ‘payujjanti’ is
shown in the commentary, ‘bahuyujjanti’ is expressed in the Ceylon version.

* The forenoon time means the eariler part of a day (ahassa pubbo pubbazho) that is morning time.
(Parajika. B. T, p. 95)

** Herein, the word ‘upayogavacana’ should be taken as ‘the accusative case’.

*¢ Remaining two words are noon time (majjhanhika samaya) and night time (sayanha samaya).

" The word ‘evafice mayaham hoti’ is described here and is translated as “if this exists to me... ”, however,
the word ‘evafica mayham hoti’ is described in the Ceylon version and it is to be translated as “and this
exists to me...”.

%8 <Cover with’ refers to dressing.

%9 “The elder’ refers to the Most Venerable Sariputta.

%0 Other factors of enlightenment are the remaining six factors of enlightenment exception of mindfulness
factor of enlightenment.

> The other factors of enlightenment are following to the mindfulness factor of enlightenment.
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enlightenment in the investigation of the doctrine of enlightenment etc., when the attainment of
the fruition (is entered upon), the remaining factors of enlightenment also are following®?; in this
way, the elder who wanted to show the state of accomplished mastering of the attainment of the
fruition by himself expounded this discourse.

The Analytic Exposition of the Discourse
(Suttantaniddesavarnanda)

21. How is there an enlightenment factor thus: “It occurs to me that there is the
mindfulness factor of enlightenment?” (Katham satisambojjhango iti ce hotiti bojjharigo)
means having made the mindfulness factor of enlightenment as the head, for one who enters upon
the attainment of the fruition (of the arahatship); (before the attainment of the fruition,) being
existed the other factors of enlightenment™, this mindfulness factor of enlightenment exists in this
way; how is that mindfulness factor of enlightenment occurring for one? As long as cessation is
present (yavata nirodhapaghati) means as long as> the cessation (i.e. Nibbana) is present’;
however much time Nibbana is present as the object. As long as there is a flame (yavata acci) is:
the flame is by however much measurement™. How is there an enlightenment factor thus: ‘If it
occurs to me that there is the mindfulness factor of enlightenment? (Katham appamaro it ice
hotiti bojjhasigo) means the mindfulness factor of enlightenment which is not immeasurable
exists (also), this (mindfulness factor of enlightenment) which is immeasurable exists; if that
mindfulness factor of enlightenment goes on, how does that immeasurable mindfulness arise?
(The defilements) are bound up with measure (pamanabaddha) is: the defilements, obsessive
(defilements) and the mental formations leading to the rebirths are named as (the defilements) are
bound up with measure (pamapabaddha). Because of (this) utterance “Making measure in the

°2 The remaining factors of enlightenment also are following to the certain factor of enlightenment in the
investigation of the doctrine of enlightenment etc.

> The other factors of enlightment represent six factors of enlightenment exception of the mindfulness
factor of enlightenment.

> Here the meaning of the word ‘yavata’ is the same with the meaning of the word ‘yattaka’.

% In the concise Pali-English dictionary, the word ‘upazthati’ is described as ‘waits, attends on, cares for,
serves, understand’, but here, it is suitably rendered as ‘present’ in accordance with the context “yattakena
kalena nirodho upaythati” means “as long as the cessation (i.e. Nibbana) is present”.

% Just as when an oil lamp is burning, as long as there is a flame, so long is there light, and as long as there
is light, so long is there a flame: so to, as long as cessation is established, so long is there an enlightenment
factor thus: “If it occurs to me that there is the mindfulness factor of enlightenment”. (Bhikkhu Nénamoli,

The Path of Discrimination, p. 314)
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lust, making measure in the hatred, making measure in the delusion”®’; the lust etc., arise for the

(certain) person; this is, “this person has this much (defilements)” (ayam ettako), due to making
the measure of the person®, these®® are named as the measure (pamara). In that measure, (the
defilements) are bound up, thus the defilements are named as bound up with measure
(pamapabaddha). The defilements (kiles@) are: being the latent tendency (of defilements).
Obsessive defilements (pariyugzhana) are: the defilements reached happening (in many times
constantly). Mental formations that lead to repeated rebirths (sarikhara@ponobhavika) is:
making the existence again and again is ‘gaining existence again’(punabhavo); there is the nature
which gains existence again (by mental formations) is (named as) ‘repeated rebirth’
(ponobhavika); (so) repeated rebirth (ponabhavika) is (named as) ‘ponobhavika’. These deeds of
merit or demerit are reckoned as the mental formations. Measureless (appamano) is: because of
not being the measure of (dhamma) lust etc., as (already) said, (the Nibbana is named as)
measureless (appamarna). In the path (magga) and fruition (phala) also, because of the state of
being measureless (appamara), in order to make distinction (to the Nibbana) from that (magga
and phala), it is said as in the sense of unshakable and in the sense of unconditioned
(acalagthena asarkhatagthenati). For the absence of the (moment of) dissolution (in the
Nibbana), (it is reckoned as) unshakable (acala); for the absence of any cause (in the Nibbana),
(it is reckoned as) unconditioned (asarkhata). Indeed, such Nibbana is unshakable and
unconditioned; that is devoid too much from the measure (dhamma) such as lust etc.

How is there an enlightenment factor thus: “If it occurs to me that it is well
endeavouring?” (Katham susamaraddho it ice hotiti bojjharigo) is: it should be applied in the
way (already) said recently®. Unequal (visama) is: for being unequal by oneself and being the
cause of unequal, it is (reckoned as) unequal (visama). Tranquil dhamma (samadhammo) is: in
the sense of being peaceful (and) in the sense of being excellent, (it is called) tranquil dhamma.
For not being measure (dhamma)®(it is reckoned as) peacefulness (santo). Due to uttering thus:
“Monks, as long as these dhammas which are the conditioned dhamma or the unconditioned
dhamma exist; dispassionate dhamma is declared as the highest®” (dhammas)” 3, (so) the dhamma
(i.e Nibbana) is the excellent in all dhammas, (it is reckoned as) excellent (panito). When that
(dhamma) is said as equal dhammas, endeavouring®* in the well calmness (i.e Nibbana) is the well
endeavouring (susamaraddho). Being adverted (avajjitatta) is said with reference to the period
of the attainment of fruition. For the arising of the mind door adverting in the Nibbana which is

57 “rago pamanakarano, doso pamapakarano, maho pamanakarano” (Mahavedalla sutta, M. 1, p. 371)

%8 “The person’ denotes one who dwells in the lust.

% “These’ indicate defilements such as lust etc.

% Unlike the PTS dictionary’s translation ‘next, adjoining, immediately following’ for the word anantara’,
‘recently’ is translated in this dissertation with reference to “anantaram vuttanayena yojetabbam™ which
means “it should be applied in the way (already) said recently”.

6! Measure dhamma represents defilements.

%2 The dispassionate dhamma means the Nibbana. Because of no passion in Nibbana, the Nibbana is the
highest dhamma.

83 «yavata bhikkhave dhamma sasikhata va asasikhata va, virago tesam dhammanam aggamakkhayati.” (A.
I, p. 34; Iti, p. 88)

® The word ‘araddha’ translated as ‘begun, bent on, resolved, firm’ in the PTS dictionary and as
‘beginning’ in A Dictionary of Pali by Margaret Cone, and in the path of discrimination, it is translated as
‘undertaking’, but ‘endeavouring’ is the most suitable word for it, and so the word ‘susamaraddha’ is
translated as ‘well endeavouring’.
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reckoned as non-arising (anuppada)® etc., it is said as such. To remain (tigzhati) is: to exist. The
meaning of the words such as rising (uppada) etc., is mentioned below. In the turns which have
the remaining factors of enlightenment® as origin also, it should be (known) in the same way
only.

The Exposition of the discourse of the factors of enlightenment is finished.

% Non-arising of any defilement is the state of Nibbana, because defilements are totally eliminated in that
state.

% Remaining factors of enlightenment are six factors of enlightenment devoid of mindfulness factor of
enlightenment.
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Chapter IV: The Exposition of the Treatise of Loving-kindness
(Mettakathavanrnana)

22. Now, it is the explanation, not yet expounded before in the treatise of the loving-
kindness similar to the discourse of the factors of enlightenment that follows the Suttanta and is
expounded after the discourse of the factors of enlightenment. Therein®, firstly associated
(asevitaya) is: (if it is) associated with the respect®. Being developed (bhavitaya) is: (if it is)
increased. Being made much of it (bahulikataya) is: (if it is) made again and again. Being made
a habit (yanikataya) is: (if it is) made like a carriage that is yoked. Being made a foundation
(vatthukataya) is: (if it is) made because of in the sense of supporting like the ground. Being
experienced (anughitaya) is: (if it is) present. Being accumulated (paricitaya) is: (if it is)
accumulated all around. Well endeavouring (susamaraddhaya) is: (if it is) made well
undertaking. Blessing®® (@nisamsa) is: the attribute. To be expected (parikasikha) is: ought to be
wished”. (He) sleeps in comfort (sukham supati) is: one sleeps soundly, having not a slept just
like remaining persons’* who painfully sleep turning around and snoring. Though going to the
sleep, (he sleeps) like entering into the attainment . (He) wakes in comfort (sukkham
pazibujjhati) is: having not waked up just like the other”® who wake up moaning, yawning and
turning around in misery, (he) wakes up steadfast like the lotus opening out pleasantly. (He)
dreams no evil dreams (na papakam supanam passati) is: although (he) sees dreams, (he) sees
only the good dreams. These (dreams) are just like paying homage to a pagoda (and) like doing
veneration to (it), and like hearing the dhamma. On the other hand, (he) do not see the evil dream
just like the other (except one who develops loving-kindness) who see (the evil dream) like being
surrounded them by the thieves, being troubled by the beasts and like falling of a precipice. He is
dear to human beings (manussa@nam piyo hoti) is: human beings are dear (to him and) pleased
(with him) just like a string of pearls adorned on the chest and like the flower worn on the head.
He is dear to non-human beings (amanussanam piyo hoti) is: not only human beings but non-
human beings’ also are dear (to him). Deities guard him (devata rakkhanti) is: the gods guard
(him) just like the mother and father guard their son. Fire or poison or weapon does not harm

87 “Therein’ refers to in the discourse of loving-kindness.

% In the words ‘asevitayati adarena sevitaya’, the explanatory word ‘adarena sevitaya’ is ‘upasagga
lingattha samvannana’ because it explains the meaning of a prefix of root that the word ‘4’ is in the sense
of “in respect’.

% There are eleven blessings of developing loving-kindness.

" In the words ‘parikasikhati parikasikhitabba icchitabba’, the explanatory word ‘parikaskhitabba’ is
‘paccayattha samvanpana’ because it explains the meaning of the verb-ending that ‘tabba’ of
‘parikanikhitabba’ is in the aroist tense. Again, the explanatory word ‘parikasikhitabba’ is ‘abhidhanattha
samvapnana’ because it explains the meaning of the definition of the word ‘parikasikhitabba’. Then, the
explanatory word ‘icchitabba’ is ‘dutiyadhatvattha samvanpana’ because it explains the root of kita that
the root ‘kasikha’of ‘patikasikhitabba’ is in the sense of ‘kattu’.

™ Remaining persons refer to those who apart from one who develops loving-kindness.

"2 Entering into the attainment is of eight kinds: four material jhana attainment and four immaterial jhana.
" The other refers to ordinary persons, but one who radiates loving kindness is an exception.

™ Normally, non-human beings mean other living beings expect human beings such as gods, brahmas,
beings from the woeful abodes. But, in this place, non-human beings signify ogres and hungry ghosts,
because by the word ‘devata’, the gods (including brahmas) will be taken particularly in the next sentence.
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him (nassa aggi va visam va sattham va na kamati) is: the fire or poison or weapon does not
have effect (on him) (and) does not go in the body of a person (who dwells in loving-kindness); it
means that the body of the person who dwells in loving- kindness cannot be destroyed by these
things. His mind is quickly concentrated (tuvagam cittam samadhiyati) is: for the person abiding
in loving-kindness, his mind becomes tranquil quickly; the mind of that person has not the nature
of stupidity. The expression of his face is serene (mukhavarno vippasidati) is: his face has the
very clear appearance like the (ripe) palm nut released from the stalk . He dies undeluded
(asammalho kalam karoti) is: there is no death in confusion for one who dwells in loving-
kindness; without being confused, (he) dies like falling asleep. To attain beyond (uttari
apparivijjhanto) is: the person who is unable to attain the arahatship which is beyond the
attainment of loving-kindness’®, having fallen away from this (realm of sensual pleasure), goes to
the brahma world like a person who has awaken from sleep; to be reborn in the brahma world
(brahmalokizpago hoti) means (he) is to be reborn to the brahma world.

In the analytic explanation of loving-kindness, unspecified pervasion (anodiso pharana)
is: limit is (reckoned as) boundary; “there is not boundary”; is it has no limit. By ‘no limitation’,
it has the meaning of no limitation; touching loving-kindness not leaving a portion aside is said
(in this way). Specified (odhiso) is: by means of location. Directional pervasion (disapharana) is:
pervading in directions. All (sabbe) is: taking up without any remainder. Beings (satta) is: the
meaning of the word is already mentioned in the analytic explanation of a table of contents of the
treatise of wisdom’’ (fanakatha matikavannana). Indeed, in (the arahants who has) passionless’™
also this usage (i.e satta) exists in the figurative word®; like in a distinction fan which is made by
slip of bamboo or reed, (it is called) the fan made of a palm-leaf. To be free from enmity (averati)
is: without danger. To be free from ill-will (avyapajjati) is: without ill-will. To be free from pain
(anigha) is: free from pain; also there is ‘aniggha’ in some passages. May they live happily
(sukhr att@nam pariharantu) is: the individuality exists, having been happiness. And, by the
word ‘absence of danger’ (averd), on account of other in one’s own continuity of consciousness

™ The word ‘bandhana’ is showed in the PTS dictionary as binding, bond, fetter, handle and strap etc, but
it is rendered appropriately here as ‘stalk’.

" In the words ‘uttari apparivijjhantoti mettasamapattito uttarim arahattam adhigantum asakkonto’, the
explanatory word ‘uttarim arahattam’ is ‘abhidheyyattha samvannana’ because it explains ‘the arahatship
which is beyond’ for which the word ‘uttari’. Next, the explanatory word ‘asakkonto’ is ‘namalingattha
samvappand’ because it explains the meaning of a noun that the word ‘appayivijjhantoti’ refers to
‘asakkonto’ in the sense ‘one who is unable to attain’. Then, the explanatory word ‘mettasamapattito
uttarim arahatta’ is ‘bhavattha samvanpana’ because it explains the connotative meaning of a word that
‘the arahatship which is beyond the attainment of lovingkindness’ has connotation of elucidation.

" In the analytic explanation of table of contents of the treatise of wisdom, the word ‘satta’ is explained
thus: it is reckoned as ‘beings’ (satta) because of sticking specially in five aggregates by sense desire, lust,
enjoyment, and craving. In other words, because the five aggregates are being stuck by various defilements,
so it is called ‘beings’ (satta). (Ps. A. I, p. 11)

"8 Stream winners, once-returners and non-retruners who are not yet passionless are directly included under
the name of ‘satta’. But the arahants who are passionless are also included in the term ‘satta’ figuratively in
line with ‘ru/hisadda’ (distinction) because the name ‘satt@’ is distinct and imply those who have
aggregates. (Attha. B. T. I, p. 4)

" Three kinds of figurative words (ru/hisadda) are known in the Pa/i grammar, namely: figurative word
(being known), figurative word (metaphor) and figurative word (distinction). Herein the figurative word is
used in distinction.
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and on account of the others® (who lives with loving-kindness) in others’ continuity of
consciousness should be shown. In the word ‘absence of ill-will’ (avyapajja) etc., because of
freedom from danger, without ill-will which originates in danger should be shown. By the word
‘absence of pain’ (anigha), due to the absence of ill will, the absence of suffering which
originates from ill-will is shown. By the word ‘May they be well and happy’ (sukhi attanam
pariharantu), because of absence of suffering, bringing the individuality by happiness is shown.
Herein, the connection of the words should be known in this way. Additionally, such word is
manifest in these four words®'; by means of that word, (one) is pervaded by loving-kindness.

In the words, breathing beings (pana) etc.,®” mean because of being breathing, it is
termed as breathing beings; because of having the condition of association with in-breath and out-
breath, it is named as living beings. Creatures (with distinct bodies) (bhaita®) is named because
of being created, because of being reproduced:; it is the meaning of it. **The hell is said as ‘pum’;
due to falling (or) going to that pum (i.e hell) thus it is named as persons (puggal@). The body is
said as personality (attabhava) or only five aggregates are said as personality clinging to those
(five aggregates), because they are merely the name of usage®; it included, limited (and)
contained in that personality, hence it is named as individuals that belong to personalities
(attabhavapariyapanna). And just like the word ‘satta’, having put on the remaining words® also
by means of figurative word, it should be known that all these words are the synonyms (which
refer to) all living beings. Also other words, there are all synonyms (which refer to all living
beings) such as “all living beings, all lives” (sabbe jantz sabbe jiva) etc; however, by means of
being manifest, having taken only these five words®’, “mind deliverance of loving-kindness in
unspecified pervasion by five modes” (paficahakarehi anodhiso pharana mettacetovimutti) is said.
Moreover, concerning with “living beings, breathing beings” (satta pana) etc., certain teachers do
not (wish) the mere words which are entirely in the distinctive state, indeed (they) may wish as
the meaning in distinctive state; unspecified pervasion opposes in the view of those teachers.
Thus, without having taken the meaning (of them) by that mode, by means of certain mode in
these five modes, the unspecified loving-kindness pervades.

8 Herein, the others are those who lives with loving-kindness.

8 These four words are avera, avyapajja, anigha, sukhi attanam pariharant.

8 This commentary said “panatiadisu papanataya pana®>” means “breathing beings (pana) etc., is termed
because of being breathing”, but the word ‘papataya’ means ‘living being’ is said instead of ‘pananataya’
in the version of Ceylon.

8 Creatures with distinct bodies (bhita) represent beings which are come out from the eggs and from
mother’s womb. (D. T. II, p. 38)

8 The words “Pum vuccati nirayo, tam pum galanti gacchantiti puggal@” are described and it is translated
as “The hell is said as ‘pum’; thus it is named as persons (puggala) due to falling (or) going to that pum (i.e
hell).” But, in the Ceylon’s version and visuddhimagga atthakatha, it is said “Pum vuccati nirayo, tasmim
galanti gacchantiti puggala”. If so it should be translated as “The hell is said as ‘pum’; thus it is named as
persons (puggala) due to falling (or) going in that pum (i.e hell).”

% The word ‘pafifiatti’ is rendered as name, concept etc., in the PTS dictionary, however to be meaningful,
it is translated herein as name of usage. By the various ways, the meaning is informed or well known; thus,
it is termed as ‘name of usage’ (pafifiatti). All living beings such as animal, man, god, etc, and all non-
living beings such as water, earth, mountain, etc, are pafifiatti, because they have each name given by the
ancient people. ‘Paiifiatti’ is also termed as ‘sammuti” means conventional name. (San. B. T, p. 8)

® The remaining words are pana, bhiita, puggala and attabhavbapariyapanna.

8 satta, pana, bhita, puggala and attabhavbapariyapanna
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And, in specified pervasion, (the words) woman, man (itthiyo purisa) are said by means
of gender; (the words) noble person, ignoble person (ariya anariya) are said by means of noble
one and common one; (the words) deity, human beings, beings destined to suffer in woeful
states (devamanussavinipatika) are said by means of rebirth. In directional pervasion, without
having done the classification in the direction only, it is unspecified pervasion for pervasion in all
directions such as “all living beings” (sabbe satta) etc.; it is specified pervasion for pervasion in
all directions such as “all females” (sabba izhiyo) etc.

Moreover, also these three kinds of pervasion of loving-kindness® are said by means of
mind reached to the meditative absorption (appana); thus, the meditative absorption should be
taken in the turn of these three. Firstly, in unspecified pervasion, “May all living beings be free
from enmity” is one (appana); “(May all living beings) be free from ill-will” is one (appana);
“(May all living beings) be free from pain” is one (appana); “(May all living beings) be well and
happy” is one (appana). Indeed, those four®are also said by means of just taking up the benefit.
In fact, loving-kindness has the characteristic of taking up the benefit (of others). Thus, in five
modes such as ‘all living beings’ etc.,® there are twenty appanas® by means of four in each
appana; in specified pervasion ‘all female’ etc., in seven modes, there are twenty eight appana *
by means of four in each appandas. Again, in directional pervasion, by the manner such as “all
living beings in the eastern direction” etc., having done twenty in each (appana) in every
direction, there are two hundred (appanas®); by the manner such as “all female beings in the
eastern direction” etc., having done twenty eight (appanas) in each direction, there are two
hundred and eighty (appanas™), and (altogether) there are four hundred and eighty (appanas™).
Thus, there are all five hundreds (appana) with exceeding twenty eight®™ (appanas) said here (i.e.
the Pasisambhidamagga pali). And it should be known that like the pervasion of loving-kindness
in three ways®’ which are already said, the pervasion of compassion, of appreciative joy and of

equanimity are also said in those (three) ways.

8 Three kinds of pervasion of loving-kindness are unspecified pervasion of loving-kindness, specified
pervasion of loving-kindness and directional pervasion of loving-kindness.

% Those four are to be free from enmity, to be free from mental suffering, tobe free from bodily pain and to
be well and happy.

% The five conditions are all living beings, all breathing beings, all creatures with distinct bodies, all
persons, and all individuals that belong to personality.

* In inspecified pervasion, twenty appanas are got by multiplying five modes and four in each appana.

% In specified pervasion, twenty eight appana are got by multiplying seven modes and four in each
appana.

% In directional pervasion, for unspecified pervasion, two hundred appanas are got by multiplying twenty
appanas and ten directions.

* In directional pervasion, for specified pervasion, two hundred and eighty appanas are got by multiplying
twenty eight appanas and ten directions.

% |n direction pervasion, when two hundred appana for unspecified pervasion plus two hundred and eighty
agapands, there are four hundred and eighty appanas.

% When three kinds of pervasion of loving kindness are combined: twenty appanas plus twenty eight
appanas plus four hundred and eighty appanas, totally there are five hundred with exceeding twenty eight
appanas.

" Three ways are specified pervasion, unspecified prevasion and directional pervasion.
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1.4. The Exposition of the Turn of Faculty
(Iadriyavaravappana)

23. Then, in order to show the aspect taking up the benefit of others of loving-kindness
and penetration of the faculties etc., he said thus: “having avoided oppression to all living beings”
(sabbesam satt@anam pilanam vajjetva) etc. Therein, oppression (p#ana) is: (having avoided)
oppression inside the body. (Having avoided) hurting (upaghata) is: hurting outside the body.
Torment (santapa) is:, the torment of mind either (inside body or outside body). Taking up
completely (pariyadana) is: loss of life etc., by nature. Annoyance (vihimsa) is: harassing the life
from other (state). Having abstained from (vajjetva) is: in oppression etc., having dispelled one
(of the states) such as the oppression etc.,” by one’s mind only®. These five words pi/ana etc.,
are said by means of abandoning the opposite of the states taking up the benefit of others of
loving-kindness. The word non-oppression (ap#fanaya) etc.'®, (are said) by means of the states
the benefit taking up of others of loving-kindness. Non-oppression (ap#anaya) is: to be
benevolent to all living beings by the state of non-oppression, thus it is the connection. In the
remaining are also (to be known) in this way. (May all living beings be) no enemy, no pain and
no misery (ma verino ma dukkhino ma dukkhitatta) is: in these three words'®* (are) also the
words (said) objecting to the opposites of the state bringing about the benefit of others of loving-
kindness. The meaning of the word ‘ma’; (should be taken as) ‘may not be it’. (May all living
beings be) free from enemy, have happiness and have bliss (averino sukhino sukhitatta) is:
these three words'® are the words bringing about the benefit of others of loving-kindness. (The
meaning of) this twofold word, “free from ill-will, free from pain” (avypajja@ anigha), should be
taken up by the word ‘happiness’ (sukhino); it should be understood in this way. Bliss (sukhitatta)
is: (the happiness only of those (i.e avyapajja and anigha) is the word shows constant arising of
happiness. The words ‘bliss’ (sukhitattz) and “well and happy” (sukhr att@nam pariharantu) are
the same in meaning. Or, the words ‘free from ill-will, free from pain’ (avyapajja anigha) should
be taken up by the words ‘non-oppression’ (api/anaya) etc. By eight states (agthahakarehi) is:
(there are) five states'® such as non-oppression (api/anaya) etc., bringing about the benefit (of
others) of loving-kindness and three states'® such as (may all living beings) free from enemy
(averino hontu) etc., bringing about the benefit (of others) of loving-kindness by these states, thus
(there are altogether) eight states. To be benevolent (mettayati) is: to feel love. That dhamma is
perceived (tam dhammam cetayati) means taking up the benefit (of others) are perceived and

% There are five states: oppression (pi/ana), hurting (paghana), torment (santapa), taking up completely
(pariyada) and annoyance (vihimsa).

% One of above five states such as oppression etc., is avoided only by one’s mind accompanied with loving
kindness. The nature of loving kindness is that always taking up for others’ welfare.

19 The five states wich are associated with loving kindness are non-oppression (apz/a@na), non-hurting,
(anupaghata), non-torment (asantapa), not taking up completely (apariyada) and absence of annoyance
(avihimsa). (Ps, p. 131)

101 These three words are no enemy, no pain and no misery.

192 These three words are free from enemy, have happiness, have bliss.

193 Five states are non-oppression (api/ana), non-hurting, (anupaghata), non-torment (asantapa), not taking
up completely (apariyada) and absence of annoyance (avihimsa).

1% Three states are: to be free from enemy, to be free from ill-will, and to be free from pain.
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produced. To be released from all ill will by obsession (sabbabyapadapariyughanehi
vimuccati'®) is: (one) releases from arising of all ill-will which are the opposition nature of
loving-kindness by obsession. By the phrase, loving-kindness and mind and release (metta ca
ceto ca vimutti ca), only one which is loving-kindness is explained in three ways.

May all beings be free from enmity, safe and blissful (averino khemino sukhino) is:
these three words are said, having compiled the conditions said in former as the abstract. Five
faculties already said by the way resolve with faith faculty (saddhaya adhimuccati'®) etc.,'®’
(are) only (the faculties) associated with loving-kindness. In six turns such as association
(asevana) etc.,'% loving-kindness should be frequented with these (associated faculties); thus it is
(named as) association (asevana). Likewise, it is (termed as) development (bhavana); it is
(termed as) making happen again and again (bahultkammam). Adornment (alasikara) is:
decoration. Well decoration (svalasikata) is: well decorated and adorned. Requisite (parikkhara)
is: requisite ingredients. Protection (parivara) is: the meaning of guarding. Again, twenty eight
words, association (asevana) etc'®., are said in order to tell the quality of loving-kindness. In
those words, completeness (paripari) is: for being perfect. (They) connect with it (sahagata) is:
be connected with loving-kindness. The words (they) are conascent (sahajata) etc., are in that
way. (They) are entering into it (pakkhandana) is: entering into of loving-kindness or loving-
kindness springs forward (to the sense of beings) by these (faculties); thus, it is (named as)
pakkhandana. The words such as the acquisition of confidence in it (samsidana) etc., are in that
way. They are contact with it that ‘this is peaceful’ (etam santanti phassana™) is: (they) are
contact with it that this loving-kindness is calmed by these faculties; (therefore it is termed as)
they are contact with it that ‘this is peaceful’ (santantiphassana); it is the neuter gender word like

195 The words ‘sabbabyapadaapariyutthanehi vimutti’ is properly interpreted as “to be released from all ill
will by obsession”, but in ‘the path of discrimination’ is translated by Ven. Nanamoli, dissimilar translation
is seen thus, “it is deliverance from all obsession by ill will”.

1% |n the PTS dictionary, the word ‘adhimuccati’ is translated as feel attached to, inclined towards, to
indulge in, to become settled etc., but herein, the word ‘resolve’ is appropriately taken according to the
context.

97 When he resolves with faith faculty thus ‘let all beings be free from enmity, safe and blissful’, then
deliverance of mind is fortified by loving-kindness; when he exerts energy thus ‘let all beings be free from
enmity, safe and blissful’, then deliverance of mind is fortified by energy faculty; when he establishes
mindfulness thus ‘let all beings be free from enmity, safe and blissful’, then delivenance of mind is fortified
by mindfulness faculty; when he concentrates cognizance thus ‘let all beings be free from enmity, safe and
blissful’, then deliverance of mind is fortified by concentration faculty; when he understands with wisdom
thus ‘let all beings be free from enmity, safe and blissful’, then deliverance of mind is fortified by wisdom
faculty. (Ps, p. 133)

108 association (asevana), development (bhavana), making happen again and again (bahulikata), adornment
(alarikara), requisite (parikkhara), protection (parivara), completeness (paripiri) (I1bid)

199 The five faculties are deliverance of mind by loving-kindness in twenty eight ways: it’s association,
development, making much of it, adornment, requisite, followers, completeness; they connect with it, are
conascent, conjoined, and associated with it; they are the entering into it, the acquisition of confidence in it,
the steadying of it, and its delivering; they are the contact with it that ‘that is peaceful’; they are made as its
vehicle, made its foundation, established; consolidate it, properly undertake it, well develop it, well steady
it, well set it up, and well deliver it; they generate it, illuminate it, light it up. (Bhikkhu Nanamoli, The path
of discrimination, p. 230)

19111 the path of discrimination, the sentence ‘etam santanti phussana’ is rendered as “They are seeing of it
that this is peaceful.” But it should be translated here as “They are contact as this is peaceful”.
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the words “that person who has the highest quality (etadagga)’etc'''. Well steady it (svadhighita)
is: well stood firmly. Well set it up (susamuggata) is: well erected. Well deliver it (suvimutta) is:
well released from one’s contrary (dhamma). (They) generate it (nibbattenti) is: having been
associated with loving-kindness (the faculties) produce loving-kindness. (They) illuminate it
(jotenti) is: (the faculties) make manifestly. (They) light it up (patapenti) is: (the faculties) cause
to illuminate (loving-kindness).

The Exposition of Three Turns of Strength etc.,
2-4- (Baladivarattayavanpana)

24-27. Only the turn of strength should be known only by the way already said in the turn
of faculty. The turn of the factors of enlightenment and the path factors are said by the synonym;
not said by means of the characteristic of such things**?. In the turn of the factor of the path, right
speech, right action and right livelihood are said to be the prior (stage) of (the absorption) of
loving-kindness'**; not said by means of the meditative absorption (appana). Indeed, these** do
not become together with loving-kindness. The remaining turns also, such as all breathings
beings (sabbesam pananam) etc.'®, the meaning should be known only by the method already
said in the seven turns™®. Furthermore, the process of developing loving-kindness should be taken

from the treatise of the path of purification.

The Exposition of the discourse of loving-kindness is finished.

111 «Etadaggam, bhikkhave, mama savakanam bhikkhiinam rattaiiiiinam yadidam afifisikopDafifio” etc.
(A. 1, p. 188)

112 5uch things refer to the factors of enlightenment and the path factors. They are similar as the synonym
although they are not the same as the original meaning and characteristics of them.

13 The prior of the absorption of loving-kindness (metta jhana) represents the access concentration or the
neighbourhood concentration (upacara samadhi or upacara jhana).

114 “These’ denote right speech, right action and right livelihood.

1% The remaining turns are such as the turn of all breathing beings (sabbe pana), all creatures with distinct
body (sabbe bhuta), all persons (sabbe puggala), all individuals that belong to personalities (sabbe
attabhavapariyapanna).

116 The seven turns are such as the turn of all female beings (sabba izhiyo), of all male beings (sabbe
purisa), of all noble persons (sabbe ariya), of all not noble persons or worldlings (sabbe anariya), of all
deities (sabbe deva), of all human beings (sabbe manussa), of all woeful beings (sabbe vinipatika).
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Chapter V: The Exposition of the Treatise of Dispassionateness
(Viragakathavannana)

28. Now, it is the explanation, not yet expounded before, in the treatise of the
dispassionateness which is preceded by the noble path reckoned as dispassionateness (viraga)
expounded after the discourse of loving kindness which has the advantage that is the noble path in
the end. Therein, firstly, the propounding of the following as: dispassionateness is the path,
deliverance is its fruit (virgdgo maggo vimutti phalam) is (described) by (the elder) who wanted
to point out the meaning of two words of discourses already said, “because of aversion (one)
detaches oneself, because of dispassionateness (he) released from (the defilements)”!. Therein,
(one) detaches oneself (virajjati) is: it is dispassioned. There are the meanings of the remaining
words® in the explanation of the path wisdom (maggafiananidesa). Dispassionateness (Vira@go)
means that the right view detaches (from the wrong view)?, thus, it is named as dispassionateness
(virago). That dispassionateness also, thus, is the Nibbana as the object. It (i.e viraga) also stands
up in the Nibbana, that is why it is (named as) dispassionateness; in this way, the connection of
five words* such as ‘dispassionateness as sense object’ (viragarammazno) should be understood.
Therein, dispassionateness as sense object (viragarammaro) is: it has the Nibbana as the sense
object. Dispassionateness as domain (vir@gagocaro) is: it has the Nibbana as the locality. Arisen
in the dispassionateness (virage samudagato) is: it arises in the Nibbagna. Stood in the
dispassion’s (virage ghito) is: it stands up in the Nibbana by means of becoming. Stood firmly in
the dispassion (vir@ge paghito) is: it stands up in the Nibbana by means of discontinuance.

And Nibbana as dispassionateness (Nibbanafica virago) is: the Nibbana is (termed as)
dispassionateness because of the reason of dispassionateness. Arisen dhammas in the Nibbana
as the sense object (Nibbanarammagatajata) is: it arises in the sense object as the Nibbana. In
other words, it arises by the nature of being the Nibbana as the object. Those all dhammas (such
as) contact (phassa) etc., which are associated with the path, there are kinds of dispassionateness

! “nibbindam virajjati viraga vimuccati” (Vin. 111, p. 23; S. II, p. 55)

% The meanings of the remaining words are as followings: seeing (dassana), directing onto (abhiniropana),
embracing (pariggaha), originating (samuzthana), cleansing (vodana), exerting (paggaha), establishing
(uparthana), non-distraction (avikkhepa). (Ps, p. 68; Bhikkhu Nanamoli, The Path of Discrimination, p.
325)

* In the words “viragoti yasma sammadizhi virajjati”, the explanatory word ‘virgjjati’ is dhatupada

samvannand because it explains the root of akhyata that the letter ‘raga’ of ‘viraga’ is the derivative of the
root ‘rajja’. Next, the explanatory word ‘viragoti’ is ‘abhidhanattha samvannana’ because it explains the
definition of the word ‘virajjati’. Then, the explanatory word ‘virdgoti’ is ‘dutiyapaccayattha samvannana’
because it explains the meaning of the suffix of kita that the suffix ‘a’ in the word ‘virajja’ is in the sense of
kattu. And, the explanatory word ‘yasma sammadighi virajjati’ is ‘bhavattha samvannana’ because it
explains the connotative meaning of a word that ‘right view’ has connotation of elucidation.

* Five words are dispassionateness as sense object, dispassionateness as domain, arisen in the
dispassionateness, stood in the dispassionateness and stood firmly in the dispassionateness. Herein
dispassionateness represents the Nibbana.
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(vir@ga honti) in the sense of detaching, thus it is named as dispassionateness. (Those) born at
the same time (sahajatani) are: those which are seven factors of the path such as the right
understanding etc.,’arisen together with the right view. (Those) go to dispassionateness, thus
dispassionatenss is a path (virggam gacchantiti viraggo maggo) means that having done
dispassionateness which is the Nibbana as the sense object, they® go to the Nibbana, that is why,
it is named as dispassionateness for the Nibbana as the sense object; it is named as
dispassionateness in the sense of seeking. Each of the factor of the path obtains the name as path
(magga). In this way, if each factor (of the path) was said as the path, it was already said the state
of the path of the right view. In brief, from that also, by that path (etena maggena) is said,
having taken eight factors of the path. (By the word) the Buddhas and (Buddha ca), the silent
Buddhas’ are also taken up. Those (silent Buddhas) also are (named as) Buddha because it is
expounded thus: “Monks, the Buddhas are these two: One who has gone (like the previous
Buddhas), who is perfectly Enlightened, and who is the Worthy (for special veneration)? and the
Silent Buddha™®. (One) has not gone (agatam) is: (one) has not gone™ in the previous (time), in
round of rebirths which is the beginning is unknown. To the direction (disam) is: by the entire
practice, it appears and flows (to the Nibbana), so it is reckoned as direction; or supreme
happiness, the supreme happiness is appeared and expounded by all Buddhas, so it is reckoned as
direction; or by this (i.e supreme happiness), it shows to get rid off and give up all sufferings, so it
is reckoned as direction. To that direction (i.e Nibbana). (In the phrase) the eight factors of the
path (agtharigiko maggo), what are these said? It is said that there are aggregates of dhammas
such as these eight constituents of the path; these (aggregates of dhammas) go to the Nibbana
with these eight factors of the path; hence, it is named as the path in the sense of going. In the
other views of each of recluses and brahmagas (puthusamanabramananam parappavadanam)
is: each of recluses and the brahmanas who have different views apart from the dispensation™’.
The highest (aggo) is: the remaining paths (exception of ariya magga) of those ' are

® Seven factors of the path are: right understanding, right speech, right action, right livelihood, right effort,
right mindfulness and right concentration.

® They refer to the eight factors of the path.

" Paccekabuddha means one who enlightened by himself singly and who is lack of ability to make others
enlightenment according to the words “tatha hi paccekabuddha sayameva bujjhanti, na pare bodhenti,
attaresameva parivijjhanti” (A. T. II, p. 197); and “buddhati attano anubhavena cattarisaccani buddha”
gA. A. 1, p. 150)

The attribute ‘araham’ is of three different meanings: ‘araham’ is One who is worthy for special
veneration; ‘ara ham’ is One who destroys the defilements totally; and ‘a raham’ is One who never do any
evil action even though in a secluded place.

° «“Dve me bhikkhave buddha tathagato ca araham sammasambuddho paccekabuddha ca” (A. 11, p. 57)

19 The state has not been gone in the previous time from the unknown beginning in the rounds of the
rebirths denotes the Nibbana.

" 15 the words ‘puthusamara brahmananam parappavadananti visum visum samananam brahmananafica
ito afifaladdhikanam’, the explanatory word ‘samananam brahmananam’ is samasalingattha samvannana.
Because it explains the meaning of a compound word that dvanda samasa, ‘samapanam’ and
‘brahmananam’ are different meanings. Another explanatory word ‘afifialaddhikanam’ is namalingattha
samvanpnand because it explains the meaning of a noun that the word ‘parappavadanam’ refers to
‘afifialaddhika@nam’. And the explanatory word ‘visum visum’ is nipatalingattha samvapnana because it
explains the meaning of an indeclinable particle ‘puthu’ to be in the sense of ‘each’. The explanatory word
‘puthusamapa brahmaranam’® is abhidhanattha samvanrana because it explains the definition of the
word ‘visum visum samananam brahmananafica’.

12 Those refer to the Brahmins and recluses.
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distinguished. Excellent (segho) is: it is praised very much more than the remaining paths.
Deliverence (mokkho) means that in the front (of the wrong viewers) it is well; in the present of
the remaining paths™, this noble path only is well. The best (uttamo) is: the remaining paths are
too much transcended™®. The noble (pavaro) is: it is associated much more than the remaining
paths (of the wrong viewers) by various ways. Thus (iti) is: in the sense of the instrumental case,
(this word) is an indeclinable particle. Thus, the Buddha said “the eight factors of the path are
excellent in the paths”, it is the meaning of it. Indeed, the Buddha said —

“In the paths™, the eightfold noble path is excellent;

the paths which has four words (i.e four noble truths) are more excellent than the
remaining truths'®.

In dhammas®’, the Nibbana is excellent;

in those who have bipeds, the Buddha who is endowed with five eyes™® also is
19)’

excellent™”.
Having extracted® that verse here (i.e in the Pasisambhidamagga pali), “the eightfold noble path
is excellent” is said. In the remaining words also, the meaning should be known by this method
and by the method said below.

In dispassionateness as seeing (dassanavirago) etc., it is dispassionateness which is
reckoned as seeing and termed as dispassionateness as seeing. It should be understood that herein,
the strength from the faculties is said firstly because of being more distinguished state of the
strength than the meaning of faculties?*. The word Dispassionateness in the sense of dominance
(adhipateyyagthena indriyani) etc, is the explained meaning of the faculties etc.,? it is not (the
explained meaning of) dispassionateness (i.e Nibbgna). By the word, the truths are
(dispassionateness) in the sense of reality (tathasghena sacca), the wisdom of the truth should be
understood. Purification of morality (szlavisuddhi) is: right speech, right action and right
livelihood. Purification of mind (cittavisuddhi) is: right concentration. Purification of wrong
view (dighivisuddhi) is: right view and right understanding. In the sense of deliverance

3 Remaining paths signify the other paths exception of the noble path.

% The word ‘uttinna’ represents drown out, pulled out and outlet in accordance with the PTS dictionary,
nevertheless, it is properly translated here as transcended.

15 The paths are wrong path, right path etc.

16 Remaining truths are such as mundane truth, verbal truth, conventional truth etc.

7 Dhammas are the conditioned dhamma and the unconditioned dhamma.

'8 Five eyes endowed with the Buddha are: Buddhacakkhu that means two unique wisdoms of the Buddha
namely indriyaparopariyatta fiana and asayanusaya figna, dhammacakkhu reckoned as magga fiana,
samantacakkhu which means sabbafifiu figra, pafificcakkhu which means asavakkhaya fiapa, and
dibbacakkhu which is known as dibbacakkhu abhififia fiara. (Abhi. I, p. 134)

1 “Magganarrthangiko seztho, saccanam caturo pada. Virago settho dhammanam, dvipadanafica cakhuma”
(Dh, p. 273)

% The word ‘vicchanditva’ is rendered as having cut off, having interrupted and having prevented
according to the PTS dictionary, but herein, ‘having extracted’ is taken as the relevant word for the context.
21 In normal order, faculty is described firstly in the thirty-seven requisites of enlightenment. But herein,
strength is described firstly because strength is more distinguished than others.

22 faculties, strengths, factors of enlightenment and paths
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(vimuttagshena) is: in the sense of release from the defilements which is destroyed by that path.
Higher knowledge (vijj@) is: right view. Deliverance (vimutti) is: deliverance by destruction (the
defilements). In the sense of end, Nibbana which merges in the deathless is deliverance
(amatogadham nibbanam pariyosa@nagthena maggo) is: it is sought by the path and fruition and
reviewing, thus it is termed as magga.

The dhammas said in the analytic explanation of dispassionateness are obtained only in
the moment of the path. (The dhammas said) in the analytic explanation of emancipation are
obtained in the moment of the fruition. Therefore, desire (and) attention are also accompanied
with the path and fruition.

29. In the analytic explanation of dispassionateness, also the meaning of the analytic
explanation of deliverance should be understood in the way already said. Moreover, herein, the
fruition is (reckoned as) deliverance (vimutti) because of the state of the deliverance by
tranquilization; the Nibbana is (reckoned as) deliverance because of the state of the deliverance
by escaping. The words ‘the seven factors born together’ (sahajatani sattasigani) etc., are not
obtained here, thus, they are not said. By oneself, because of the state of the deliverance as
fruition, this word only is said as deliverance in the sense of giving up (pariccagaghena vimutti)
in the explanation of deliverance. The remaining is to be known only in the way said before.

The Exposition of the discourse of dispassionateness is finished.

Chapter VI: The Treatise of the Discrimination
(Parisambhida Katha)

I. The Exposition of the Turn of the Turning Wheel of the Dhamma
(Dhammacakkappavattanavaravapnana)

30. Now, it is the explanation, not yet expounded before in the treatise of the
discrimination which is preceded by the discourse of the turning wheel of the dhamma
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expounded by (Maha Thera®®) who wanted to show the accomplished variety of discrimination by
means of the path named as dispassionateness. In the discourse (i.e Dhammacakkapavattana
Sutta), firstly at Benares (barapasiyam) is: a river named Barapasa®®; the town is named
Baranasa (because) it exists near the river (named) Barapasa®™. In that town, Baranast. In the
deer-park named Isipatana®® (Isipatane migadaye) is: in the park where is obtained the name as
deer-park because of being the place giving sanctuary to the beasts, (and) the sages® alight on
(that park) by means of falling and rising of them?®. Indeed, the arisen Buddhas® alight on the
park; it means that (they) sit there in order to expound the discourse of the turning wheel of the
dhamma. By the lapse of a week, having emerged from the attainment of cessation (of
consciousness) from the slope of Nandamiz mountain®’, having come by air, (they) do the work of
washing the face in the Anotatta lake®, the Paccekabuddhas® also alight on this (Migadavana

2% Maha Thera refers to the commentator.

2% Baranasi is the Indian holy city and capital of the ancient state of Kast on the Ganges, formely known in
English as Benares. Its proximity to the Buddhist centre of Sarnath would have attracted many Buddhist
pilgrims. Despite it cultural importance in India, the Buddha does not seem to have had a strong connection
with this city, although several dilscourses were given there. [Damien Keown, Oxford Dictionary of
Buddhism (New York: Oxford University Press, 2003, 2004), p. 323]

% In the sentence ‘barapasiyanti baranasa nama nadi, barapasaya avidiire bhava nagari barapasi’ the
explanatory word ‘barapasiyam’ is ‘vibhayattha samvanznana’ because it explains the meaning of the case-
ending ‘m’ in ‘barapasiyam’ — it is in the sense of locative case (sattami). Then, the explanatory word
‘nadi’ is ‘abhidheyattha samvanpana’ because it explains the information that ‘baranasi’ is a river named
‘baranasa’. Next, the explanatory word ‘nagari’ is ‘abhidheyattha samvanrana’ because it explains the
information that the town named baranasi exists near the river named barapasa. The explanatory word
‘barapasr’ is ‘paccayattha samvannana’ because it explains the meaning of the suffix of secondary noun
that the suffix ‘7’ in ‘baranasr’ is in the sense of locative case (sattami).

% |sipatana is an open area near Baranasi on the Ganges and site of the Deer Park where the Buddhas used
to deliver their first sermon (i.e. Dhammacakkapavattana Sutta, S. 111, p. 370)

%" Here the sages (isi) represent the Buddhas and Paccekabuddhas who enlightened himself.

® In the words ‘isipatane migadayeti isinam patanuppatanavasena evamladdhaname miganam
abhayadanadinnasthanatta  migadayasarnkhate  arame’,  the  explanatory  word ‘istam
patanuppatanavasena’ which means by means of falling and rising of the sages is ‘samasa lingattha
samvapnana’ because it explains the meaning of a compound word that ‘chatthz tappirisa samasa’. Then
the explanatory word ‘migadaya’ is ‘abhidhanattha samvannana’ because it explains the definition of the
word ‘arame’ that the park reckoned as ‘migadaya’. In the word ‘abhayadanadinnashanatta migadaya’,
the explanatory ‘daya’ is ‘nama lingagtha samvannana’ because it explains the meaning of a noun that
‘dinna’ means given. The explanatory word ‘migadaya’ which means giving sanctuary to the beasts is
‘samasa lingattha samvanpana’ because it explains the meaning of a compound word that it is ‘chatthz
tappirisa samasa’. The explanatory word ‘abhayadanadinnagthanatta’ is ‘bhavattha samvanpana’ because
it explains the connotative meaning of a word that ‘because of being the place giving sanctuary’ is
connotation of elucidation. The explanatory word ‘patanuppatana’ is ‘nama lingagtha samvannana’
because it explains the meaning of a noun that ‘patana’ refers to ‘patanuppatana’ which means falling and
rising.

%% Here the word ‘sabbafifiuisya’ means the sages who enlightened himself refer to the Buddhas only, do
not refer to the Paccekabuddhas. Because all Buddhas preached the Dhammacakkapavattana sutta in that
deer-park, but for the Paccekabuddhas, they never preach the dhamma that can lead to enlightenment to
others.

%0 Nandamii mountain is a mountain cave in Gandhamadana. It is the residence of Pacceka Buddhas and has
three caves such as golden cave, silver cave and ruby cave. This mountain is in the northern Himalayas.
Sometimes the Pacceka Buddhas come to Isipatana from Nandamilaka-pabbhara. (Ps, pp. 437, 438) When
became one or two Paccecabuddhas and on the uposatha days, the Paccekabuddhas come and gather there.
%1 Anotatta lake from which several Indian rivers flow is located in Himalayas. One of the seven great lakes
of Himalayas. It is surrounded by five mountain peaks, Sudassanakiita, Citraktita, Kalakata, Gandhamadana
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forest) by means of meeting. They assemble for (whether) undertaking uposatha® (or) not; only
those (i.e Paccekabuddhas) who go back towards the Gandhamadana mountain® only rise up
into the air from there® (i.e Migadavana); hence, because of being the falling and rising site of
those (Paccekabuddhas), that forest is said as ‘isipatana’. The word ‘isipadana’ is also said in
some text. The bhikkhus of the group of five (paficaviggiye) are that —

“Kondafifio, Bhaddiya, Vappa, Mahanama and Assaji, these five elder ones are said as a
group of five.”*

In this way, the group of five monks already said are a group of five (paficavagga). Because of
including those five monks in this group, those five monks are named as the bhikkhus of the
group of five. (The Buddha) addressed the monks (bhikkhi amantesi) is: from the time of
making aspiration (to be the Buddha) at the feet of Dipankara Buddha who is endowed with ten
strengths®’, (He) gradually fulfilled the perfections®, having reached the last life; in the last
existence also (He) made renunciation, having gradually reached to the bodhi tree; having severed

and Kelasa. The lake is 150 leagues long, 50 leagues wide and 50 leagues deep. All the rains that fall on the
five peaks and all the rivers that rise in them flow into the lake. The light of the sun and of the moon never
falls directly on the, water but only in reflection. This means that the water is always cool, hence the name.
[Malalasekera. G. P, Dictionary of Pali Proper Names (London: LUZAC & Company LTD, 1960)] Just as
the water of Anotatta, having ultimately entered the ocean through the Ganges, would never turn back, so
the Bodhisatta, in his last birth, would never turn back from his purpose of becoming Buddha for the sake
of becoming a cakkavatti (Miln, pp. 286, 287)

%2 paccekabuddha means one who attained enlightenment by himself but dies without proclaiming the truth
to the world. The reason why is they can penetrate only the essence of the meaning (attharasa) but cannot
penetrate the essence of Pali (dhammarasa) to preach the supramundane dhamma with word usage.
However, they are endowed with powers, the enjoyment of the attainment of Jhanas and four types of
discrimination wisdom. Paccekabuddhas sometimes appear only one, and sometimes two or three
simultaneously. (S. A. I, p. 46) They appear in the period of void of Buddha when after appearing of one
Buddha, another one is not yet appearing. (Theri. A, p. 144)

%% Uposatha is observing for the recitation of the Pasimokkha. In other words, Uposatha is divided into two
parts: upa and vasatha. According to the words ‘upavasanti etthati uposatho’, Uposatha day is the day on
which Buddbhists live by being endowed with morality, and non-Buddhists live without taking any food on
that day. (Parajika. A. B. T, p. 200)

% A mountain range beyond the seven ranges of Cullakala, Mahakala, Nagapalivethana, Candagabbha,
Suriyagabbha, Suvannapassa, Himava. It is one of the five mountain ranges that encircle Anotatta. It is
crowned with a tableland, is green in colour (muggavanna), and covered with various medicinal plants. It
shines from afar "like a glowing fire on a new-moon night." (Malalasekera. G. P)

% The words ‘gandamadanam pasigacchanto ca tato ca uppatantitipi..”*® are described here, but the words
‘gandamadanam parigacchanto ca tato va uppatantiti..” are described in the Samyuttanikaya agthakatha.
(S. A lll. p. 296)

% «KonDafifio Bhaddiyo Vippo, Mahanamo ca Assija.

Ete pafica mahathero, paficavaggati vuccare” ti —

%" Ten strengths (dasabala) means the ten high wisdom, they are: thananana fiana, vipaka fiana, patipada
fiana, anekadhatunanadhatuloka fAapra, sattanamnanadhimuttika fapa, indriyaparopariyatti fiapa,
samkilesavodanavuzthana fiana, pubbenivasanussati fiana, dibbacakkhu fiapa, asavakkhaya fiana. (A.V, p.
32)

* There are three stages of perfection (parami): perfection (parami), minor perfection (upaparami) and
highest perfection (paramatthaparamz). When these three stages are muplied by ten kinds of perfection —
dana, sila, nikkhema, pafifia, viriya, khantz, metta, adhizthana, sacca, upekkha — thirty kinds of perfection
which are fulfilled by the Buddha until to attain the enlightenment are obtained.
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the force of the Evil One® while sitting cross-legged an unconquerable sitting® in that (foot of
the bodhi tree); at the first watch of the night, having remembered His former existences; in the
middle watch of the night, having purified the (super normal power of) divine eye; at the end of
the night, having reached to the (state of being) omniscience (i.e supreme enlightenment) making
resound and causing to shake the ten thousands world system®'; having spent time at the Bodhi
tree (where the Buddha sat at the time of His enlightenment) for the whole week; for imploring
by the great Brahma (i.e Sahampati Brahma) to preach the dhamma and having scrutinized the
world with the (wisdom) eye of the Buddha; having gone to Bararasi out of compassion to the
world; having made known the monks (named as) a group of five; (He) addressed (a group of five
ascetics) for the turning the discourse wheel of the dhamma.

Monks, there are two extremes (dve me bhikkhave anta) is: monks, the portions are of
two. Particularly*?, for uttering this word, the sound of utterance existed, having reached to avici*®

% Generally regarded as the personification of Death, the Evil One, the Tempter (the Buddhist counterpart
of the Devil or Principle of Destruction). In the latest accounts, mention is made of five Maras: Devaputta
Mara Kilesa Mara, Abhisankhara Mara, Khandha Mara, and Maccu Mara. The Buddha conqured these five
Maras. The Buddha conquered Devaputta Mara and overcame sensual sphere occupied by Mara by the
strength of forbearance and of wisdom. Kilesa Mara is completely conquered by the weapon of arahant’s
path. Abhisankhara Mara is called because merit and demerit make becoming new existence is killed due to
absence of craving and ignorance as soon as He was victorious in Kilesa Mara. The Buddha got the
victories over these three Maras at the foot of the Bodhi Tree. For the remaining two Maras, Khandha
Mara and Maccu Mara, so long as the Buddha possessed khandha, He had to definitely face with death; so
it cannot be said that He conqured these two Maras. Yet, with full understading, He knew both these Maras
which are the noble truth of suffering, as well as dispelled the cause of suffering (i.e. tazha). In this way, it
is said that the Buddha conquered the former three Maras directly and conquered the latter two Maras
indirectly. (Kacca. B. T. I, pp. 110, 111)

“% In the word ‘unconquerable sitting’ (apargjita pallirika), the usage ‘unconqurable’ defined that there is
no one to conquer the Buddha. So the sitting place at the foot of the Bo-tree where the Buddha conquered
three Maras is known as ‘unconquerable sitting’. (Silak. B. T. I, p. 417)

*1 One world system (sakkava/a) is a circle shape place where is surrounded by four vast oceans, four great
islands, Mount Meru which are rounded by sun, moon, planets; guarded by four great kings of the gods;
included six stories of celestial world and one brahma word; stayed by all living beings including human
beings, gods and brahmas. (A. I, p. 228) In one world system so called the visible word (okasa loka), there
exist the depth of earth is two hundred and fourty thousand Yijand, the depth of water under the earth is
four hundred thousand Yizjana and the depth of air under the water is nine hundred and sixty thousand
Yijana. Ten thousand world system which is known as ‘dasasahassasi’ are taken as multipling ten
thousand and such a world system. (Tipitaka Pali-Myanmar Abhidhana, Vol.XVIII, p. 265)

“2 Here ‘pana’ represents ‘particularly’ serving as showing distinction (visesabyatireka).

3 Avici is one of the great hells. Avici is one of the eight great purgatories (mahaniraya). It is represented
as being under the earth and the earth opened wide to allow the flames of Avici to escape and to drag down
sinners into its bowels. (Dh. A. I, p. 147) It seems to have been specially designed for those who had
committed very grievous crimes such as Devadatta, Cunda who was the pork butcher, Ananda who raped
his cousin the Theri Uppalavanna, the ascetic Jambuka who in a previous birth had insulted an arahant; the
murderer of the Pacceka Buddha Sunetta etc. (Miln, p. 357) Spence Hardy mentions a tradition which says
that Avici is seven hundred miles directly under the Bodhi Tree at Gaya. (Mahathera Narada, A Manual of
Abhidhamma, p. 26) According to Buddhaghosa, Avici is often called Maha Niraya. (A. A. |, p. 376) The
fire of Avici is so powerful that it destroys the eyes of anyone looking at it from a distance of one hundred
leagues. (A. I, p. 142) It would destroy in a moment a rock as large as a gabled house, yet beings born there
remain undestroyed, as though reposing in their mother's womb. (Dh. A. I, p. 127; Miln, p. 67) In the
Dighanikaya passage mentioned above, the reference to Avici is in connection with a tremendous growth of




177

in the lower and the highest point of the existence in the upper; having spread to the ten thousands
world system, numbering eighteen crore Brahmas assembled on that occasion only. The sun set
down in the western direction; the full moon appearing in conjunction connected with the
Uttarasalha constellation* raise in the eastern direction. On that occasion, the Blessed One (who
wants) to start the discourse of the turning wheel of the dhamma has said the word beginning with,
“Monks, there are two extremes” (dve me bhikkhave anta).

In that phrase, by one who has gone forth (pabbajitena) is: having cut off the sensual
pleasure in the substances which is fettering to the householders and leave the household life®.
Should not to be practised (na sevitabba) is: should not be used. Because of the state of existing
of the practice® as the distinction of the monks only, “(this practice) should not be practised by
one who has gone forth” (pabbajitena na sevitabba) is said. There is indulgence of sensual
pleasure (yo cayam kamesu kamasukhallikanuyogo) is: there is also such a practice in the
sensual pleasure in the substances, sensual pleasure in the defilements or the (sense objects)
reliance on the happiness in the sensual pleasure in the defilements. Low (hino) is: inferior.
Coarse (gammo) is: the property of the villagers*’. Vulgar (pothujjaniko) is: the practice of the
very foolish person who is the common worldling. Not noble (anariyo) is: ignorable. And also,
(it is) not the property of the stainless (and) excellent noble persons. Harmful (anatthasanzhito)
means that (it is) not possessed of the welfare; not relying on the cause of bringing the happiness.
(The practice of) devotion of self-mortification (attakilamathanuyogo) means that practice of
one’s weariness, doing to cause one’s suffering. Suffering (dukkho) is: bringing the suffering by
(causing) one’s death (which is) sleeping on a bed of spread with thorns*® etc. Because ‘the noble
practice’ is taken by the hermits*, in order to protect the mind of those, here (the practice of self-
mortification) is not said as ‘low’; because of being the dhamma (which is the practice) of those
who left the household lives, (it is) not said as ‘coarse’; because of being the uncommon with the

population which will occur in Jambudipa in a future age. Houses will be so close that a cock could fly
from any one to the next, and one would think it (avici mafifie). Avici is often referred to as the lowest point
of the universe. (Vis. Il, p. 486)

44 UttarabharaganDi1 constellation is one of the twenty seven constellations, namely: asavani, bharani,
kyattika, rohini, migasi, adra, punDaphyshya, phushya, aslissa, magha, pyubbaphabhaguni,
uttarabharaganD1i, hassata, cithya, svati, visakha, anuradha, jettha, miila, pyubbasala, uttarasala, saravana,
dhanasiddha, satabhishya, pyubbabhadrapoda, uttaraparapoda and revati. They go round in a clockwise
direction together with the sun to the mount Meru; but they are faster than the sun in going round. (Teto
Sayadaw, The questions and answers concerning Today-ldeology of the Buddha, Vol. 11, p. 27)

** That is going forth into the holy life by undertaking the life of a novice or a monk or an ascetic after
leaving household life.

*® In the words °..payipattiya bhajanabhiitatta..’, ‘bhajana’ is translated as a bowl, vessel, dish etc., in the
PTS Dictionary; but here, according to the context, ‘bhgjana’ is taken as ‘existing’ and relevantly translated
thus: ‘..because of existing of the practice.’

*" In the words ‘gammoti gamavasinam santako’, the explanatory word ‘gamavasinam santako’ is
‘paccayattha samvanpana’ because it explains the meaning of a suffix of secondary noun that the suffix
‘naya’ in ‘gamma’ is in the sense of genitive case. The explanatory word ‘gammo’ is ‘abhidheyyastha
samvannana’ because it explains the denotative meaning of a word that the word ‘gamavasinam santako’ is
in the sense of ‘the property of the villagers’.

*8 The very severe practice is sleeping on a bed of spread with thorns, fasting (upavasa) etc.

* Here the hermits (tapassi) refer to those who practise very severe practice.
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householders, (it is) not said as ‘vulgar’. Again, therein those who have acknowledged as the
monk and take the belief in the (Mundane) Nibbana as realizable in this very life, “friends, in fact,
this body fills with pleasure and gratify with and enjoys five sensual pleasure; friends, in fact,
only by this gratification, this one is reaching to in the (Mundane) Nibbana as realizable in this
very life®®”. For taking like that, it should not be said as ‘suffering’ in order to protect the mind of
those>* and due to the happiness of taking the dhamma (what should be taken) in the present. The
practice of indulgence of sensual pleasure should not be practised because of being the happiness
which causes impurity through craving and wrong view in the present, because of being the
consequence of suffering in the future (and) because of being bond of craving and wrong view to
those who follow that practice. The practice of self mortification should not be practised because
of being suffering which causes impurity through wrong view in the present, because of being the
consequence of suffering in the future (and) because of being bond of wrong view to those who
follow that practice. Those (etekho) is: those two®*. Avoid (anupagamma) is: not having
approached (with mind). The Middle (majjhima) is: (it is) in the middle state because of the
absence of happiness and suffering which stained by impurity®®, (thus), it is (named as) the
middle. Eightfold noble path reach to the Nibbana, thus, only those>*are named as practices
(pagipada). Enlightened (abhisambuddha) is: (the Buddha) penetrated. In the words such as it
creates an eye (cakkhukarani) etc., they make the wisdom eye, thus, it is termed as it creates an
eye (cakkhu karani). It creates knowledge (fignakarani) is: the synonym of that word® only. (It
leads to) calmness (upasamaya) is: for the calmness of the defilements. To direct knowledge
(abhiffaya) is: for the knowing fully of four truths. To full enlightenment (sambodhaya) is: for
the understanding perfectly of those (four truths) only. To the Nibbana (Nibbanaya) is: for the
realization of the Nibbana. Then, they make the insight path wisdom®, hence it is named as it
creates an eye (cakkhukarani). They make development path wisdom, (hence it is named as) it
creates knowledge (fignakarani). For the calmness of all the defilements, (hence it is named as)
to calmness (upasamaya). For understanding all the dhammas well, (hence it is named as) to
direct knowledge (abhififi@gya). For the enlightenment of the fruition of arahatship, (hence it is
named as) to full enlightenment (sambodhaya). For the cessation of the defilements as well as
the (five) aggregates, (hence it is named as) to the Nibbana (nibbanaya). The discourse of truth is
said in the analytic explanation of direct knowledge (abhififieyyanidessa).

In this way, having made known the truths; having heard the order of penetration of the
mind of those monks®'who did respect at Him® too much; having stood in the practice as being

D, 1, p. 94

> Those refer to the presons who have acknowledged as the monks.

%2 Those two are the practice of self mortification and the practice of indulgence of sensual pleasure. The
words ‘ete kho ti te ete’ are described here whereas ‘ete teti’ are showed in the Ceylon version and Ancient
Myanmar version.

%3 Staining impurity becomes by means of craving and wrong view.

> Those are eight factors of noble path namely: right view, right understanding, right speech, right action,
right livelihood, right mindfulness, right effort and right concentration.

*® That word signifies cakkhukaran.

% The insight path wisdom signifies the former three paths, namely: the path of stream enterer, the path of
the non-returnner and the path of the once returnner.

> Those monks refer to the group of five.

%8 Here ‘Him’ refers to ‘the Blessed One’.
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much respect in the practice; the Blessed One sees the penetration (the truths) (of them) and
shows the order of penetration the truths of him thus: Monks, there is this noble truth of
suffering (idam dukkham ariyasaccanti me bhikkhave) etc. Therein, in me not heard
(ananussutesu) is: not heard (of before); it means thus, the unheard, having gone after. The
meaning of the words such as cakkha etc., will clearly be (known) later. By the words, there is
this noble truth of suffering, this noble truth of the cause of suffering, this noble truth of the
cessation of suffering, this noble truth of the way leading to the cessation of suffering (idam
dukkham ariyasaccam, idam dukkhasamudayam, idam dukkhanirodham, idam
dukkhanirodhagamini pasipada ariyasaccam), seeing penetratively the four truths® (succeeds)
at the stage of the learner®. By the words, (this truth) must be fully understood, must be
abandoned, must be realized, must be developed (parififieyyam pahatabbam sacchikatabbam
bhavetabbam), penetration through insight knowledge of the four truths (succeeds) at the stage of
a learner. By the words, (this truth) has been fully understood, has been abandoned, has been
realized and has been developed (parififiatasm pahinam sacchikatam bhavitam), the reflection
on the four truths (is succeeded) at the stage of the arahant®* (asekha).

In three turning rounds (tiparivagram) is: by means of three turning rounds reckoned as:
the wisdom that it is the truth (sacca fiara), the wisdom that a certain function with regard to this
should be performed (kicca fiara) and the wisdom that a function with regard to this truth has
been performed (kata fiaza), those three turning rounds (become) calm to that path wisdom; thus
it is (named as) three turning rounds. (It should be known) extensively that, herein®, “there is this
noble truth of suffering, this noble truth of the cause of suffering, this noble truth of the cessation
of suffering, this noble truth of the way leading to the cessation of suffering” (idam dukkhasm:,
idarn  dukkhasamudayam, idam dukkhanirodham, idam dukkhanirodhagamini pagipada
ariyasaccam) is. in this way, in these four truths, the wisdom which seeing as really is
(yathabhata fiapa) is named as the wisdom that it is the truth (saccafi@ram). Only in those (four
truths), “(this truth) must be fully understood, must be abandoned, must be realized, must be
developed” (parififieyyam pahatabbam sacchikatabbam bhavetabbam) is: in this way, the
wisdom which knows the function that should be done (is named as) the wisdom of function with
regard to this should be performed (kiccafianam). “(This truth) has been fully understood, has
been abandoned, has been realized and has been developed” (parififigtar: pahinam sacchikatam
bhavitam) is: in this way, the wisdom which knows the state of having done the function that
should be done is named as the wisdom of function with regard to this truth has been performed
(katafi@na). Twelve aspects (dvadasakaram) is: there are twelve aspects of this wisdom by means
of a triad aspect in each one of the truths® only; that is why, it is named as twelve aspects®.
Insight wisdom (figradassanam) is: by means of twelve aspects of these three turning rounds,

*% |t is seeing penetratively the four noble truths with the path of stream entry (sotapatti magga).

% Seven types of noble persons — virtuous person (kalyara puthujjana), the person who attains sotzpanna
magga, who attains sot@panna phala, who attains sakadagami magga, who attains sakada@gami phala, who
attains an@gami magga, who attains anagami phala — are still practising the threefold training, so they are
regarded as the learners.

®1 One who does not require any further practice is so called asekha (i.e arahant) in pali.

82 Herein refer to three wisdoms; sacca fiana, kicca fiana and kata fiana.

%% The truths signify the four noble truths.

% Twelve aspects are obtained by multiplying three types of wisdom: sacca fiana, kicca fiana and kata
fiapa and four noble truths: dukkha sacca, samudaya sacca, magga sacca and nirodha sacca.
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the arisen wisdom (is) reckoned as insight. One’s mind (attamana) is: one’s own mind. Indeed,
because of longing for happiness of living beings (and) disgusting at suffering, the mind
connected with joy and delight is named as one’s own mind. With joy and delight, there is one’s
own (mind), taken mind, pervaded mind, the meaning (should be taken) in this way also.
Rejoiced (abhinandum) is: having been the front, (they®) rejoiced. Exposition (veyyakarana) is:
(to) the discourse®®. Indeed, because of explaining the meaning, the discourse which has no verse
or unmixed (verse) is named as exposition (veyyakarana). Delivering (bhafifiamane) is: (while)
speaking. (In the meaning of the past which is) near the present period, the word ‘mana’ should
be used (as the present participle); (if) that which was spoken, it is the meaning of that (word).
Spotless (virajam) is: the absence from the dust such as lust etc. Stainless (vitamalam) is: the
absence from the dirt such as lust etc. Indeed the lust etc., are named as dust (rajo) because of the
sense of submergence after vanquishing; they are named as dirt (mala) because of the sense of
corruption. The dhamma eye (dhammacakkhu) is: in some discourses (expounded), there are
three kinds of path wisdom (which can be said as) the beginning paths®’; in some discourse, there
is the fourth path wisdom®. However, herein, it is the first path wisdom only. All that is subject
to arising is subject to cessation (yam kinci samudayadhammam, sabbam tam
nirodhadhammasm) means that the dhamma eye® arose for one who goes on’ by means of
insight.

The wheel of the dhamma (Dhammacakke) is: the penetrating wisdom’* and the wisdom
of preaching of dhamma’2. In other words, twelve states of penetrating wisdom which arises in
the Blessed One who dwells under the bodhi tree are also named as the wheel of the dhamma
(dhammacakka); having twelve aspects in four truths of (wisdom which arises in) the Buddha
dwelt in Isipatana, the wisdom in exposition of dhamma which (cause to) become the exposition
of the truth also that arose in the wheel of dhamma (dhammacakka). Indeed, both of the wisdom
is only the wisdom arises in one who possesses ten strengths (i.e the Buddha), making known by
this sermon (i.e dhammacakkapavattana) the Blessed One who expounds arise this penetrating
wisdom is said to be, ‘dhammacakka’. To clarify, as long as the elder named Kondafifia in whom
(arises) that wisdom™ in that stage” together with eighteen crore Brahmas has not stood firmly in
the fruition of stream entry; the Buddha is said to set going; next, (when the wisdom) stood firmly

% Herein, they denote the group of five.

® The discourse refers to Dhammacakkapavattana sutta.

%7 In the sentence “dhammacakkhunti katthaci pathamamaggafianam, katthaciadini tina maggafianani”, the
word ‘katthaciadini’ is described in this text, but in the ancient Myanmar version, the word ‘katthaciadi’ is
used.

% |t is the wisdom of the path of arahat.

% |n this place, the dhamma eye signifies the wisdom of stream entry. Concerning the dhamma cakkhu, the
detail explanation can be seen in the introduction of this book.

" One who goes on refers to one who proceeds vipassana practice.

™ Penetrating wisdom (parivedha fiana) signifies the path wisdom (magga fiana) by which the defilements
dwells in the continunity of the Buddha are dispelled completely. (Pari. A. B. T, p. 4)

"2 The wisdom of preaching dhamma (desana fiana) signifies the knowing wisdom to preach the worthy of
preaching dhamma, the ways which should be preached, the intention, proclivity, temperament and
disposition of a capable preson to be enlightened. (Ibid)

" the penetrating wisdom and the dhamma wisdom in the exposition

™ That wisdom is of twofold: the penertration wisdom and the dhamma wisdom in exposition.

" 1t is the attainment of path of stream entry.
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in the fruition of stream entry, it is named as to set going. With reference to that, “the Blessed
One set going the wheel of dhamma”’® is said.

The gods of the earth (bhumma deva) are: the gods who (live in) the realm (situated) on
the earth. The sound cause to be heard (saddamanussavesum) is: having given the saying ‘well
done’ all at once only, speaking the words such as the blessed one (etam bhagavata’’) etc., (that)
sound cause to be heard. That cannot be stopped (apparivattiyam) is: it is unable to keep on (by
saying) the contrary word thus:“this is not the wheel of dhamma in this way®” (nayidam tatha).
And herein, it should be understood that the assembled gods and brahmas proclaimed all at once
only (by) saying ‘well done’ in the end of the exposition of the dhamma; having heard those
sound of gods’, the gods dwelt in the earth etc., who do not come yet to the assemblage,
proclaimed the saying ‘well done’. In addition, in those gods, (those) being born in the mountain,
tree etc., (are) terrestrial gods (bhumma deva). Although® those gods are included in the
catumaharajika gods, here it has been done separately (they are said as gods). Also
Catumaharajika is: there are these four great kings (catumaharaja®') of gods (in the realm)
namely: Dhatarattha, Viralala, Virapakkha and Kuvera, (hence it is named as) catumaharajika.
Those (gods) live in the middle of the Mount Meru®. In those gods, there are the gods living in
the mountain and also living in the sky. As the lineage of those gods, (they) arrived at the
cakkava/a mountain. Those all gods — the gods debauched by pleasure, (the gods) debauched in
mind, (the gods relied) on the cold rain-cloud, (the gods relied) on the hot rain-cloud, the son of
god®® (lived in) the moon and the son of god (lived in) the sun, (live) in the catumaharajika deva
realm only. In that place, thirty-three people are reborn, thus it is named as Tavatimsa®.
Otherwise, it is also said that “tavatimsa” is: just the name of those gods. There are those gods
who also live in the mountain and the gods live in the sky. The lineage of those gods arrive at
cakkava/a mountain; likewise, (the lineage of) gods in yama etc, arrived at there. In truth, that

76 <
7

pavattite ca bhagavato dhammacakke”

“Etarn  bhagavata barapasiyam isipatane migadaye anuttarain  dhammacakkam — pavattitam
apparivattiyam samanena va brahmanena va devena va marena va brahmuna va kenaci va lokasmi”nti.

"8 In this way refers to the way taught by the Buddha.

™ Those gods refer to the attending gods to the assemblage.

8 Here ‘pana’ represents ‘in addition” serving as explanation in other way (pakkhantara).

8The four great kings (catumaharaja), being four powerful gods who rule over the lowest of the heavens
and thus are close to the human world, which they are said to visit frequently with their retinues. Each king
is the regent of one of the four cardinal points and they protect the Buddha and his followers in those
regions. (Damien Keown, p. 50)

8 Mount Meru known as Sumeru or Sineru is the highest mountain in the world. According to ancient
Indian cosmological beliefs, the world mountain that stands at the centre of the world, surrounded by
oceans and continents. It was generally thought to be surrounded by four continents, with the continent
known as Jambudvipa located to the south. Various heavens were said to be located on top of and above
Meru while the hell realms lie beneath it. Some scholars believe the orgin of the concept lies in the
Mesopotamian ziggurats of ancient Sumer, a possibility given the early trade links between ancient India
and Euphrates region. (Ibid p. 177)

8 They are the gods lived in Tavatimsa.

8 The youth named ‘Magha’ and his thirty-three colleagues who are the villagers of Macala Village were
born the deva world after their death, so that deva world is named as ‘Tavatimsa’ due to living thirty-three
gods. The Universal Monarch (sakka) is the king of Tavatimsa. (Tipitaka Pali-Myanmar Dictionary,
Vol.IX, p. 368) But some scholars believe that before being born of those people, this realm, Tavatimsa,
seem to be already. It situated at the top of the Mount Meru and there are fourty two thousand Yujana far
from the Catumaharajika. (San. B. T, p. 296)
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even in a deva world, there is no the lineage of the gods who do not arrive at the cakkava/a
mountain. Those gods who attain, proceed to and achieve the divine happiness®, (thus) it is
named as Yama. They are very cheerful, (thus) it is named as Tusita®®. When they want to take
delight in the pleasure, having created wealth by the sense object exceeding the arranged natural
sense object, they enjoy them; (thus) it is named as Nimmanarati. Having understood the
indulgence of mind, they get into one’s power in the wealth created by others, (thus) it is named
as Paranimmitavasavattz. It is engaged in the accumulation of brahma, (thus) it is named as the
brahmas belonging to the body® (brahmakayika). All brahmas who have five aggregates
(paficavokara brahma) should be taken as the brahmas belonging to the body (brahmakayika).

Having distinguished the word at that moment (tena khapena), it is said as at that
instant (tena muhuttena). It is said that by a moment which is reckoned as instant it is not in the
moment of ultimate truth®. Up to the Brahma world (yava brahmaloka) is: having made up to
the inside (of) the brahma world. The sound (saddo) is: the cheering sound. Ten thousand-fold
(world) (dasasahassi) is: the world element which are ten thousand world-circles. Shook
(saritkampi) is: shook well by moving up. Quaked (sampakampi) is: shook well by moving up
and down. Trembled (sampavedhi) is: shook well by moving up the four directions. In order to
become the Omniscient One, the great earth shakes, when falling into the mother’s womb; when
the Buddha-to-be goes out from the womb, the great earth shakes because of (his) power of merit;
when (he attains) the highest enlightenment, the great earth shakes because of (his) power of
penetrating wisdom. In preaching the wheel of dhamma by the Buddha, because of the power of
the wisdom of preaching dhamma, the earth which wants to give charity shakes by the power of
gods. In cutting off the length of life and in death of the Buddha, the earth which does not endure
the disturbance of the mind by out of compassion shakes because of the power of gods.
Measureless (appamano) is: great measure. Great (ularo) is: here “Eat the noble delicious
(food).”® etc., it is said that the delicious food which is being good. In (the sentence), “the mind
does not bend in order to (use) the noble cloth”® etc., it is said that the supreme (thing) is being
good. In (the sentence), “(the Brahmin ascetic named) Vacchayana praises truely to the recluse
Gotama by the noble praise” etc., it is said that being noble is the excellent. In other words, here it
is said “the extensiveness is great”, (“vipulo u/aro”). The light (obhdaso) is: the arisen light
because of the power of the wisdom of preaching dhamma and the power of the gods. In the
world (loke) is: in the ten thousand world-systems. Surpassing the splendour of the gods
(atikkammeva devanam devanubhavam) is: this is the power of the gods — the radiance of the

8 On the other hand, they are misery-freed or governing gods.

% This particular realm is distinguished by being the one in which Bodhisattvas are reborn before they
attain enlightenment in their next life as a human being. Graced by the presence of the Bodhisattva, the
Tusita heaven is the most beautiful of all the celestial worlds. It is now said to be the residence of the
Buddha-to-be, Maitreya. (Damien Keown, p. 314)

8 Those brahmas denote the brahmas who are reborn in the first ropavacara jhana. Those are
brahmaparisajja brahma, brahmapurohita brahma, mahabrahma. Brahmaparisajja brahma is born due to the
inferior jhana, Brahmaparohata brahma is born due to the medium jhana, Mahabrahma is born due to the
superior jhana. Mahabrahma has more huge body than other two. (Sut. A. B. T, pp. 363-364)

% The moment of ultimate truth (paramattha khaza) means the moment of arising (upada), of stability
g,thita), and of dissolving (bhinga).

° M. 1, p. 366

A IX, p. 20
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dressed cloth (of the gods) pervades to the twelve yojanas®; likewise, the radiance of the body, of
the ornament and of a heavenly mansion (of the gods) pervade to twelve yojanas. It means that
exceeding the power of god only. The utterance (udanam) is: the utterance (accomplished) with
the wisdom associated with delight. Uttered (udanesi) is: uttered. My friend, Kondafifia knew
(afifiasi vata, bho kondafifio) is: the uttering sound also stood, having pervaded to ten thousand
world systems. Kondafifia who knew (afifiasikondafifio)® is: it means that Kondafifio who knew
exceedingly.

In the analytic explanation of eye etc.,®® in starting with in the sense of seeing

(dassanatthena)™, only one wisdom is reckoned as eye (cakkhu) for doing the function of seeing
like the (normal) eye to the aforesaid (truth) which is to be understood. For doing the function of
wisdom, (it is reckoned as) knowledge (fi@ra). For doing the function of knowing variously, (it is
reckoned as) wisdom (pafifi@). For doing the function of penetration without any remainder, (it is
reckoned as) higher wisdom (vijja). For doing the function of light by all aspects®, it is reckoned
as light (aloka). Also in the eye is dhamma (cakkhum dhammo) etc.,°only one wisdom should
be explained in five ways for being diversity of function. The sense object (@rammara) is: in the
sense of support. The sense of object (gocara) is: in the sense of the object. In the phrase
meaning as seeing (dassanagthena) etc.,” the function of wisdom is said in five ways®. By this
way, having made five (ways) in each of three turns®, fifteen types of dhamma'® (and) fifteen
types of meaning’®* (should be understood); in two'%? (groups) of those fifteen types, thirty types
of language® should be understood:; in the fifteen types of dhamma, fifteen types of meaning
(and) thirty types of language, thus, sixty types of wisdom®® should be understood'®. In the

%! yojana means a measure of length which is a distance about seven miles.

%2 The word ‘afifiasikonDafifio’ is showed in this text, but the word ‘afifigkonDafifio’ is used in the Ceylon
version.

% They are eye, knowledge, wisdom, higher wisdom and light.

% dassanastha, fiatastha, pajananattha, pagivedhastha, obhasastha

% All ways refer to sixteen nature of things.

% cakkhum dhammo, fignam dhammo, pafifia dhammo, vijja dhammo, aloko dhammo

%" dassanaytho, fiabharrho, pajananattho, pasivedhastho, obhasagtho

%8 cakkhu,idana, panna, vijja, aloka

Three turns are sacca fiana, kata fiana and kicca fiana.

100There are fifteen types of wisdom in dhamma which is termed as discrimination of dhamma (dhamma
parisambhida) by multiplyings five dnammas such as cakkhu, fiara, paffia, vijja, aloka and three types of
wisdom such as sacca fiara, kata fiana and kicca figna. (Ps, p. 150)

101 There are fifteen types of wisdom in meaning which is termed as discrimination of meaning (attha
parisambhida) by multiplying five meanings such as dassanastha, figbhastha, pajananagtha, and
parivedhastha and obhasagtha and three types of wisdom such as sacca fiana, kata fiara, and kicca fiapa.
(Ibid)

192 Fifteen types of dhamma and fifteen types of meaning.

1% There are thirty types of language (nirutti pazisambhida which are got by multiplying three types of
wisdom such as sacca figna, kata fiana and kicca fiapa and combination of five dhammas and five
meanings. (Ibid)

1%These sixty wisdom are the wisdom of discrimination of ready wit (pasibhana parisambhida figra) which
are the combination of fifteen dhamma parisambhida fiana and fifteen attha patisambhida fiapa and thirty
nirutti payisambhida fanpa.

195 | the noble truth of suffering, there are fifteen dhammas, fifteen meanings, thirty languages and sixty
wisdoms.
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remaining noble truths'® also, (it should be known) in that way only. In the four noble truths, in

each noble truth, by the influence of fifteen types of dhamma and fifteen types of meaning, sixty
types of dhamma and sixty types of meaning (should be understood); one hundred and twenty
types of language in sixty types of dhamma (as well as) sixty types of meaning (should be
understood); twenty exceeding to one hundred (types of language) (should be understood). In
sixty types of meaning also, two hundred and forty types of wisdom®®” should be understood in
this way.

2.3. The Explanation of the Turn of the Foundation of Mindfulness etc.,
(Satipagthanavaradivapnana)

31-32. In the analytic explanation of discrimination knowledge (pasisambhida) preceded
by the discourse of foundation of mindfulness and preceded by the discourse of basis of psychic
power (iddhipada sutta)'®, the meaning and the enumeration should be known by this way only.

4.8. The Exposition of the Turn of the Seven Buddhas-to-be etc.
(Sattabodhisattavaradivarnana)

33-37. In the discourses'®(expounded about) the seven Buddhas-to-be®™, five (things)

such as vision etc.,"*" in the noble truth of the cause of suffering (which is) merely in each of the
noble truth (and) five (things such as vision etc.,) in the noble truth of the cessation of suffering,
thus ten dhammas (are to be known). Five (kinds of meaning) such as in the sense of seeing
(dassanasha)** and so forth in the noble truth of the cause of suffering (and) five (kinds of
meaning) in the noble truth of cessation of suffering, thus ten kinds of meaning (are to be known).

106 Remaining noble truths are the noble truth of cause of suffering, of cessation of suffering and of the way
leading to the cessation of suffering.

97 In the four noble truths, there are sixty dhammas, sixty meanings, one hundred and twenty languages
and two hundred and fourty wisdms.

108 51V, p. 360

109 (Mahapadana sutta, D. 11, pp. 1- 10)

119 Seven Buddhas-to-be are Vipassi, Sikhi, Vessabhi, Kakkusanna, Konagamana, Kassapa and Gotama.
111 vision, knowledge, wisdom, special knowledge, light

112 jassanayrha, fiatasrha, pasivedhastha, obhasaztha, ...
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By means of them'*®, twenty explanations of meaning (and) four kinds of wisdom*** (should be

known). Having taken the seven Buddhas together, the mentioned enumeration is easily
understood only. By means of the wisdom of omniscience, in the analytic explanation of the
discrimination expounded, in each originating®*®, (they are used as:) “known, seen, found out,
realized, attained, knowing well” (“figto, digho, vidito, sacchikato, phassito pafifiagya”). Thus,
word by word only in those five words, five (dhammas) such as vision etc., (and) five (dhammas)
such as in the sense seeing (dassanagrha) etc.,''® (are known). Thus, by means of five groups of
five, (i.e.) twenty-five kinds of dhamma, twenty-five kinds of meaning, double of languages from
that'’ (i.e fifty) (and) double of wisdom™® from that'*® (i.e hundred) should be understood.
Having taken five words® together (as one), having made five-times in the turn already said,
having made five by twenty-five, one hundred and twenty five types of dhamma, one hundred
and twenty five types of meaning, double of languages from that'?! (i.e two hundred and fifty)
(and) double of wisdom*? from that'?* (i.e five hundred) should be understood. Two and a half
(addhateyyani) is: here also, there are two hundred and fifty. In the (turn of) aggregates etc.,'**
also, it is (to be known) in this way. In the turn of the truth (and) the turn of the discrimination
also, enumeration the dhamma etc.,'* should be understood in this way only.

9. The Exposition of the Turn of Six Buddhas’ Dhamma
(Chabuddhadhammavaravanrnrana)

38. In the turn of Buddha’s dhamma, one hundred and fifty (diyaddhasatam) is: having
made six times to twenty-five, there are a hundred and fifty. Double of languages from that'?° (i.e
three hundred), double of wisdom from that*?’ (i.e six hundred) should be known. In the matter
of discrimination (parisambhidakarane) is: in supervision of the discriminating wisdom. Eight
hundred and fifty (addhanavadhammasatani) are: firstly, sixty (dhammas) in the aforesaid four

113 “Them’ refer to ten dhammas and ten meanings.

1% Dhamma parisambhida fapa, attha pasisambhida fAapa, nirutti pagisambhida fAanra, paribhana
parisambhida fiana

115 abhififieyyarrha, parififiassha, pahanasha, bhavanastha, sacchikiriyasha

116 dassanasrha, fianarrha, pativedhastha, obhasastha

17 “That’ represents twenty-five.

118 The wisdom refers to paribhana parisambhida fiana.

19 “That’ represents fifty.

120 abhififieyya, parififieyya, pahana, bhavana and sacchikiriya

121 “That’ represents one hundred and twenty-five.

122 The wisdom refers to paribhana parisambhida fiana.

123 “That’ represents two hundred and fifty.

124 In the turn of five aggregates, of elements, of sense bases, of conditional things and of unconditional
things (Ps, p. 219)

125 dhamma, attha, nirutti, pasibhana

126 “That’ represents one hundred and fifty.

127 “That’ represents three hundred.
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noble truths; sixty (dhammas) in the four foundations of mindfulness; seventy (dhammas) in the
explanation of seven Buddhas-to-be; one hundred and twenty-five (dhammas) in five kinds of
supernormal power etc; one hundred and twenty-five (dhammas) in five words such as the sense
of five aggregates (khandhazha)'?® and so on; again a hundred (dhammas) in four noble truths; a
hundred (dhammas) in the discriminating (wisdom); two hundred and fifty in six Buddhas’
dhammas; thus, there are eight hundred and fifty dhammas. Similarly, the meanings are that
much'® only. Thus, only in three states™ such as the truths etc'®!, (being) one hundred and
twenty in each, (i.e three hundred and sixty) languages; in seven expositions, one hundred and
forty languages also; in the sense of supernormal power (abhififiasha) etc., and the sense of five
aggregates (khandhattha) etc., two hundred and fifty in each language; also in the noble truths, in
the discriminations, two hundred in each language, three hundred languages in Buddhas’
dhammas; thus, there are a thousand and seven hundred languages. Thus, only in three states such
as truth** and so on™*, two hundred and exceeding forty kinds of wisdom in each; two hundred
and exceeding eighty kinds of wisdom in seven types of exposition; five hundred kinds of
wisdom in each (states) such as abhififiagzha etc., and khandhasha etc; four hundred kinds of
wisdom in each — the truths and the discrimination; six hundred kinds of wisdom in Buddhas’
dhammas; thus, there are three thousand and four hundred kinds of wisdom.

The End of Exposition of the discourse of discrimination

128 The sense of five aggregates (khandhaszha), of elements (dhatuzzha), of sense bases (ayatanasha), of
conditional things (sarikhatazrha) and of unconditional things (asasikhatagha) (Ps, p. 219)

129 eight hundred and fifty

130 the truth, the application of mindfulness and right exertion

31 Thert, p. 128

132 The words ‘evameva saccadisu tisu thanesu’ are described here, however the words ‘evameva
saddhadisu tisu thanesu’ are showed in the Ceylon version.

133 the truth, the foundation of mindfulness and right exertion
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Chapter VII: The Treatise of the Wheel of Dhamma
(Dhammacakkakatha)

I. The Exposition of Turn the Truth
(Saccavaravapnpanda)

39. Again, it is the explanation, not yet expounded before in the treatise of the turning the
wheel which is preceded by the discourse of turning the wheel of dhamma only expounded (by
the elder). Therein, having suffering as their ground (dukkhavatthuka) is: by means of
simultaneous penetration in these five dhammas®* (and five meanings), there is suffering as the
ground, thus (it is reckoned as) having suffering as their ground (dukkhavatthuka)™°. Having
specified only that (truth of) suffering, it is said: having the truth as their ground (saccavatthuka)
etc. In that word™®, there is the support to the sense-object which is the truth in these (five
dhammas and five meanings), thus (it is termed) the truth as their sense object (saccarammana).
There is the domain (or) sense-object which is reckoned as the truth, thus (it is termed) the truth
as their domain (saccagocara). Comprised by truth (saccasangahita) is: comprised by the truth
of the path leading to the cessation of suffering™’. Included in truth (saccapariy@panna) is:
dependent on the truth of the path leading to the cessation of suffering. Arisen on the truth
(saccesamudagata) is: arisen on the truth of suffering by cognition of the (truth of) suffering.
Likewise, stood on and founded on (rhit@ patigshita) is: stood and founded on that (truth of
suffering) only.

3% Five dhammas and five meanings are the eye that arose in the meaning of seeing (dassanasha); the
knowledge that arose in the meaning of what-is-known (fiatazzha); the understanding that arose in the
meaning of act-of-understanding (pajanastha); the recognition that arose in the meaning of penetration
(pasivedhaytha); the light that arose in the meaning of illumination (obhasasha). (Bhikkhu Nanamoli, The
path of discrimination, p. 341)

35 In the words “dukkhavatthukati ekabhisamayavasena dukkham vatthu etesanti dukkhavatthuka”, the
explanatory word ‘dukkhavatthuka’ is ‘sandhilirgapada samvanznana’ because it explains the combination
word that ‘dukkhavatthuka’ is derived from ‘dukkha’ and ‘vatthuka’. Again the explanatory word
‘dukkhavatthuka’ is ‘samasalingattha samvanpnana’ because it explains the meaning of a compound word
that ‘bahubbrhi samasa, dukkhavatthuka’ in the sense of having suffering as their ground. Next, the
explanatory word ‘dukkhavatthuka’ is ‘abhidhanattha samvapnana’ because it explains the definition of
the word ‘ekabhisamayavasena dukkham vatthu etesanti’ which means ‘by means of simultancous
penetration in these (five dhammas), there is suffering as the ground’. The explanatory word
‘ekabhisamayavasena’ is ‘bhavattha samvannana’ because it explains the connotative meaning of a word

that ‘by means of simultaneous penetration” has connotation of elucidation.
138 In that word refers to ‘saccavatthuka etc.’

37 In the words “saccasangahitati maggasaccena sasigahita”, the explanatory word ‘saccasangahita’ is
‘sandhilingattha samvannana’ because it explains the combination word that ‘saccasangahita’ is derived
from ‘sacca’ and ‘sangahita’. Next, the explanatory word ‘maggasaccena’ is ‘abhidheyyattha
samvannana’ because it explains the information that ‘sacca’ is ‘maggasacca’. Then, the explanatory word
‘saccasangahita’ is ‘samasalingattha samvanpnana’ because it explains the meaning of a compound word
that ‘tatiyatappurisa samasa’, ‘maggasaccena sangahita’ in the sense of comprised by the truth.
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40. Now, the elder who wants to explain ‘the wheel of dhamma’ (dhammacakkam)
expounded (thus:) “The Buddha expounded the wheel of dhamma’'®® said the wheel of dhamma
(dhammacakkam) etc. Therein, the wheel of dhamma (is taken as) twofold: penetrating the wheel
of dhamma as well as preaching the wheel of dhamma. Penetrating the wheel of dhamma
(pativedhadhadhammacakkam) (is accomplished) while sitting under the bodhi tree; preaching
the wheel of dhamma (desanadhammacakkam) (is accomplished) in Isipatana. By the word, he
sets going the dhamma as well as the wheel (dhammafica pavatteti cakkafica), penetrating the
wheel of dhamma is said; he sets going the wheel as well as the dhamma (cakkafica pavatteti
dhammafica): preaching the wheel of dhamma (is said). How (is it accomplished)? In other
words, at a moment of the path, the Buddha sitting under the bodhi tree gives rise the dhammas
which are of various kinds such as the controlling faculty, the power, the factor of enlightenment,
the constituent of the path. Furthermore, only the dhamma is like a sharp circular missile weapon
because of carrying out to kill the enemy of the defilements, thus (it is reckoned as) the weapon
(cakka). (It is said that) the Buddha who arises the dhamma'® sets going the cakka. By this
(word) ', only the dhamma is (like) the weapon; in this way, it is said as the adjectival
compound™*!. The Buddha dwelling in Isipatana sets going also the wheel of the sermon which is
similar to a weapon because of carrying out the killing the enemy (so-called) defilements in the
continuity (of the mind) of those who are accessible to the teachings of the Buddha at the moment
of preaching dhamma. (He) sets going also the wheel of dhamma consisting of faculty, strength,
factor of enlightenment and noble eightfold path in the mind of those who are accessible to the
Buddha’s teaching. By this (word)**, the (expounded) dhamma and the wheel (are combined) as
the wheel of dhamma; it is said as the collective compound™®. In addition**, because there is one
who carries out, it is carrying out, hence, it is said as ‘pavatteti’ in everywhere also. Furthermore,
it should be known in this way, because of being in the sense of carrying out, it is said as
‘cakkam’. The wheel of dhamma sets going by the dhamma (dhammena pavattetiti
dhammacakkam) etc., is: it is said with reference to the preaching the wheel of dhamma only; it
should be known in this way.

In that word, to arise by the dhamma (dhammena pavatteti), it is the turning wheel by
the truth because of the condition according to the nature; thus it is said as the wheel of dhamma.
To arise observance of righteousness (dhammacariyaya pavatteti) is: it is the turning wheel in
the mind of those who are accessible to the Buddha’s teachings for the sake of (occurring) the
dhammas, thus it is said as the wheel of dhamma. By the words, one who stood in the dhamma

138 <pavattite ca bhagavata dhammacakke’

139 At the moment of the path, the wheel (cakka) refers to dhammas such as faculties, strengths, factors of
enlightenment and noble eightfold path.

149 by the word ‘dhammam pavatteti cakkafica’

1 Herein, Dhamma and Cakka are denoted as having the same sense ‘weapon’; so that the word
‘dhammacakka’ is Kammadharaya samasa.

142 by the word “cakkafica pavatteti dhammafica’

13 Herein, Dhamma and Cakka are denoted as different sense and dealt with mathematics; so that the word
‘dhammacakka’ is dvanda compound.

1% Here ‘pana’ represents ‘in addition’ serving as explanation in another way (pakkhantara).
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(dhamme ¢hito) etc., the state of excellence of dhamma'*® and of the lord of the dhamma'*® by the
Buddha is said. According to the said thus: ‘Brothers, the Buddha knows all things that should be
known, sees all things that should be seen; (He is) like the eye (and) like the wisdom; being
existence of the dhamma, being most excellent, speaking the dhamma, pointing out the dhamma;
thus, the Enlightened One brings the meaning; (He) gives the deathless state*’and (He) is the
lord of the dhamma™**®, Thus, by those words'**, the wheel of the dhamma (of the Buddha) is said
as dhammacakka. One who stood (zhito) is: one (i.e. the Buddha) who stood by the state of the
object. One who stood firmly (patighito) is: (the Buddha who) stood firmly in the unshakable
state. One who has mastered well (vasippatto) is: (the Buddha who) attained the state of being
the master*®®. One who reached the completeness (paramippatto) is: (the Buddha who) reached
the end*®!. One who reached self-confidence (vesarajjappatto) is: (the Buddha who) attained (the
state of) being confident. Moreover, by the words, one who causes to set up in the dhamma
(dhamme patigthapento) etc., having considered the mind of those who are accessible to the
Buddha’s teaching, the state of the lord of the dhamma is said by the words"** (already) said; the
(dhamma) wheel is said in this way for the state (of the lord of dhamma) and for the sake of
dhamma. By the words, one who honouring the dhamma (dhammam sakkaronto) etc., the
(dhamma) wheel is said for the sake of dhamma. Indeed the certain one sets going the dhamma by
means of honour, (so) he sets going for the sake of the dhamma. One who treats with respect the
dhamma (dhammasm sakkaronto) is: like the dhamma should be done is well done, one (i.e. the
Buddha) who does that dhamma only in this way. One who keeps respect in the dhamma
(dhammam garum karonto) is: one who keeps respect in that dhamma by keeping the respect in
that dhamma. One who honours the dhamma (dhammam manento) is: one who lives by making
dear to and cultivated the dhamma. One who venerates the dhamma (dhammam pizjento) is: one
who does the veneration having referred to that dhamma by the veneration as preaching sermon
and practising. One who revering the dhamma (dhammasm apacayamano) is: one who does the
conduct of humility by respect and honour of that dhamma only. One who has the dhamma as a
flag, the dhamma as a banner (dhammaddhajo dhammaketu) means having been the dhamma

* In the PTS Dictionary the word “bhiita’ is shown to have the sense of nature, truth, become, produced
etc; but here, in the word ‘bhagavato dhammabhiita’, it is translated as ‘the state of excellence of dhamma
of the Buddha’ and the word ‘bhiita’ is taken as ‘excellence’ appropriately.

148 For the word ‘sami’, Tipitaka Pali-Myanmar Dictionary explains as teacher, lord and owner, but no
translation of the word ‘sami’ is found in the PTS Dictionary. That is why, the word ‘dhammassami’
included in that chapter, has been translated as ‘the lord of the dhamma’.

7 The deathless state which is no more rebirths is Nibbana.

18 M. 1, p. 203

149 Those words are dhamme zhito etc.

150 1 the words “vasippattoti issarabhavam patto”, the explanatory word ‘issarabhavam ’ is ‘namalingattha
samvappana’ because it explains the meaning of a noun that ‘vasi’ refers to ‘issarabhavam’ means ‘the
state of being the master’. The explanatory word ‘issarabhavam patto’ is ‘samasalingattha samvanprana’
because it explains that the compound word is ‘dutiyatappiirisa samasa’, ‘issarabhavam patto’ means in
the sense of ‘attained the state of being the master’. The explanatory word ‘vasipatto’ is ‘abhidhanattha
samvannana’ because it explains the definition of the word ‘issarabhavam patto,” means ‘attained the state
of being the master’. Then the explanatory word ‘vasippatto’ is ‘paccayattha samvanpnana’ because it
explains the meaning of the suffix of secondary noun that the suffix ‘7" in ‘vasi’ is in the sense of Genitive
(Sambandha).

151 The end represents Nibbana.

152 heing existing the dhamma, being most excellent, speaking the dhamma, pointing out the dhamma
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as a flag and the dhamma as a banner because of having put in front that dhamma like a banner
(and) having hold (it) up like a flag, for that manifestation. One who (reaches) the dhamma
predominance (dhammadadhipateyya) is: (the Buddha) who had come to the dhamma as the
predominance only by means of developing dhamma; (the Buddha) who attained (enlightenment)
by doing all actions'*®, having been named as the dhamma-predominance. By the word, and that
wheel of dhamma is not to be stopped (tam kho pana dhammacakkam appagivattiyam), because
anyone is incapable to turn back, (the state of) being unobstructed (of the dhamma) is said. Thus,
that dhamma is reckoned as the wheel in the sense of ‘set going’.

The faith faculty is a dhamma and he sets going that the dhamma (saddhindriyam
dhammo, tam dhammam pavatteti) means the dhamma which is the faith faculty is arising in the
mind continuum of those who are accessible to the Buddha’s teachings by arising the faith faculty
associated with the path. It is (to be understood) only in the same way in the remaining
(faculties™) also. The truth (sacca) is: the truth wisdoms™. The insight wisdom and the higher
wisdom are the path wisdom only. Wisdom in non-existence'*® (anupapade Aapam) is: the
wisdom (arisen) in the fruition of arahatship. That wisdom also is caused to arise in the mind
continuum of those who are accessible to the Buddha’s teachings. (The Buddha) who strives for
the attainment (of the noble path) arises the Nibbana also.

Having shown the distinctive word such as the foundation of the cause, of the cessation
and of the path (samudaya vatthuka, nirodha vatthuka, magga vatthuka), (should be)
contracted in the turn of the cause (samudayavara) etc. Here also, the word (which is) similar to
those said earlier should be understood firstly.

2-3-The Exposition of the Turn of the Foundation of Mindfulness etc.
(Satipagthanavaradivapnana)

41-42. Also the turns which are preceded by the foundation of mindfulness and the basis
of psychic power are said by means of the moment of the path. Having shown the distinction
word in each place, those (turns) also should be contracted.

158 All actions signify perfection wisdom, vipassana wisdom and path wisdom. (Ps. A. N. I, p. 433)
> The remaining faculties are effort faculty, mindfulness faculty, concentration faculty and wisdom
faculty.
155 The truth wisdoms are the penetrating wisdoms in the four noble truths.
156 ¢ _ Ny - . . .- . . .

Anuppade figra’ is the wisdom in the fruition of arahatship which occurs in the end of
arahatship.(Tipitaka Pali-Myanmar Abhidhana, Vol I, p. 128)
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The End of the Exposition of the discourse of turning the wheel
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Chapter VII1I: The Exposition of the Treatise of Supramundane
(Lokuttarakathavapnana)

43. Now, it is the explanation, not yet expounded before in the treatise of supramundane
expounded (by the elder) after the discourse of turning the wheel which has the supremundane
dhamma. Therein, the meaning of the word supramundane (lokuttara) will be clear in the turn of
analytic explanation. The thirty-seven components of enlightenment (bodhipakkhiya)® such as
four foundations of mindfulness (cattaro satipagthana)? (are the dhammas) associated with the
path and fruition in connection with them accordingly. Those dhammas are reckoned as supreme
enlightenment (bodhi) in the sense of knowing; in this way, those (dhammas) are named as the
components of enlightenment (bodhipakkhiya) due to the state of the part of the noble (path)
which is named thus: obtained. Due to the state of the part (of the noble path) (pakkhe bhavatta)
is: on account of the state of standing in the condition of support. It is termed as attentiveness
(upasthana) due to attention, after entered into (and) sprung forward in the sense objects of those
(dhammas); mindfulness only is attention so it is named as foundation of mindfulness
(satipagthana). In other words, it is divided into four ways because of arising of that mindfulness
in the dhammas such as body, sensation, mind and mind-object by means of taking the conditions
(namely): unpleasantness, suffering, impermanence and non-self (and) by means of
accomplishing ® the function of abandoning perceptions (namely): pleasantness, happiness,
permanence and self. Thus it is said as four foundations of mindfulness (cattaro satipaghana).
They exert by this (effort), hence it is (named as) exertion; it is good exertion (hence, it is named
as) right exertion (sammappadhanam); or they exert well by this (effort), thus it is named as
right exertion®; or that exertion is good because of without arising the unpleasant defilements® and;

! Thirty-seven components of enlightenment (bodhipakkhiya) are namely: four foundations of mindfulness
(satiparthana), four right exertion (sammappadhana), four roads of psychic power (iddhi-pada), five
spiritual faculties (indriya), five mental power (bala), seven factors of enlightenment (bojjhasga) and
eightfold noble path (magga).

2 Four foundation of mindfulness are namely: contemplation on the body (kayunupassana), contemplation
on the sensation (vedananupassana), contemplation on the consciousness (cittanupassana), and
contemplation on the dhamma (dhammanupassana).

® The word ‘sadhana’ is showed as ‘resulting’ in the PTS Dictionary, but it should be translated
contextually as ‘accomplishing” in the sentence “...subhasukhaniccaattasafifiapahanakicca-
Sadhanavasena...,” which means “...by means of accomplishing the function of abandoning perceptions
namely: pleasantness, happiness, permanence and self.”

* In the words “sobhanam padhanam sammappadhanam, samma va padahanti etenati sammappadhanam”,
the explanatory word ‘sammappadhana’ is ‘sandhilirgapada samvanpand’ because it explains the
combination word that ‘sammappadhana’ is derived from ‘sam’ and ‘padhana’. Next, the explanatory
word ‘sobhanam padhanam’ is ‘upasaggalingattha samvannana’ because it explains the meaning of prefix
that the word ‘sam’ is in the sense of good (sobhana). The explanatory word ‘padahanti’ is
‘dutiyapaccayattha samvannana’ because it explains the meaning of kita suffix of that the suffix ‘yu’ in the
word ‘sammappadhdna’ is in the sense of ‘kattu’. Then the explanatory word ‘sammappadhanam’ is
‘abhidhanattha samvanpana’ because it explains the definition of the word ‘samma padahanti’ in the sense
of they exert well. The explanatory word ‘samma va padahanti’ is ‘upasaggalingattha samvappana’
because it explains the meaning of a prefix of root that the word ‘sam ’ is in the sense of well (samma).
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or the exertion is right exertion because of carrying the state of excellence; or because of
producing the state of excellence by accomplishing the welfare of (others”) happiness; or because
of doing the state of exertion. It is, so, the term of effort. That right exertion accomplishes the
function of abandoning the arisen demerit and (the function of) not becoming the unarisen
demerit; (it accomplishes) the function of becoming the unarisen merit and (the function of)
stability of the arisen merit (and); thus there is fourfold. Therefore, these are said as four right
exertions (cattaro sammappadhana). The path®is (said to be) psychic power by the cause of
accomplishment’. By the sense of prosperity, living beings are prosperous, successful, ripen and
(they) reach the excellence by this path (or psychic power), thus it is named as psychic power
figuratively. Being the basis (dhamma) of that (psychic power) associated (with desire etc.,) (and)
in the sense of the cause in the former part of that (psychic power) which produces the fruition,
thus it is (named as) the road of psychic power (iddhipado). That road of psychic power is only
fourfold by means of desire, effort, mind and wisdom. Thus, the fourfold road of psychic power
(cattaro iddhipada) is said. Due to the overcoming of disbelief, indolence, heedlessness,
distraction and delusion, those are named as faculty (indriyam) in the sense of predominance
which is reckoned as oppressing. Those are reckoned as strength (balam) in the sense of being
unshakable due to the state of non-oppressing by (the dhammas) such as disbelief etc. These both
(dhammas)8 also are fivefold by means of faith, effort, mindfulness, concentration and wisdom.
Thus, they are said as five faculties (and) five strengths, (paficindriyani paficabalani). In
addition, seven dhammas such as mindfulness etc., are (reckoned as) the factors of knowledge for
being the quality of the intelligent living beings®. The eight dhammas such as right view etc., are
(reckoned as) the constituents of the path in the sense of deliverance (from the cycle of rebirths).
On account of it, they are said as seven factors of enlightenment, eight noble constituents of the
path (satta bojjhanga ariyo aghangiko maggo).

Those dhammas reckoned as thirty-seven components of enlightenment (are obtained) in
this way; when the mundane insight exists at the former part of the path, there is the
contemplation of the body of the foundation of mindfulness to one whom takes the body in
fourteen ways™, the contemplation of the sensation of the foundation of mindfulness is to one
whom takes the sensation in nine ways™; there is the contemplation of the mind of the foundation

> The words “sobhanam va tam kilesaviripapavattavirahitato” which means “that exertion is good because
of without arising the unpleasant defilements,” is described in this text; but it is described as ‘sobhanam va
tam kilesapiripattavirahato’ in the Visuddhimagga. (Vis. 11, p. 319) In these words, the word ‘viripa’ is
rendered as ‘deformed, ugly’ in the PTS Dictionary; but herein, it is taken as ‘unpleasant’.

® In this place, the path refers to the first noble path or stream entry. (Ps. A. N. 11, p. 435)

" Herein, the word ‘sobhana’ is translated suitably as ‘good’ in the sentence “sobhanam padhanam
sammappadhanam,” which means “It is good exertion and named as right exertion;” but it is described as
‘shining, beautiful etc,” in the PTS Dictionary.

® These both dhammas are faculty and strength.

° The intelligent living beings signify that those who are to be realized the four noble truths.

19 The contemplation of the body consists of the following exercises: the mindfulness in breaths-in and
breaths-out, the mindfulness in the four postures, the mindfulness with clear comprehension in bending,
stretching etc, the mindfuless on the impurity of the body, the mindfulness on the primary elements and the
mindfulness on nine kinds of corpses.

1 The contemplation of the sensation consists of the following exercises: the mindfulness on the pleasant
sensation, on the unpleasant sensation, on the sensation neither pleasant nor unpleasant, on the pleasant
sensation associated with sensual desires, on the pleasant sensation not associated with sensual desires, on
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of mindfulness to one whom takes the mind in sixteen ways*?; the contemplation of the mind-
object of the foundation of mindfulness is to one whom takes the dhammas in five ways'®. Having
understood the demerit arisen to other, which does not arisen in oneself thus: “That demerit arose
in one who followed according to a certain way; | shall not follow that way, consequently such
kind of demerit will not be born to me”; thus, when (he) strives so that such kind of demerit does
not come into existence™, it is the first right exertion™. Having understood the demerit which
reached as a habit arises in oneself, when (he) strives to abandon such kind of demerit, it is the
second right exertion. In order to arise the mental absorption or insight that has not arisen earlier
in oneself, it is the third right exertion for one who strives. The arisen (mental absorption or
insight) does not decrease by a certain state; and it is the fourth right exertion for this person
whom cause to arise in this way again and again. Having made the desire foremost, when the
merit arises, it is desire of the road of the psychic power. Having made foremost the energy,
consciousness and investigation, when the merit arises, it is (energy, consciousness and)
investigation™® of the road of the psychic power. It is the right speech at the time of abstaining
from the wrong speech’’; these are (the right action and) the right livelihood at the time of
abstaining from wrong action'® and wrong livelihood"?; thus, these® are obtained in the different
mind. In other words, at the moment of fruition, these are obtained at one (path) consciousness of
the moment of four paths; having set up four right exertions, remaining thirty-three®! are obtained.
In this way, one factor that is mindfulness which has the Nibbana as the object those

the unpleasant sensation associated with sensual desires, on the unpleasant sensation not associated with
sensual desires, on the sensation neither pleasant nor unpleasant associated with sensual pleasure and on the
sensation neither pleasant nor unpleasant not associated with sensual pleasure.

12 The contemplation of the mind consists of the following exercises: the mindfulness on the mind with
passion, on the mind without passion, on the mind with anger, on the mind without anger, on the mind with
bewilderment, on the mind without bewilderment, on the indolent state of mind, on the distracted state of
mind, on the developed state of mind, on the undeveloped state of mind, on the inferior state of mind, on
the superior state of mind, on the mind in a state of concentration, on the mind not in a state of
concentration, on the liberated state of mind and on the unliberated state of mind.

3 The contemplation of the mind-object consists of the following exercises: the mindfulness on the mental
phenomena of the five hindrances (sense desire, ill-will, sloth and torpor, distraction and remorse, and
spectical doubt).

Y There is no demerit which is not arisen in one’s cycle of rebirths. Here the unarisen demerit is the
demerit which has not been arisen in this present existence. Not to arise the unarisen demerit, one should
strive by observing precepts, making charity, practising meditation, performing various duties and teaching
or studying the dhamma. (Ibid)

!> Right exertion is not normal effort; it is the exceeding effort. Such right exertion does not occur in an
arahant because as an arahant, merit and demerit need not to occur in him. (San. B. T, p. 582)

18 Having made the desire foremost, when the merit arises, it is the basis of the psychic power of desire;
remaining three such as consciousness, effort and investigation are also taken in the same way. These four
predominants are also named as ‘sahajatadhipati’ means predominants born at the same time or together.
(Pattha. A. B. T, p. 23)

7 Wrong speeches are of four kinds: lying, slandering, harsh speech and vain talk.

'8 Wrong actions are of three kinds: killing, stealing and sexual misconduct.

9 Wrong livelihood is connected with wrong speech and wrong action. In other words, wrong livelihood is
of five kinds such as trading in weapons, trading in intoxicants, trading in live animals, trading in poisons
and trading in human beings.

20 “These’ represents right speech, right action and right livelihood.

2! The remaining thirty-three components of enlightenment are namely: four foundations of mindfulness
(satipagthana), four roads of psychic power (iddhi-pada), five spiritual faculties (indriya), five mental
power (bala), seven factors of enlightenment (bojjhasiga) and eightfold noble path (magga).
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consciousness?? which are obtained at one conscious (moment)® is said as “four foundation of
mindfulness” by means of accomplishing the function of abandoning the perception of
pleasantness etc®., in (the contemplation of) the body etc®. Only one factor that is effort is said
as the four foundation of mindfulness by means of accomplishing the function of not causing to
arise the unarisen and the arisen (demerit). In the remaining (components of enlightenment?),
there is no lessening and increasing.

And then, in those?’ —

Nine (dhammas) have one kind; one (i.e saddha) stood in two kinds; then one (i.e
samadhi) stood in four kinds; one (i.e pafifid) stood in five kinds; one (i.e sati) stood in
eight kinds; one (i.e viriya) stood in nine kinds; thus, those (components of enlightenment)
exist in six ways®.

Nine dhammas have one kind (in each) (nava ekavidha) is: thus, these (nine) dhammas — desire,
consciousness, joy, tranquillity, equanimity, thought, speech, action and livelihood are of only
one kind by means of desire of the road of psychic power etc; (these) do not associate with other
portion. One dhamma (stood) in two kinds (eko dvedha) is: faith stood in two kinds by means of
faculty and strength. And also (one dhamma stood in) four (and) five kinds (atha catupaficadha)
is: it means that one (i.e samadhi) stood in four kinds, another one (i.e pafifia) stood in five kinds.
Therein, one which is concentration stood in four kinds by means of faculty, strength, factors of
enlightenment and factors of the noble path; wisdom stood in five kinds by means of those four
(dhammas): faculty, strength, factors of enlightenment and factors of the noble path, as well as by
means of the portion of the road of the psychic power. And also in eight and nine ways
(arthadha navadha ceva) is: it means that next one (i.e sati) stood in eight kinds; (another) one
(i.e viriya) stood in nine kinds. Mindfulness stood in eight kinds by means of four foundations of
mindfulness, faculty, strength, factors of enlightenment and factors of the noble path; effort stood
in nine kinds by means of four right exertions, the basis of psychic power, faculty, strength,
factors of enlightenment and factors of the noble path. In this way —

Only fourteen (dhammas)® are not broken down; these (are reckoned as) the components
of enlightenment. There are seven kinds® as the portion; (totally) there are thirty-seven
(kinds as) a variety.

22 “Those consciousness’ refer to the consciousnesses arisen in thirty seven components of enlightenment.
2% <One conscious moment” represents a moment of the path.
2% the perception of pleasantness, of happy, of self
% the contemplation on the body, on the sensation, on the consciousness, on the dhamma
%6 The remaining components of enlightenment are the road of psychic powers, faculties, powers, factors of
enlightenment and factors of the noble path.
2T “Those’ refer to ‘thirty seven components of enlightenment’.
28 Nava ekavidha eko, dvedhatha catupaficadha,

arthadha navadha ceva, iti chaddha bhavanti te.
? Fourteen dhammas unbroken down are eight factors of the path, desire, consciousness, faith, joy,
tranquility and equanimity.
%0 Seven dhammas exist as a portion are foundation of mindfulness, right exertion, road of psychic power,
faculty, strength, factor of enlightenment and factor of the noble path.
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For the accomplishment of one’s own function, having an apparent nature only for being
condition of desire etc.,* all those (thirty-seven dhammas) exist (when) the noble path
exists®.

Having shown thirty-seven components of enlightenment associated with the path and fruition in
this way, again, having abridged those (dhammas) in the path and fruition, he has said thus: four
noble paths and four fruits of the life of a recluse (catt@aro ariyamaggo cattari ca
samafifaphalani). Becoming a recluse is reckoned samafifia; this name (i.e. samafifia) is the
name of the four noble paths. The fruits of the four noble paths (is reckoned as) the fruits of the
life of recluse® (samafifiaphalani). Next, Nibbanasm is unmixed with all (the paths and fruitions).
Thus, it should be understood in detail that there are the forty-six supramundane dhammas by
means of thirty-seven components of enlightenment, four paths, four fruitions and Nibbana; there
are nine supramundane dhammas® by means of four paths, four fruitions and Nibbana by the
abridgement from those (forty-six dhammas); there are three supramundane dhammas by means
of the path, fruition and Nibbana by the abridgement from those (nine supramundane dhammas).
(When) the supramundane (state) of the foundation of mindfulness etc., as well as the path and
fruition are said, it is only said the supramundane (state) of the contact etc., also which is
associated with that (foundation of mindfulness). But only the foundation of mindfulness etc., are
said by means of chief dhamma. The supramundane (state) of contact etc., which are associated
with the path and fruition, is only said as supramundane in the abhidhamma also® and in the
analytic exposition of supramundane dhamma.

Cross the world (lokam taranti) is: go beyond the world. Here® all such words in the
present tense are said with reference to the four noble paths. In other words, the path of stream

% The words “sariipena ca vuttito” is rendered as “having an apparent nature only for being condition” by
taking appropriately the word ‘sariipa’ as ‘apparent nature’, although it is said as ‘at the same form, having
a body’ in the PTS Dictionary.
%2 Cuddaseva asambhinna, hontete bodhipakkhiya.

Korrhasato sattavidha, sattatimsa pabhedato.

Sakiccanipphadanato, sariipena ca vuttito.

Sabbeva ariyamaggassa, sambhave sambhavanti te.
%% The fruits of the life of recluse denotes four fruition: sotapatti phala, sakadagami phala, anagami phala
and arahatta phala which are the effects of the four paths: sotapatti magga, sakadagami magga, anagami
magga and arahatta magga.
* The path consciousness is free from the conditioned world reckoned as the groups of clinging to
existence by the passionless nature, thus it is named as supramundane; the fruition consciousness crossed
over from the conditioned world reckoned as the groups of clinging to existence by the passionless nature,
thus it is named as supramundane; both consciousness also, the path consciousness and the fruition
consciousness, together with Nibbana are exceedingly higher than the conditioned world reckoned as the
groups of clinging to existence by means of the passionless nature, so that these are named as
supramundane. (Sayadaw Ashin Janakabhivamsa, sikagyaw nissaya, p. 61)
% Abhi. I, pp. 60, 99
% The world denotes all three worlds: visible world (okasa loka), the world of living creatures (satta loka),
the conditioned world (sasikhara loka).
%7 Here refers to the analytic exposition of supramundane.
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entry passes over the woeful states®; the path of once returner®® passes over a part of the sensual
pleasure realm; the path of non- returner*® passes over the sensual pleasure realm; and the path of
arahant** passes over the material and non-material realms. Escape from the world (loka uttaram)
is: go up from the world. In the words, lokato and lokamhd, only that first word (that is loka) is
shown after modifying the word of the ablative case. Cross over the world (lokam
samatikkamamti) is: only the meaning is said firstly*?. Therein®, it is said without having
considered to the meaning of (sam) prefix; herein®, it is said together with the meaning of (sam)
prefix. Crossed over the world (Lokam samatikkanta) is: the world already said was passed over
properly. In this (analytic exposition of supramundane), all such words in the past tense are said
with reference to the fruition and Nibbana. In other words, that the aforesaid fruition of stream
entry etc., stood, having passed over the world, having passed over all the world, the Nibbana is
ever stands. Exceeding the world (lokena atireka) is: the state of exceeding from the world. This
(word) is said with reference to all supramundane dhammas. Depart (nissaranti) is: (they) go out.
Departed (nissara) is: gone out. Eighteen words such as do not stand in the world (loke na
tigthanti)® etc., are suitable for all supramundane dhammas. Do not stand (na tighanti) is: it is
said for they did not include in the world. Do not smear in the world (loke na limpati) is: it
means that even so the (nine supramundane dhammas) are being in existence in the continuity of
the (five) aggregates, they do not smear in that (world). Do not smear with the world (lokena na
limpati) is: it means that the supramundane dhammas do not smear with certain mind of those

%8 The path of stream entry passes over the world of living creatures denotes ‘worldlings’ and the visible
world denotes woeful sates, namely, hell, hungry ghost, animal and miserable state. (San. B. T, p. 25)

% The path of once returner passes over the world of living creatures denotes ‘stream enterers’ and the
visible world denotes a part of the sensual pleasure realm. (Ibid.)

%% The path of non-returner passes over the world of living creatures denotes ‘once returners’ and the visible
world denotes the sensual pleasure realm. (Ibid.)

! The path of arahant passes over the world of living creatures denotes ‘non-returners’ and the visible
world denotes the material and non-material realm. (Ibid)

“ In the words, ‘lokam samatikkamantiti pashamam vuttatthameva’, the explanatory word
‘samatikkamanti’ is ‘sandhilirgapada samvappana’ because it explains the combination word that
‘samatikkamanti’ is derived from ‘sam’ and ‘atikkamanti’. Then, in the words, ‘lokena atirekati lokato
adhikabhiita’, the explanatory word ‘lokato adhikabhiita’ is ‘vibhattayattha samvappana’ because it
explains that the case-ending ‘ena’ in ‘lokena’ is in the sense of ablative case (paficami). The explanatory
word ‘adhikabhiita’ is ‘namalingattha samvanpana’ because it explains that noun ‘atireka’ refers to
‘adhikabhiuta’ (exceeding). In the words “loke na limpantiti khandhasantane vattamanapi tasmim na
limpantiti attho”, the explanatory word ‘kandhasantane’ is ‘abhidheyyattha samvannang*?’ because it
explains the information that ‘loke’ is in the sense of continuity of the five aggregates.

“3 Therein refers to in the first word ‘lokam samatikkamanti’.

** Herein refers to in the second word ‘lokam samatikkamanti’.

*® The eighteen words are as followings: they do not stand in the world, they do no stand on the world, they
do not smear themselves in the world, they do not smear themselves with the world, they are not smeared in
the world, they are not smeared by the world, they are not besmeared in the world, they are not besmeared
by the world, they are freed in the world, they are freed by the world, they are freed from the world, they
are freed from off the world, they are freed out of the world, they are dissociated in the world, they are
dissociated by the world, they are dissociated from the world, they are dissociated from off the world, they

are dissociated from out of the world. (Bhikkhu Nanamoli, The path of Discrimination, p. 347)
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who have not been done (yet) the penetration (of the four noble truths)*® nor with the unskilful
mind of those who had done the penetration (of the four noble truths) (and) do not smear the
slight mind. Not smear (asamlitta anupalitta) is: (the word ‘nalimpanti’) is modified by the
prefix.

Releasing (vippamutta) is: only the state of without smearing is modified by the different
word. In other words, all (supramundane dhammas) do not smear in such world or by such world;
those dhammas are released in that world or from that world. Three (words) such as released
from the world (loka vippamutta) etc*’., are said by means of ablative case. Dissociation
(visafifiutta) is: it is the modified word being released. In other words, all such (supramundane
dhammas) are released in such world, by such world and from such world; those dhammas are
said to be dissociation in that world, by that world and from that world. Become pure from the
world (loka sujjhanti) is: having cleansed the world which is the impurity, become pure from the
world. To be pure (visujjhati) is: that word is modified by a prefix. (They) arise (vugzhahanti) is:
they*® have arisen. (They) revolve (vivagranti) is: they turn round again. Not cling to (nasajjanti)
is: they do not attach. (They) do not take (ha garhiyanti) is: they have not been taken. (They) do
not catch (nabajjhanti) is: they do not hinder. (They) extirpate (samucchindanti) is: they make
non-existence. And (the word), to cut off the world (lokam samucchinnatta) said like that,
likewise, due to the word, “purification from the world” (“loka visuddhatta etc.,”) is to be said.
(They) make calm again (pafippassambhenti) is: they cause to annihilate. Four words such as a
wrong path (apatha) etc.,* are suitable for all supramundane dhammas. A wrong path (apatha)
is: it is not the path. Wrong course (agati) is: it is without a footing. No place (avisaya) is: it does
not have dependent on. Uncommon (asadharana) is: it is unequal. (They) vomit (vamanti) is:
they vomit. (The word), (they) do not return to the world (na paccavamanti) is said by the
opposite way; (they) do not eat again the vomited world™; it is the meaning of that word. There is
the state of well vomiting of the vomited (supramundane dhammas) is said by the word, (they)
return (to the world) (paccavantam). The three triads which come next a dyad also should be
understood only in this way. (They) disinvolve (visthenti) means: (they) scatter, (they) release;
(they) do not bind. (They) do not involve (ha ussihenti) is: (they) do not scatter (and) do not
release. The word being made short “visinenti” (and) “na ussinenti”is good. (They) bank down
(vidhapenti) is: they cause to extinguish. (They) do not stoke up (ha samdhapenti) is: they do
not shine. They have surmounted and overcome the world (lokam samatikkamma abhibhuyya
tigghanti) is: having passed over and having overcome the world properly, the dhammas stand;
thus it is reckoned as supramundane. The state of superior and of passing over from the world of
the supramundane dhammas are said by all the aforesaid manners.

*® Those who have not done yet the penetration of the four noble truth means those who have not attained
yet any path (magga).

*" Three words are: released by the world (loka vippamutta), released from the world (lokato vippamutta),
and released from off the world (lokamha vippamutta).

*8 They represent supramundane dhammas.

* Four words are wrong path (apatha), wrong course (agati), no place (avisaya) and uncommon
(asadharana).

% The vomited world represents the renounced world.
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The End of Explanation of the discourse of supramundane
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Chapter IX: The Exposition of the Treatise of Power
(Balakathavarnpana)

44. Now, it is the explanation, not expounded before in the treatise of power preceded by
a discourse® which uttered as the supramundane treatise expounded (by the elder) after the
discourse of supramundane. Therein, having shown the five powers from the beginning by means
of this discourse, the elder who also wants to show the other powers apart from those (five
strengths®?) has said the word such as “moreover (there are) sixty eight powers” (api ca
afthasagrhi balani) etc. Because of those opposite dhammas, it is being unshakable, thus, all these
dhammas®® are also named as powers. In the words such as shyness power (hiribalasm) etc., living
beings (who fulfil moral shy) are ashamed from the evil action by this (nature), thus it is reckoned
as shyness (hirz)>*; this is the name of shame. Living beings (who fulfil moral dread) are afraid of
(doing) from evil action by this (nature), thus it is reckoned as conscience (ottappa) this is the
name of fright from the evil action. (The dhamma) originating inside is shyness; (the dhamma)
originating outside is conscience. (The dhamma) predominant in oneself is shyness; (the dhamma)
predominant in the world is conscience. (The dhamma) established in the nature of shame is
shyness®®; (the dhamma) established in the nature of fear is conscience. (The dhamma) which has
the characteristic of being humble is shyness; (the dhamma) which has the characteristic of seeing
the fault by fearful fright is conscience. That shyness only does not shake by shamelessness; thus
it is reckoned as shyness power (hiribalam). That conscience only does not shake by fearlessness;
thus it is reckoned as conscience power (ottappabalam). By the bewilderment®®, it does not shake;
thus it is reckoned as consideration power (pagisarikhanabalam). (This is) the name of the
investigating wisdom. The power arisen in those whom develop seven factors of enlightenment
led by the effort is reckoned as development power (bhavanablam). (This is) the name of four
aggregates®’ which occurs in that way®. Morality etc., which is well purified are reckoned as
faultlessness power (anavajjabalam)®. Four substances of support® are reckoned as assistance

> That is bala samyutta.

>2 Five powers are viz, faith, effort, mindfulness, concentration and wisdom.

53 All powers signify sixty eight powers.

> In the words “hiribalanti gdisu papato hiriyanti etayati hiri”, the explanatory word ‘hiribala’ is
‘sandhilirigapada samvapnana’ because it explains that ‘hiribala’ is derived from the combination of ‘hirz’
and ‘bala’. Next, the explanatory word ‘hirzyanti etayati’ is ‘paccattha samvannana’ because it explains
that suffix of secondary noun ‘4vi’ in ‘hiri’ is in the sense of instrumental (karanza). And the explanatory
word ‘papato hiriyanti’ is ‘bhavattha samvapnana’ because it explains that “who are ashamed from the evil
action” has the connotative meaning. Then the explanatory word ‘hiribala’ is ‘samasalingattha
samvanpnand’ because it explains the meaning of a compound word that ‘kammadarara samasa’, ‘hiri eva
balam hiribalam’ means ‘shame power’.

% The word ‘lajjasabhavasanthita hiri’ meant ‘(The dhamma) established in the nature of shame is
shyness’ is described in this commentary; but the word ‘lajjisabhavasanthita hir” is said in the Ceylon
version; for that word it should be translated as ‘(The dhamma) established in the nature of being feeling
shame is shyness’.

*® The bewilderment (moha) is the opposite of wisdom.

> These four aggregates are mental aggregates, namely, the aggregate of sensation, of perception, of mental
formation and of consciousness. (Ps. A. N. II, p. 442)

%8 |n that way refers to the way led by the effort.

> In the words “parisuddhani siladini anavajjabalam”, the explanatory word ‘anavajjabalam’ is
‘abhidheyyattha samvannana’ because it explains that ‘morality etc., which is well purified’ are
faultlessness power. In the words “sammadizhim sikkhatiti sekhabalanti”, the explanatory word
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power (sarigahabalam). There are some words also such as the power in assistance
(sarigahebalam). Forberance to the suffering® is forbearance power (khantibalam). Satisfying of
others by the speech of dhamma is designation power (pafifiattibalam). Attaining and reaching
the meaning of that word (mentioned) above is reflection power (nijjhattibalas)®?. Being much
in the merits is supremacy power (issariyabalam). Setting up in the merits according to
inclination is determination power (adhigzhanabalam). Having distinctively taken the suitable
meaning only, the meaning of the power of shyness etc., are said by means of words in the table
of contents (by the elder). Tranquility power (samathabalam) (and) insight power
(vipassanabalam) are: there is only tranquillity (and) insight reached to the power.

In the analytic explanation of a table of contents, having said the original meaning of
power thus: the faith power does not shake by non-faith (assaddhiye na kampatiti
saddhabalam), (the elder) showed only that meaning having made distinction by other nine
methods®. In other words, that the dhamma® reaches the unshakable power; that dhamma
supports the conascence dhammas (sahajata); it puts an end the defilements which are the
contrary dhamma of oneself; it cleanses the morality® and the (right) view which are the
beginning of attainment (of the path); it establishes the consciousness in the sense object; by
making it very bright, it purify the consciousness; by causing to reach mastery it obtains the
distinct (consciousness); by causing to reach exceeding the mind from the distinctive mind, it
does the attainment of the higher (path); by reaching the noble path in order, it does the
penetration of the truths; it establishes in the cessation of suffering (i.e Nibbana) by reaching the
fruition. That is why, nine meanings of power are shown distinctively. In four (powers) such as
effort power (viriyabala) etc., (it should be taken) in the same way.

‘sekhabalanti’ is ‘abhidhanattha samvannana’ because it explains the definition of the word
‘sammadigthim sikkhati” which means ‘he trains in right view’. And, the explanatory word ‘sekhabalam’ is
‘samasalingattha samvapnana’ because it explains the meaning of a compound word that is ‘chaghi
tappurisa samasa’, ‘sekhassa balanti sekhabalam:’. Next, the explanatory word ‘sammadigthim sikkhati’ is
‘bhavattha samvannana’ because it explains that ‘he trains in right view’ has the connotative meaning.

% Four substances of support are charity (dana), kindly speech (peyyavajja), beneficial conduct
(atthacariya) and impartiality (samanattata).

®! Forbearance to the suffering such as heat, cool etc. (Ps. A. N. I1, p. 442)

%2 Here the words ‘adhitassa atthassa adhigamapanam nijjhattibalam’ rendered as “attaining and reaching
the meaning of that word (mentioned) above is reflection power’, the word ‘adhitassa’ is described in this
commentary, however, in the version of the Ceylon, the word ‘kathitassa’ is described instead of
‘adhitassa’.

%% Other nine methods are: the faith power in the sense of stiffering conascent dhammas, the faith power in
the sense of terminating defilements, the faith power in the sense of purifying the beginning of penetration,
the faith power in the sense of steadying of cognizance, the faith power in the sense of cleansing of
cognizance, the faith power in the sense of arrival at distinction, the faith power in the sense of penetration
higher, the faith power in the sense of convergence upon truth, the faith power in the sense of establishing
in cessation. (Bhikkhu Nanamoli, The path of discrimination, p. 349)

% The certain dhamma refers to the saddha cetasika.
% Herein the morality represents the fourfold over all purity.
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(He) is ashamed of the sense desire (kamacchandam hiriyati) is: the meditator who is
connected with renunciation® (i.e the first jhana) is ashamed of the sensual desire by mental
absorption. And conscience also, it is taken in the same way only. Shyness (and) conscience from
all demerits are said only by these words®”. It should be understood the meaning of words such as
ill-will etc., by these nine ways only. (He) considers (parisarikhati) is: he investigates by means
of non-delusion (and) danger. (He) develops (bhaveti) is: he increases. The fault (vajjam) is:
(there is no) fault such as lust etc. (He) takes up (sargarhati) is: it binds. (He) is pleased
(khamati) is: the meditator (endowed with) that (mental absorption) is pleased. (He) knows
(pafifi@peti) is: he satisfies. (He) thinks upon (nijjhapeti) is: he thinks. (He) arises the mastery
(vasam vatteti) is: having studied in the mind® (and) having caused the mastery in oneself, it
causes to arise the mind. (He) resolves (adhighati) is: (he) determines. All (powers) such as the
power of development etc., are renunciation and so forth. In the explanation of the table of
contents, it is said in a different way®; in other words, that as the meaning (already said) is
manifest in the table of contents, it is not said in this analytic explanation, by means of the words
as opposed to the sense’® only. Having explained in detail the power of tranquillity and the power
of insight, the words such as: they”* do not shake by the defilements connected with restlessness
and the aggregates etc.,”> and they do not shake in the defilements connected with ignorance and
the aggregates etc.,”® are said in order to show the characteristic of the power of tranquillity and
insight.

In the power of a learner and an arahant, he trains in right view thus it is a power of the
learner (sammadigthim sikkhatiti sekhabalam) means a learner practises the right view thus it is
(reckoned as) a learner (sekho); that right view is the power of the learner thus (it is reckoned) as
the power of a learner. The words because he is trained therein it is a power of the arahant
(tattha sikkhitatta asekhabalam) is: an arahant does not practise because (he) already practised
that right view in the arahatship, thus it is reckoned as an arahant (asekkho); only the right view
(associated with) that (fruition of arahant) is the power of that arahant, thus it is (reckoned as) the
power of an arahant. In right understanding (sammadasarikappa) etc., (it should be understood)
only in that way. Right wisdom (sammafignam) is: the reviewing wisdom™. Indeed, since the
reviewing wisdom and the mundane wisdom being in a learner, they also arise in an arahant, thus

% Herein the renunciation (nekkhamma) denotes the first ripavacara jhana in which hindrances such as
sense desire are released in accordance with the words ‘nekkhemmanti parhamajhanam.’(Iti. A, p. 209)

®7 These words are shyness and conscience.

% The word ‘Vasam vattetiti citte pahu hutva ...” is rendered as ‘To cause to arise the mastery is: having
studied in the mind ... is explained in this commentary, but the word ‘bahu’ is described instead of ‘pahu’
in the ancient Myanmar version.

% A different way denotes the way is apart from the state in the analytic explanation.

" The word as opposed to the sense are shyness, conscience etc.

™ “They’ refer to the power of tranquillity and of insight.

72 yddheccasahagatakilese ca khandhe ca na kampati

"3 avijjasahagata kilese ca khandhe ca na kampati

™ Reviewing wisdom (paccavekkhana fiana) are of nineteen kinds as followings: for a stream winner, the
wisdom of reviewing the path, of reviewing the fruition, of reviewing the dispelled defilements, of
reviewing the remaining defilements, of reviewing the Nibbana; for a once-returner and a non-returner,
there are five reviewing wisdom in each in the same way mentioned above; for an arahant, there are four
reviewing wisdom exception of the wisdom of reviewing the remaining defilements. (Tipitaka Pali-
Myanamar Abhidhana, Vol. XIlII, p. 266)
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it is said as the power of the learner; in whom the (reviewing) wisdom existed, thus it is said as
the power of the arahant. Right emancipation (sammavimutti) is: the remaining dhammas
associated with the fruition, having set aside eight constituents of the path. However, some
teachers say thus: “having set aside the emancipation of supramundane ", the remaining
emancipation’® are (reckoned as) the right emancipation”’’. The state of being the power of a
learner and an arahant of that (right emancipation) is to be known the way already said.

In the power of the freedom from cankers, all (powers) are also the powers of wisdom®.
The word, a bhikkhu whose cankers are exhausted (khipasavassa bhikkhuno) is: the word is
the genitive case (but) in the sense of instrumental case; it means that by the monk whose cankers
are exhausted. As impermanence (aniccato) is: having become impermanence in the sense of
non-becoming. Conformity with the truth (yathabhdtam) is: in conformity to the (true) nature.
By the wisdom (pafifiaya) is: by the path wisdom together with the insight meditation. These are
seeing well as impermanence, seeing well as suffering (and) seeing well as non-self for (the state)
of those”® because such seeings are the origin. The word yaum is: the word of the neuter gender, on
the other hand it means that it is in this instrumental case. Owing to (@gamma) is: on account of.
Acknowledges (pagijanati) is: it accepts (and) makes acknowledged®. The example of a pit of
hot charcoals (arigarakasipama) is: it is compared with a charcoal pit the in sense of being
extremely hot. Sensual pleasure (kama) is: the sensual pleasure in substances® and the sensual
pleasure in defilements®.

Inclining to the seclusion (vivekaninnam) is: by means of the attainment of fruition, it
has inclined to the seclusion from the substratum of existence reckoned as the Nibbana. Indeed,
there are three kinds of seclusion namely: the bodily seclusion, the mental seclusion and the
seclusion from the substratum of existence. The bodily seclusion arises in those who are fond of
the absorption and who has the secluded body®. The mental seclusion arises (in those who)

™ Three kinds of emancipation of supramundane are the path (samuccheda vimutti), the fruition
(Ea,tipassaddhi vimutti), and Nibbana (nissarapa vimutti). (Maha. B. T, p. 9)

® The remaining emancipation are emancipation from the defilements temporary (tadasiga vimutti) and the
mental absorption (vikkhambhana vimutti). (1bid)

m “thapetva lokuttaravimuttirm avasesa vimuttiyo sammavimutti”

"8 That wisdom is associated with insight meditation. (Ps. A. N. I, p. 445) In the words “khinasavassa
bhikkhunoti karapatthe samivacanam”, the explanatory word ‘samivacanam’ is ‘karakalingapada
samvappand’ because it explains that the case-ending of the word ‘khinasavassa’ is in the sense of
instrumental case and not genitive case. Next, the explanatory word ‘bhikkhuno’ is ‘vibhatyattha
samvanpnand’ because it explains that the case-ending ‘o’ in ‘bhikkhuno’ is in the sense of instrumental
case.

" Those signify the contemplation with impermanence, suffering and non-self.

8 1n the words “parijanatiti samparicchati payififiam karoti”, the explanatory word ‘paififiam karoti’ is
‘uppasagga lingattha samvapnana’ because it explains that the prefix ‘pagi’ is in the sense of
acknowledgement. Then the explanatory word ‘patijanati’ is ‘dhatvattha samvanpana’ because it explains
the meaning of the root of a verb that in the word ‘payififiam’. The root ‘i@’ with prefix ‘pasi’ and suffix
‘na’ is in the sense of acknowledgement.

8 The sensual pleasure in substances (vatthu kama) represents five types of sensual pleasure (kama guna),
namely: form, sound, odour, taste, touching and thinking.

8 The sensual pleasure in defilements (kilesa kama) represents greed or craving (tazha) wishing for the
sensual pleasure.

8 The secluded bodly is that he is detachment from friends etc.
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practised for the higher mind®. The seclusion from the substratum of existence arises in the
persons who have the seclusion from the defilements (and) who reached to the divestment of all
conditional things (i.e Nibbana); on the other hand, it inclines to the escape through seclusion
reckoned as the Nibbana. Indeed, there are five kinds of seclusion namely: seclusion by
repression, seclusion by the opposite, seclusion by destruction, seclusion by tranquillization and
seclusion by escape®. Inclining to the seclusion (vivekaninnam) is: it® inclines to the
seclusion® (from the substratum of existence). Leading to the seclusion (vivekapopam) is: it
leads to the seclusion. Bending to the seclusion (vivekapabbharam) is: it is (just like) the load on
the head of the seclusion. (Next) two words are also the synonyms of the former (word) only. It
takes its stand in seclusion (vivekagtham) is: the defilements are avoided or being distant from
the defilements. It delights in renunciation (nekkhammabhiratam) is: it is delighted in the
Nibbana or it is delighted in becoming a monk. Being deprived of (byantibhatam) is: it is
deprived of one portion also; it is not clinging, released (and) separated. In every respect
(sabbaso) is: it is in every way. With dhammas conducive to cankers (a@savaghaniyehi
dhammehi) is: it means that by means of association, from defilements dhammas which are being
the cause of the cankers. And also, being deprived of (byantibhatam) is: it means that it is
depraved of the desire, (that is) free from the desire. Where from? With dhammas conducive to
cankers in every respect (sabbaso asavaghaniyehi dhammehi) is: it means free from all
dhammas of three realms®. Here, by the ten powers of those whose mind is free from cankers (i.e
arahants), the mundane and supramundane path of an arahant are expounded. “All conditioned
phenomena are impermanent”®, (the power of conditioned phenomena) is the power of full
understanding of the suffering; “sensual pleasure is compared with the charcoal pit”®, (the power
of sensual pleasure) is the power of abandoning the cause of suffering; “it is the mind inclining to

the seclusion”®*

, (the power) is the power of realizing of the cessation (of suffering); “in four
foundations of mindfulness”* etc., seven kinds of power are the power of development of the
path; (the elders) said so also. Ten kinds of the power of psychic power will be clear in the

discourse of the psychic power.

In the analytic explanation of the power of the Perfect One, the powers of the Perfect
One (tathagatabalani) is: only the power of the Buddha which is dissociated with others®. In
other words, just like the coming of the power of the former Buddhas due to the attainment of the
accumulation of merit; so also the coming of the power should be known in this way. Therein,

& The higher mind is the concentration of meditative absorption (appana samadhi).

8 |n pali, these five kinds of seclusion are, namely: vikkhambhana viveka, samuccheda viveka, tadasiga
viveka, pasipassaddhi viveka, nissarana viveka.

8 Herein, it refers to the mind free from cakers.

8 This seclusion represents the seclusion from the substratum of existence.

® Three realms are the realm of sensual pleasure, the realm of materiality and the realm of immateriality.

8 «aniccato sabbe sasikhara”

%0 «angarakasipama kama”. Sensual pleasure is compared with the charcoal pit, because either living
beings or non-living beings cannot be occupied always by oneself and if they are reached to others’ hands
or they perish, one will feel great sorrow for them. (Pacit. B. T, p. 41)

%1 «ivekaninnam cittam hoti”

%2 Seven dhammas are foundation of mindfulness, right exertion, faculty, power, factor of enlightenment
and factor of the noble path.

% Others denote the Silent Buddha, chief disciples etc,
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two kinds of power of the Buddha are the bodily power and the wisdom power. In these (two), the
bodily power should be understood in accordance with the elephant species. Indeed, these words
are said in the ancient thus —

“These are ten (types of elephant namely:) Kalavaka, gangeyya, pandara; tamba, pingala;
gandha, mangala, hema; uposatha, chaddanta.”*

These ten are the elephant species. Therein elephant species (kalavakam) is: it should be known
the original elephant species. They have the bodily power of ten men; that bodily power is
(equivalent to) the power of one elephant (named) kalavaka. They have the power of these ten
kalavaka; that power is (equivalent to) the power of one (elephant named) gangeyya. They have
the power of these ten gasnigeyya, that (power) is (equivalent to) (the power of) one (elephant
named) pandara. They have the power of these ten pandara, that (power) is (equivalent to the
power of) one (elephant named) tamba. They have the power of these ten tamba, that (power) is
(equivalent to the power of) one (elephant named) pizgala. They have the power of these ten
pingala, that (power is equivalent to the power of) one (elephant named) gandha. They have the
power of these ten gandha, that (power is equivalent to the power of) one (elephant named)
marngala. They have the power of these ten masgala, that (power is equivalent to the power of)
one (elephant named) hema. They have the power of these ten hema, that (power is equivalent to
the power of) one (elephant named) uposatha. They have the power of these ten uposatha, that
(power is equivalent to the power of) one (elephant named) chaddam. They have the power of
these ten chaddam, that (power is equivalent to the power of) one Buddha. This power of the
Buddha only is said as narayanasasighatabalam®™. Then this power of the Buddha is (equivalent
to) the power of one thousand crore of the elephants (is calculated) by the number of original
elephants; (when calculated) by the number of men, it is the power of ten thousand men. The
bodily power (kayabalam) of the Buddha is said before.

Next, the power of wisdom coming first in this (pazisambhidamagga pali) only (and) in
other pali texts are the power of ten wisdom. Coming the power of ten wisdom in the
majjhimanikaya®are four kinds of self-confidence wisdom®’, the untrembling wisdom in eight
kinds of assembly, the wisdom discerning in four ways of being born® (and) the wisdom

% «K glavakafica gasigeyyam, panDaram tambapirngalan.

gandhamarngalahemafica, uposathachaddanti me dasa” (Abhi. A. II, p. 380; M. A. |, p. 331; S. A. 11,
p. 41)
*® The word ‘narayanasasighatabalam’ is described in this commentary, but the word
‘narayanasarikhatabalam’ is showed in the Pasisambhidamagga Ganthipada as well as in the Abhidhamma
Arthakatha. (Abhi. A. 11, p. 397)
%M. 1, p. 72
" Four kinds of self-confidence wisdom (catuvesarajja fiana) are knowing the dhamma causing the
obstacle in jhana, path, fruition and Nibbana, knowing the dhamma leading to the salvation, acknowledging
that he attained the self-enlightenment, and claiming that he is free from the cankers. (Attha. B. T, p. 20)
% The wisdom discerning in four ways of being born (catuyoni paricchedaka fiara) is knowing in four
ways of being born such as oviparous being (arnDaja), viviparous being (jalabuja), moisture sprung being
(samsedaja) and spontaneous being (opapatika). (Samo. B. T, p. 102)
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discerning the five destinies®; coming in the samyuttanikaya'®, (they) are described as seventy
three kinds of wisdom, seventy seven kinds of wisdom, thus there are other kinds of wisdom
such as many thousands wisdom only. These wisdom are named as the wisdom power
(Ra@nabalam). Herein (i.e Pasisambhidamagga Pali) also, the wisdom power only is meant.
Indeed the wisdom is said as the power in the sense of being unshakable and support.

The cause as cause (zhanafica hanato) is: the cause as the cause. In other words, in that
reason, fruition arises and stands for the state of being dependent on that condition, thus it is said
as reason. The Blessed One knows clearly that such and such dhammas (which are the causes) are
the causes (as well as) the supports for the arising of such and such dhammas (which are the
fruition); that (supported) cause is the cause. The Blessed One knows clearly that such and such
dhammas (which are the cause) are not the cause (as well as) not the supports for the arising such
and such dhammas (which are the fruition); that (unsupported) cause is not the cause. The
Buddha who knows vividly knows clearly that ‘the cause’ as ‘the cause’, as well as ‘not the cause’
as ‘not the cause’. In whatever (yampi) is: in that wisdom. Idampi is: it means the wisdom of
(knowing) the cause and not the cause; it is named as the power of the Buddha. In this way, the
exegesis should be understood also in the remaining words.

The place of the leader (@sabham thanam) is: it is the excellent (dhamma)'; the former

Buddhas are (reckoned as) the leaders; it means that the place of those (former Buddhas). And
also a chief bull of a hundred cows is (reckoned as) a leading bull (usabha); a chief bull of a
thousand cows is a leader of chief bull (vasabha); a chief bull of a thousand cattle-fold is a
leading bull; the excellent bull in all cows, enduring all risks, white, pleasing, capable of carrying
the heavy load, unshocking bull for the sound of a hundred thunderbolt is a chief leading bull
(nisabha); that (bull) is meant as a leader in here. Indeed this word (i.e. nisabha) is figurative
word of that word (i.e. usabha). This is the quality of a leading bull, thus it is (reckoned as) a
leader (@sabha). The place (thanam) is: it is standing place'®, having pressed down'® the earth
by four feet. To illustrate, this (omniscience) is liked a leading bull. In other words, just as the
leader reckoned as the leading bull stands as the unshakable standing, having been endowed with
the power of a leading bull (and) pressed down the earth by four feet; likewise, the Buddha also
stands as the unshakable standing'®*; having been endowed with the power of the Buddha, having
pressed down the earth which is liked eight kinds of assembly with feet which is liked four kinds

% The wisdom discerning the five destinies (paficagati paricchedaka fiapa) is knowing the five destinies
such as hell (niraya), animal world (tiracchana), hungry ghost world (peta), human world (manussa),
celestial world (deva). (Tipitaka Pali-Myanmar Abhidhana.Vol. VI, p. 649)

1005 1, p. 59

101 The excellent dhamma represents the omniscience.

192 The words, ‘catiihi padehi pathavim uppi/etva avagthanam’, the word ‘avagthanam’ meaning ‘the
standing place’ is described in this commentary, but the word ‘acalaghanam’ meaning ‘unshakable
standing place’ is placed in the Ceylon version and some commentaries’ (M. Ap. I, p. 26; Abhi-A. II, p.
368)

193 I the words, *...acalagthanena tisthati’ rendered as °...stands as the unshakable standing’, the word
‘acalagthanena’ is showed in this commentary, yet the word ‘acalagthane’ is said in the ancient Myanmar
version.

9% 1n the words, ‘...acalazhanena tisfhati’ rendered as °...stands as the unshakable standing’, the word
‘acalagthanena’ is showed in this commentary, yet the word ‘acalasthane’ is said in the ancient Myanmar
version.
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of self-confidence wisdom; (having been) unshakable by someone who is an opponent (or) an
enemy in the world including the deva world; thus, the Buddha who stands also acknowledges

(parijanati), approaches and does not give up that reason reckoned as a leader; and put on oneself.
55105

On account of this, it is said as “acknowledges the reason of a leader

In the assemblies (parisasi) is: in the eight assemblies by means of the nobles
(khattiya), the Brahmins (brahmana), the householders (gahapati), wanderers (samana),
the gods of Catumaharajika celestial world, the gods of Tavatimsa celestial world, the
maras, and the brahmas. Roars the lion’s roar (Sthanadam nadati) is: (the Buddha)
roars the excellent sound (and) the sound without fear or the sound like the roar of a lion.
This meaning should be explained by sthanada sutta’®. In other words, just like the king
is said as a lion for the reason of endurance and killing'”’, similarly the Buddha is said as
the lion for endurance in the dhammas in the world'® and in killing other’s dispution'®.
In this way, the roar of the Buddha already said is (reckoned as) the roar of the lion
(sthanada). In that phrase, just like the lion who is endowed with the power of the lion,
confidence in all things (and) being without horripilation roars the roar of the lion,
similarly the Buddha denotes as the lion also who is endowed with the strength of the
Buddha, confidence (in front of) the eight assemblies (and) being without horripilation
roars the roar of the lion that is endowed with the manifold pleasantness of preaching
such as “iti ripam” etc.,"'? in the way (expounded in samyuttanikaya'''). On account of
it,  (the Buddha) roars the roar of the lion in the assemblies”**? is said.

In the word, the noble (dhamma) wheel sets going (brahmacakkam pavatteti),
(the word) noble (brahmaumn) is: excellent, noble (and) pure. In contraction, this word ‘the
wheel’ (cakka) —

appears clear in (the sense of) prosperity, characteristic, constituents of a carriage,

postures, charity, jewel, wheel of dhamma and wheel 12 In here, it should be

understood in the sense (of dhammacakka). That (wheel) is unfolded in two ways.
In other words, in the words “monks, the wheels are these four; for the deities and men

endowed with these (four kinds of wheel)”*** etc., this word (i.e. cakka) appears in (the

105 «gsabham thanam parijanati”

106 M. 1, p. 97; D. 1, p. 153
197 Here killing (hanana) means killing the wrong view and defilements by the capability of the Buddha.
1% There are eight kinds of dhammas in the world (loka dhamma) namely; gain (Iabha), non-gain (alabha),
fame (yasa), ill repute (ayasa), blame (ninda), praise (pasamsa), happiness (sukha) and misery (dukkha).
Of them, labha, yasa, pasamsa and sukha are enjoyment (assada), and alabha, ayasa, nindz and dukkha are
dangers (admmava). Only the noble person can endure those eight kinds of dhamma in the world.
1‘1’2 Others’s dispution denotes the wrong view is held by the wrong viewer (titthi).

S. 1, p. 30
111 khandhavagga Samyutta, Khajjana Vagga, Samyuttanikaya
12 «parisasu sthanadam nadati”
113 The different senses of wheel are an iron wheel, a missile weapon and a circle of thunderbolt.
114 prosperity are of four as followings: living in a suitable place (patiripadesavasa), reliance on the
righteous person (sappurisipanissaya), Keeping aspiration rightly by oneself (attasammapanidhi), having
merit done in the previous existence (pubbekatapufifiata). (A. 1V, p. 31)
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sense) of prosperity. (In the words) “the characteristic marks are appeared below the sole
of the foot™™™, (it appears) in (the sense of) characteristic here. (In the words) “The wheel
just (follows) the footsteps of (the cow) carrying (the load)”**, (it appears) in (the sense
of) the constituent of the carriage here. (In the words) “(the posture which has) four
wheels (as well as) nine doors™™’, (it appears) in (the sense of) the posture here. (In the
phrase), “the ruler of Kosala''®, enjoys with giving; do not negligence (in giving); cause
to happen the wheel”**®, (it appears) in (the sense of) charity. (In the words), “the jewel
wheel in the divine became appeared”*?’, (it appears) in (the sense of) the jewel wheel.
(In the words,) “the (dhamma) wheel to be set going by me*?”, (it appears) in (the sense
of) the wheel of dhamma. (In the words,) “the (iron) wheel spins at the head of a man
killed (by the evil) desire”'?, (it appears) in (the sense of) an iron wheel. (In the words))
“if it (is striking so) by the wheel in limitation of a razor”*?, (it appears) in (the sense of)
a missile weapon. (In the words) “falling of a thunderbolt”*?*, (it appears) in (the sense
of) the circle of thunderbolt. Accordingly, that word (i.e. cakka), here, should be known
(in the sense of) the wheel of dhamma.

15 One hundred and eight characteristic marks are on the sole of the Buddha. They are: the large spear
(satti), the royal mansion (sirivaccha), the wax flower (nandiyavayta), the three regular line across the neck
(sovattika), the ornament head band (varasaka), the table laid (vantamanaka), the royal cot (bhaddapiitha),
the javelin (asikusa), the multi-tiered roof (pasada), the archway (torara), the white parasol (setacchatta),
the royal scimitar (khagga), the palmyra fan (talava), the fan made of peacocks feathers (mayirahatta), the
whisk made of the tail of the antelore (valavijani), the frontilet (uzhisa), the ruby (mani), the alms bowl
(patta), the garland of jasmines (sumanadama), the blue lotus (niluppala), the red lotus (rattuppala), the
laered lotus (setuppala), the water lotus(punDarika), the pot full of water (puznaghara), the cup full of
water (punrnapati), the ocean (sumudda), the mountain of the universe (cakkava/apabbata), the Himalayan
mountain (himavantapabbata), the Meru mountain (sinerupabbata), the sun (si@riyamanDala), the moon
(candamanDala), the planets (nakkhattani), the south island (jambidipa), the east island (pubbavideha),
the north island (uttarakuru), the west island (aparaghoyana), the two thousand lesser island
(dviparittadipasahassa), the universal monarch (sakkavatti), the white conch shield (sarikha), the pair of
golden fish (macchayuga/a), the wheel (cakkavudha), the seven rivers (sattamahariga), the seven mountain
ranges (sattakualpavvata), the seven great lakes (sattamahasara), the garuda king (supanpnardja), the
crocodile king (samsumara), streamers (dhajaparaka), the golden palanquin (ratan@patrasiki), Mount Kesala
(kesalapabbata), the lion king (stharaja), the tiger king (byaggharaja), the nobel steed born among clouds
(bal@hakaassaraja), the nobel white elephant (uposathavarararaja), the dragon king (vasukanagaraja), the
golden hamsa king (samsaraja), the noble bull (usabharaja), the Eravana sakkas celestial elephant
(eravanahattiraja), the golden lewathan (suvarpzamakara), the royal barge with the four door ways
(catumukhasuvapnanava), the cow and her calf (savacchakadhena), the kinnara mythical male bird
(kipuriso), the kinary mythical female bird (kinari), the karawaik bird (karaviko), the peacock king
(mayuraraja), the crane king (koficaraja), the ruddy goose king (cakkavakaraja), the pheasant partridge
king (jivaficikargja), the six deva realms (chakamavacaradevaloka), the sixteen Brahma realms
(solasabrahmaloka) (D. 1l p. 35)

116 «cakkamva vahato padam™ (Sn, p. 1)

Y7 There are of four postures viz: standing, walking, sitting and lying. (S. I, p. 29)

118 Kosala is a name of the country which was prominent at the time of the Buddha.

119 «dadam bhufija ma ca pamado, cakkam vattaya kosaladhipa” (Ther, p. 173)

120 The divine jewel wheel is belonging to the universal monarch. (D. 11, p. 243)

21 g, p. 562

122 «jcchghatassa posassa, cakkam bhamati matthake™ (Therd, pp. 24,132)
123 «khurapariyantena cepi cakkena” (D. 1, p. 166 )

124 «asanivicakka” (D. II, p. 61; S. 1, p. 162)
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In addition, that wheel of dhamma has twofold — the penetration wisdom and the
preaching wisdom of dhamma. Therein, the (path wisdom) bringing the noble fruition of
one developed the wisdom is the penetration wisdom (parivedhafiana); the wisdom
bringing the noble fruition of the disciples developed the compassion is the preaching
wisdom of dhamma (desanafiapa). In those two, the penetration wisdom is the being
born wisdom (and) the arisen wisdom; in this way, there is twofold. Indeed that
(penetration wisdom) is said to be the being born (wisdom) from renunciation so far that
the path of arahatship; it is said to be the arisen (wisdom) at a wink of time of fruition. Or
it is said to be the being born (wisdom) from dwelling in the Tusita deva world so far that
(accomplishing) the path of arahatship at the foot of Bodhi tree; it is said to be the arisen
(wisdom) at a wink time of fruition. Or it is said to be the being born (wisdom) from the
time of Dipankara Buddha endowed with ten kinds of powers so far that (accomplishing)
the path of arahatship; it is said to be the arisen (wisdom) at a wink time of fruition. The
preaching wisdom of dhamma also is the being born wisdom (and) the arisen wisdom, in
this way, there is twofold. In other words, it is said to be the being born (wisdom) so far
that (accomplishing) the path of arahatship of the elder monk who is named Kodafifa; it
is said to be the arisen (wisdom) at a wink time of fruition. In those two, the penetration
wisdom is supramundane; the preaching wisdom of dhamma is mundane. Next, these
both are not also shared with other'?® (and) these are the wisdom belonging to one’s own
breast. Thus “(He) sets going the noble wheel”'? is said.

Undertaking of deed (kammasamadananam) is: only the deeds of merit and demerit
which are undertaken and done is said to be undertaking of deed; or only the volitional action**" is
(undertaking of deed). By the cause (and) reason (thanaso hetuso) is: just by the cause'?® (and)
the reason'?. In these two, destiny*® (gati), substratum of rebirth*** (upadhi), time (kala) (and)
exertion'*? (payoga) are the cause'*® of consequence. This is the reason to the deed.

125 These both wisdoms are unique to the Buddha and not associated with other noble persons.

126 «“hrhmacakkam pavatteti”

127 y/olitional action occurs in either meritorious deed or demeritorious deed.

128 Herein the cause (paccaya) should be refered to the reproductive kamma (janaka kamma). (Ps. A. N, p.
452)

129 The reason (hetu) should be refered to the supportive kamma (upatthambaka kamma). (Ibid)

130 There are five kinds of destiny, namely: the destiny of hell, the destiny of animal, the destiny of hungry
ghost, the destiny of human being and the destiny of gods. So long as running in the cycle of rebirths, living
beings have to reach these five kinds of destiny for their merit and demerit.

31 Upadhi, the substratum of rebirth, are of four kinds namely: sensual pleasure in defilements
(kamupadhi) which is the substratum of happiness, five aggregates (khandhupadhi) which is the substratum
of suffering such as birth, ageing etc, defilements (kilesupadhi) which is the substratum of woeful states,
merit and demerit (abhisazikharupadhi) which are the substratum of existences. (M. I11, p. 288) (Myanmar
version) Herein, upaddhi signifies as khandhupadhi, because these four — destiny, personality or five
aggregates, time and exertion are described as prosperious (sampatti).

32 There are two kinds of exertion (payoga), namely: bodily exertion and verbal exertion.

13% These four conditions are the cause of consequence or the supportive kamma of consequence.
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Going to everywhere (sabbatthagaminim) is: causing to go to all destinies and causing
not to go to all destinies™*. Way (pafipadam) is: the path. (He) knows clearly in truth
(yathabhatam pajanati) is: a lot of human beings, if they may kill only one living being, the
volition of this one will cause him to go to the hell; his volition will cause him to go to the animal
realm; in this way, he knows the nature by non-contradiction of the practices reckoned as the
volition of merit and demerit on one living being only.

Various elements (anekadhatum) is: (he knows) many elements*®, by the elements such
as the eye element etc.™®, or the element of sensual pleasure (kama dhatu) etc. Different elements
(nanadhatum) is: (he knows) many kinds of elements for the various characteristic of those
elements only. The world (lokam) is: the world such as (five) aggregates™®’, bases™® (and)
elements**®. He knows clearly (i.e penetrates) in truth (yathabhitam pajanati) is: (he) penetrates
the nature of those elements as non-contradiction.

Various intentions (nanadhimuttikatam) is: the state of various intentions such as
inferior, superior etc.

Of one living beings (parasattanam) is: of the superior living beings. Of another living
beings (parapuggalanam) is: of the inferior living beings other than those (superior living
beings). Or the Blessed One said this twofold word which has only one sense™® in two ways in
order to be accessible to instruction. Herein (i.e patisambhidamagga pali) also, the Buddha said
only in the way already said. Knowing of others’ faculties (indriyaparopariyattim) means
growing of the faculties such as faith etc.**, (or) diminishing (of the faculties of others):;
increasing and decreasing (of the faculties of others).

of jhana, emancipation, concentration and attainment
(jhanavimokkhasamadhisamapattinanmz) is: of four mental absorptions (i.e. Jhana) such as first

jhana etc.*?; of eight kinds of emancipation'* such as “having matters (inward of him), (he) sees

13% Causing not to go to all destinies is the attainment of the Nibbana.

135 It is reckoned as element (dhatu) because of bringing one’s own nature (sabhava). (San. B. T, p. 592)

138 There are eighteen elements: eye element, ear element, nose element, tongue element, body element,
mind element, form element, odour element, smell element, taste element, touching element, knowing
element, eye consciousness element, ear consciousness element, nose consciousness element, tongue
consciousness element, body consciousness element, mind consciousness element.

37 Five aggregates are — form, sensation, perception, consciousness and mental formation.

138 Twelve bases consisted of five aggregates are namely: eye, ear, nose, tongue, body, mind, form, odour,
smell, taste, touching and knowing.

139 Eighteen elements (described above) are composed of the five aggregates.

149 1t has only one sense as ‘living being’.

141 Faith, effort, mindfulness, concentration and wisdom are the five constituents of the faculty.

142 First jhana, second jhana, third jhana and fourth jhana

143 Eight kinds of emancipation are — the first emancipation is that having matters (i.e. kasira) inward of
him, he sees also the matters (i.e. kasira) outward of him; the second emancipation is that without having
matters (i.e. kasiza) inward of him, he sees the matters (i.e. kasiza); the third emancipation is that he
contemplates as it is pleasant; the forth emancipation is that having totally liberated from the perception of
form, he reaches akasanancayatana jhana by contemplation as space is infinite; the fifth emancipation is
that having totally liberated from akasanancayatana jhana, he reaches vifiianancayatana jhana by
contemplation as consciousness is infinite; the sixth emancipation is that having totally liberated from
vifiianancayatana jhana, he reaches akincaniiayatana jhana by contemplation as nothingness; the seventh
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1of three kinds of concentration** such as accompanied by

the matters (outward of him)” etc.
initial application and applied thought etc.'*®; of nine kinds of successive attainment**’ such as
first jhana attainment etc. Impurity (samkilesam) is: the dhammas which have the nature of
retrogressive concentration**®, Purity (vodanam) is: the dhamma which has the nature of leading
to distinction**. Emerging (vughanam) is: by that reason, (he) emerges from jhanas etc. And
also, “that dhamma which is that purity also is emergence; emerging from such and such
concentration is also emergence”'®’; the well practised jhana and the life-continuum of the
attainment of fruition are emergence expounded in this way. In other words, the well-practised
jhana which is lower and lower is the approximate cause of the higher and higher jhana; thus
»11is said. Moreover, the emergence from all jhanas is by life-
continuum (bhavasiga)™?; the emergence from the attainment of cessation* is by the attainment
of fruition®®*. In connection with that emergence, it is said as “emergence from that concentration

is also emergence”**®.

“that purity is also emergence

emancipation is that having totally liberated from akincaniiayatana jhana, he reaches
nevasannianasannidyatana jhana; the eight emancipation is that having totally liberated from
nevasaniandasanidyatana jhana, he reaches the attainment of cessation which is ceasing of perception and
sensation. (A . 111, p. 61)

% Three kinds of concentration are: the preparatory stage of concentration (parikamma samadhi), the
access concentration (upacara samadhi) and the concentration of meditative absorption (appana samadhi).

148 Initial application, applied thought, joy, happiness and one-pointedness of mind are called five jhana
factors.

147 Nine successive attainments are first jhana attainment, second jhana attainment, third jhana attainment,
fourth jhana attainment, fifth jhana attainment, akasanancayatana jhana attainment, vifiianancayatana
jhana attainment, akincaniiayatana jhana attainment and nevasanifianasaniidyatana jhana attainment.

%8 If one does not enter into his attained jhana repeatedly, having attained the jhana, that jhana will be
spoilt, so that such concentration is termed as the retrogressive concentration (hanabhdagiya samadhi). (Ru.
B. T, p. 142)

%% The dhamma which leads to distinction due to the attainment of higher distinction is named as
visesabhagiyadhamma.

150 <y odanampi vugthanam, tamha tamha samadhimha vugthanampi vugthanam” (Abhi. 11, p. 828)

181 «yodanampi vurthana”

152 Some state that bhavasiga is sub-consciousness. Others denote that bhavanga is factor of life or
indispensable cause or essential condition of existence for continued subjective existence. When a person is
fast asleep and is in a dreamless state he experiences a kind of consciousness which is more or less passive
than active. It is similar to the bhavanga consciousness one experience at the initial moment of conception
and the final moment of death. Not only dreamless state but also in our waking state we experience
bhavanga thought moments more than any other types of consciousness. (Mahathera Narada, A Manual of
Abhidhamma, pp. 156, 157) Whenever the mind does not receive a fresh external object we experience a
bhavanga consciousness. Immediately after a thought-process too there is a bhavanga consciousness.
Hence it is called process-free (vithivimutti). (Abhi. A . 111, p. 280) Sometimes it acts a buffer between two
thought-processes. (Mahathera Narada, A Manual of Abhidhamma, p. 158)

5% The attainment of cessation (nirodha samdpatti) is temporary cessation of consciousness mental
concomitants and form produced by mind. It is the consequence of the noble path (ariya magga). Only non-
returner and arahant can enjoy it because stream winner and once returner have no strong concentration like
non-returner and arahant for they have not dispelled yet the sense desire hindrance which is the opposite of
the concentration. (Vithi. B. T, p. 74)

15% The attainment of fruition (phalasamapatti) is the consequence of insight wisdom.

155 «tamha tamha samadhimha vugthanampi vugthanam”
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The wisdom of knowing the former existences, of divine eye (and) of destruction of
cankers are only explained below.

In that word, destruction of the cankers (@savanam khaya) is: due to destruction of all
the defilements by the path of arahatship. Free from the cankers (anasavam) is: getting rid of the
cankers. Here, deliverance by mind (and) deliverance by wisdom (cetovimuttim paffiavimuttin)
is: the concentration associated with the fruition of arahatship is said by the word ‘mind’ (ceto);
the wisdom associated with that (fruition of arahatship) is said also by the word ‘wisdom’
(paniiia). In these two™®, due to the deliverance from the lust, the concentration is said as the
deliverance by mind and due to the deliverance from the ignorance, the wisdom is said as the
deliverance by wisdom; it should be understood in this way. The Buddha said these words:
“Monks, (there is) only the certain concentration; the concentration of that person is the faculty of
concentration. Monks, (there is) only the certain wisdom; the wisdom of that person is the faculty
of wisdom. Monks, in this way, due to deliverance from the lust, it is deliverance by the mind;
due to deliverance from the ignorance, it is deliverance by wisdom”™®’. On the other hand, here, it
should be understood that the power of tranquillity is the deliverance by the mind, the power of
insight is the deliverance by the wisdom. Only in this world (digzheva dhamme) is: in this
(present) personality only. Having realized by oneself with super normal power (sayam abhififia
sacchikatva) means only by oneself, having made realization by exceeding wisdom (and) having
known not relying on others. Having reached (upasampajja) is: having attained or having
accomplished. Yet, ten ways of explanation of these ten powers of wisdom should be understood
in the way already said in the Abhidhamma'*®,

In that (power of wisdom), it is the speech of those of other doctrine thus — ten powers of
wisdom is named that there is no separate wisdom; these powers of wisdom are the variety of the
omniscient wisdom only. (When) that speech (is said) in that way, it should not be (said) that.
Indeed ten powers of wisdom is one only; the wisdom of omniscience is another. Particularly, ten
powers of the wisdom know only one’s own function; the omniscient wisdom knows also that (i.e
one’s own function) and it also knows the remaining (function) other than that. In other words, of
ten powers of wisdom, the first (wisdom) only knows whether it is cause or not; the second
wisdom only knows the difference of volitional action and of the result of volitional action; the
third wisdom only knows the limitation of volitional action; the fourth wisdom only knows the
various causes of the elements; the fifth wisdom only knows the inclination towards the intention
of the beings; the sixth wisdom only knows the state of quick or the state of tender of the faculties;
the seventh wisdom only knows the mental absorption etc., together with impurity etc.*®, of that
(jhana); the eighth wisdom only knows the continuity of the (five) aggregates inhabited in the
past; the ninth wisdom only knows death and conception of living beings; (and) the tenth wisdom
only knows the limitation of the truths. Moreover, the omniscient wisdom knows clearly by these
(ten kinds of) wisdom (the dhammas) that should be known or beyond those (dhammas).

158 These two are deliverance by mind and deliverance by wisdom.

137 «yp hissa bhikkhave samadhi, tadassa samadhindriyam. Ya hissa bhikkhave pafifiz, tadassa
pafindriyam. Iti kho bhikkhave ragaviraga cetovimutti avijjaviraga paffiavimutti”. (S.V, pp. 516, 520;
Ther, p. 290)

158 Abhi. 11, p. 809

15 impurity, purity and emerging
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Particularly, the omniscient wisdom does not perform all functions of these dhammas. Indeed it is
impossible for the jhana to be absorbed in it (i.e. omniscient wisdom); it is impossible for the
psychic power to create it (i.e. omniscient wisdom); and it is impossible for the path to be wasted
the defilements (by attaining the path).

Then, those of other doctrine’® should be asked in this way: “Is this wisdom of ten

powers (the wisdom) accompanied by applied thought or accompanied by sustained thought; (the
wisdom) without being accompanied by applied thought or being accompanied by sustained
thought only; (the wisdom) without being accompanied by applied thought or without being
accompanied by sustained thought; (the wisdom of) sensual pleasure or (the wisdom of)
materiality or (the wisdom of) immateriality; the mundane ; the supramundane?”*®* One'®” who
knows will say thus: “Seven kinds of wisdom are (the wisdom) accompanied by applied thought
and accompanied by sustained thought in order”'®®. He will say thus: “Other two apart from those
(i.e. seven kinds of wisdom) are (the wisdom) without being accompanied by applied thought and
without being accompanied by sustained thought”'®. He will say thus: “the wisdom of the
destruction of the cankers may be (the wisdom) accompanied by applied thought and (the wisdom)
accompanied by sustained thought; may be (the wisdom) without being accompanied by applied
thought and being accompanied by sustained thought; may be without being accompanied by
applied thought and without being accompanied by sustained thought*®®. In that way, he will say
thus: “Seven kinds of wisdom are, in order, (the wisdom of) sensual pleasure; other two apart
from those (i.e. seven kinds of wisdom) are (the wisdom of) materiality; the last one wisdom
apart from those (nine kinds of wisdom) is the supramundane”*®. He will say thus: “Yet, the
Omniscient wisdom (sabbadiiutaiiana)*® is (the wisdom) accompanied by applied thought and
the accompanied by sustained thought only or (the wisdom of) sensual pleasure only; the
mundane only”*®,

In this way, herein (i.e in the ten powers of wisdom), by the first wisdom of (knowing)
the cause or non-cause (thanathananiana), the Blessed One sees only the attainment of the
wisdom of the destruction of the cankers of the accessible living beings or not (or) (the state of)

100 Another usage of those of other doctrine (paravadi) is the opponent in controversy.

181 «“Dasabalafianam nametam savitakkasavicaram avitakkavicaramattam avitakkavicaram kamavacaram
ripavacaram aripavacaram lokiyam lokuttaram”.

162 Here one who knows refers to one of other doctrine.

163 «paripariya satta fianani savitakkasavicarani.”

164 «Tato parani dve avitakkaavicarani.”

165 « Jsavakkhayafianam siya savitakkasavicaram, siya avitakkavicaramattam, siya avitakkaavica”.

0 “Pafipatiya satta kimavacarani, tato parani dve riipavacarani, tato avasane ekam lokuttaram.”

166 “Patipatiya satta kamavacarani, tato parani dve rilpavacarani, tato avasane ekam lokuttaram.”

187 The Omniscient wisdom (sabbaiiiiutaiana) which is the knowledge of penetrating the transcendental
doctrine (abhidhamma) is also reckoned as the supreme attainment (adhigama). (Attha. B. T. I, p. 140)
This wisdom, which is attained due to the great perfection of the Buddha, (Samo. B. T, p. 305) is only the
wisdom of the Buddha, not concerned with the arahants and the silent Buddhas. The Omniscient wisdom is
the cause of attaining the name ‘Buddha’ that is one who knows all things without exception. Again the
attainment of four noble paths is the principle of the Omniscient wisdom. (Katha. B. T. I, p. 392) The
attainment of arahatship is the approximate cause of the Omniscience because as soon as attaining the
arahatship, the Omniscient wisdom is attained. But it is uncommon wisdom, other arahants and silent-
buddhas are not attainable this wisdom although they attained arahatship. (Silak. B. T. I, p. 280)

168 “Sabbariniutaiianam pana savitakkasavicarameva kamavacarameva lokiyameva.”
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being without obstruction of the defilements which is the cause or non-cause; it is because of
seeing the cause which is the right view of mundane'®® and seeing non-cause which is the wrong
view of fixed destiny®™®. Then by the (second) wisdom of knowing the result of one’s action
(kammavipakariana), (he) sees (the state of) absence of obstruction of the result of those (i.e. right
view and wrong view); it is because of seeing the conception of three root conditions'™ (of
beings). By the (third) wisdom of the practice of leading to everywhere
(sabbatthagaminipatipadanana), (he) sees the absence of obstruction of the action because of
seeing the absence of immediately following action'’® (@nantarika kamma). In this way, by the
(fourth) wisdom of (knowing) various and distinction of elements (anekadhdtu nanadhatuiiana),
(he) sees the distinction of temperament of the living beings (who have) no obstruction (of
defilements) in order to preach the suitable dhamma to them because of seeing the distinction of
element. Then, by the (fifth) wisdom of (knowing) various inclination (nanadhimuttikaiiana), (he)
sees the intention of those (i.e. living beings) in order to preach the dhamma by means of
intention, not having taken up also the action'”. In this way, by the (sixth) wisdom of knowing
the difference of faculties (indriyaparopariyattaiiana), (he) sees the increasing and decreasing
faculties in accordance with ability or power of those (who have) seen the intention in order to
preach the dhamma because of seeing the state of sharpness or tenderness (of faculties) such as
faith etc. And then, in this way, when these (living beings) whose difference of faculties have
been fully understanding of knowing are at a distance, by the (seventh) wisdom of jhana
(fhananana) etc., (he) can approach (them) quickly by means of psychic power due to the state of
having grown the mastery. Having approached also, (the Buddha) who sees the distinct mind (of
living beings) at present by the wisdom of knowing one’s mind (cetopariyaniana) that should be
attained in accordance with (the wisdom of) divine eye (dibbacakkuiiana)*™* which has the clear
vision of the previous lives of those'”, by the wisdom of knowing others’ former existences
(pubbenivasanussatiniana), expounds the dhamma in order to destruct the cankers in accordance
with the wisdom of the destruction of cankers (@savakkhayariana) due to cessation of delusion in
the practice which is leading to the destruction of cankers. Thus, it should be understood that
these wisdoms of ten powers are said in the order already mentioned.

45. Now, the elder who wants to explain all the powers by their characteristics, having
made the question thus: By which meaning of the power of faith (is said)? etc., (kenaghena
saddhabalam) made the answer by this way, (the power of faith) is in the sense of unshakability

16% The right view of mundane is the cause of the path of mundane. (Ps. A. N, p. 456)

170 The wrong view fixed in its consequences (niyatamicchaditthi) cause one who holds this wrong view to
go to hell after death. Nihilistic view (natthika vada), the view that there is no-after death of action (akiriya
vada), and causeless view (ahetuka vada) are involved in the wrong view fixed in its consequences. Those
who hold this wrong view cannot be rescued by the Buddhas for their holding wrong view strongly.

™ Three root conditions are non-greed (alobha), non-hatred (adosa) and non-delusion (amoha).

172 The immediately following actions (anantarika kamma) are of five as thus: matricide, patricide, killing
an arahant, drawing the blood of the Buddha and causing schism among the order. One who commits any
one of these kamma produce the evil result immediately after death. (A. A. Il, p. 104)

173 Herein the action (payoga) denotes the temperament (carita) such as lust, hatred etc.

1 The word ‘dibbacakkhanubhavato’ is described in this commentary; but the word
‘dibbacakkhufiapanubhavato’ is stated in the Ceylon version.

175 Those refers to persons who have sharpness or tenderness of faculties.
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by non- faith etc., (asaddhiye akampiyaghena). In that answer, (the preaching), is shamed
(hiriyati) etc.'”®, is the preaching determines depending on the individual. It should be understood
that the words “in that place”, and “by that”, and “that” are said in the words starting with, the
power of development, (up to) the end, the word, the power of resolution *’with reference to the
jhana etc., only. By that consciousness (exists on) calm (tena cittam ekaggam) is: it can be said
that the mind is calm by that concentration. To the arising (dhammas) in that place (tattha jate)
is: the arisen (dhammas) in that concentration by means of association; or in that (concentration)
that has arisen by the sense object of the insight. (A learner) practises in that power (tattha
sikkhati) means that the learner practises in that power of a learner; thus it is reckoned as the
power of a learner. Due to being practised in that power (tattha sikkhitatt@) is: due to being
practised of an arahat in that power of an arahat; it is reckoned as the power by an arahant. By
that, (due to) being free from the cankers (tena asava khinra) is: by that wisdom of mundane and
supramundane, the cankers are annihilated, (thus) that wisdom is reckoned as the power of
annihilated cankers. Indeed, the cankers are said to be annihilated also by the worldly wisdom.
(The reason is that) there is no supramundane path without insight. In this way, it is the power of
the one annihilated cankers'’® reckoned as the power of one whose mind is free from cankers
(khinasavabalam). (The power which) can fulfill one is the power of supernormal power (tassa
ijjhatiti iddhibalam) is: that it is power of supernormal power which can fulfill one endowed with
supernormal power, (thus it is reckoned as) the power of supernormal power is only power. In the
sense of being immeasurable (appameyyagthena) is: the disciples see the (wisdom of knowing)
cause or non-cause etc., by a portion; “(they) know the truth as really is” (“yathabhitam
pajanati**’) is said with reference to only knowing by all conditions. In (the explanation of)
three kinds of wisdom*®, «(they) know the truth as really is” is not said; however it is said only in
those (explanation of three kinds of wisdom) since it is said elsewhere. Elsewhere (afifiattha) is:
in remaining seven kinds of the power of the wisdom™" and ten kinds of power (explained) in the
abhidhamma'®. And, the wisdom of knowing the difference of the faculties is not associated with
the disciples also in every way. Thus, ten kinds of power are not associated with the disciples.
Due to the sense of exceeding or the sense of being incomparable, it is reckoned as being
immeasurable; thus, and also “the power of the Buddha by the sense of being immeasurable”
(“appameyyazthena tahagatabalam™) is said.

The exposition of the discourse of the power was finished.

176 Dye to being shamed in the evil demerit, it is said as the power of shyness.

Y7 The former eight categories of power are: the power of development (bhavana bala), of faultlessness
(anavajja bala), of support (sasigaha bala), of forbearance (khanti bala), of designation (paffiatti bala), of
realization (nijjhatti bala), of supremacy (issariya bala) and the power of determination (adhisthana bala).
178 One who annihilated cankers is an arahant.

79 Thert, p. 356

180 The wisdom of knowing the past existences, the wisdom of divine eye and the wisdom of arahatship.

181 The remaining seven kinds of the power of the wisdom are exception of three kinds of wisdom

described above.

182 Abhi. 11, p. 329
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Chapter X: The Exposition of the Treatise on Voidness
(Sufifiakathavapnpana)

46. Now, it is the explanation, not expounded before in the treatise of void (sufifiakatha)
which has the void of supramundane in the end and preceded by the discourse'®® expounded (by
the elder) after the discourse of power (balakatha) which has the power of supramundane in the
end. In the discourse, firstly, the word ‘then’ (‘ath@’) is an indeclinable particle grasping the
(other) word. By this (indeclinable particle), it is made taking up the word such as Venerable
(Ananda) (ayasma) etc. (The word) indeed (kho) is: the indeclinable particle (is used) in the
sense of the enclitic particle of affirmative and emphasis. The word, (Venerable Ananda)
approached the place where the Buddha (stayed) (yena bhagava tenupasarikami) is: the word
of instrumental case (but) in the sense of locative'®*. Thus, herein, the meaning should be seen in
this way, the Buddha was in such a place; (he) approached that place. Or due to such cause, the
Buddha should be approached by the devas and human beings; due to that cause (it is said as)
approached; herein, the meaning should be known in this way. And, for what cause should (the
Buddha) be approached? Just like a big tree which bears the fruits continuously should be
approached by a group of birds for the intention of enjoyment (in eating) the sweet fruits, (so also
the Buddha) should be approached for the intention of various specific virtue attainment. On
account of that cause, (they) approached; thus, the meaning should be seen in this place'®. (The
word) approached (upasarikami) is: it is said as gone. (The word) having approached
(upasarikamitva) is: the (word) explained the end of the approach'®. Or, it is also said in this way:
one who approached, having gone to the place which is reckoned as the near place of the Buddha
which is especially near from that (approaching place).

Having caused to salute (abhivadetva) is: having paid homage by fivefold prostration®®’.
Now, because of such meaning, (it is said to be) coming for the waiting on the noblest person*®
in the world. The elder™® who wants to ask that question sat down (nisidi) on one side
(ekamantam), having caused to rest at the head (and) lifting up the hands which have shinning
(with) the combination of ten nails. (The word) on one side (ekamantam) is also: (the word)

182 That is Bala Samyutta.

8 11 the words “Yena bhagava tenupasarikamiti bhummatthe karapavacanam”, the explanatory word
“bhummatthe kararavacanam” is ‘karakalingapada samvanpnana’ because it explains that the word ‘yena’
is in instrumental case but used in the sense of locative case. Then the explanatory word ‘karapavacanam’
is ‘vibhattipada samvannana’ because it explains that the ending of ‘yena’ is the derivative of instrumental
singular ‘ena’.

185 In this place refers to “yena bhagava tenupasaikami”.

8 In the words “upasazkamiti ca gatoti vuttam hoti”, the explanatory word ‘gato’ is ‘dhatvattha
samvapnand’ because it explains that in the word ‘upasasikami’, the root ‘kamu’ with prefixes ‘upa’ and
‘sam’ is in the sense of approached. Again the explanatory word ‘gato’ is ‘namalingattha samvanpana’
because it explains the meaning of a noun ‘upasazigamita’ which refers to ‘gato’ (going).

187 Fivefold prostration is paying homage to someone with forehead, waist, elbows, knees and feet.
188 The noblest person in the world represents the Buddha.
189 The elder is Venerable Ananda.
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showing the neuter gender like this: “the moon and the sun move around unequally”** etc. Thus,
as one who sat is one who sat down on one side; in that way, herein® the meaning should be
seen as: (he) sat down (niszdi). Or in this (word), it is the accusative case in the sense of locative
case. (He) sat down (niszdi) is: (he) makes sitting down. In other words, the wise gods and human
beings, having approached the place of respectable ones, sat down on one side due to being
skillful in (way of) sitting down. And this elder'*® is also one of the wise; thus (he) sat down on
one side.

To clarify, how one sat down is sitting on one side. Having avoided the six kinds of faults
in sitting, (one sits). What are these? These are as following: too far place, too near place, the
place in windward, the high place, the in front place (and) the back place. In other words, if (the
Buddha) wants to speak the person who sat down in a great distance, the loud noise should be
spoken. One who sat down in the very near (place) did (came to) close contact (with the Buddha).
One who sat down in the windward place oppresses (the Buddha) by the odour of the body. One
who sat down in the high (place) makes known the disrespect (to the Buddha). If (the Buddha)
wants to see the person who sat down in the in front place, his eyes must strike directly with the
eyes (of the Buddha). If (the Buddha) wants to see the person who sat down the back place,
having stretched out the neck, he should be seen. Thus, this elder®® also sat down, having
avoided these (six kinds of) faults in sitting. Because of it, it is said thus: “sat down on one side”.
Etadavoca is: he said that.

Venerable sir, the world is void, the world is void (sufifio loko sufifio lokoti bhante
vuccati) is said means that those monks who followed (the dhamma) in this dispensation said
thus: “the world is void, the world is void” (sufifio loko sufifio loko). In that (discourse'®*), the
exclamation word is made in order to gather up all those words due to plenty of those words
which have such quality. (If) it is said in this way'*®, it is that those all words should be collected.
To what extent? (kittavata) is: how much extent? Thus, (the word) nu*®® is an indeclinable
particle in the sense of doubt'®’. It is void of self or of belongings to self (sufifiam attena va
attaniyena va) is: thus, it voids from (the concept of) self surmised by the (people of) the world*%
also as: “doer, one who feels, self controlled”; it is also void from one’s own properties which are
belongings to self**® also because of being without (the concept of) self. There are the arisen
dhammas (in which) all mundane (dhammas) such as eye etc., (are involved). These dhammas

190 «isamam candimasiriya pariharantiti adisu” (A. V1, p. 70)

91 Herein refers to in the word ekamanta.

192 The elder denotes Venerable Ananda.

193 This elder represents Venerable Ananda.

19% That discourse represents Sufifiataloka sutta from Sa/ayatana vagga, Samyuttanikaya.

195 1t is said in this way means the exclamation word is said two times as loko loko.

19 The sentence included the indeclinable word ‘nu” is “kittavata nu kho bhante ‘suiiio loko’ ti vecatiti.”
97 In the word ‘nu-iti samsayatthe nipato’, the indeclinable particle ‘nu’ is mentioned here in the sense of
‘doubt” among the various meanings of ‘nu’ such as reflection (parivitakka), doubt (samsaya), question
(puccha), indicating displeased state (anattamanata siicana), name (nama), certainty (ekamsa), hearsay
(anussavana), emphasis (avadharapa), taken firstly (hatava), and filling the word (without having any
sense) (padapirana) which are described in the Tipitaka Pali-Myanmar Abhidhana. (Tipitaka Pali-
Myanmar Abhidhana, Vol, XII, p. 1001)

98It is the concept of the worldlings.

199 Eve, ear, nose and so forth are the properties which are the belongings to self.
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only are known as the world (loka) owing to the sense of dissolution (and) crumbling. And in
these dhammas, there is not only void of self but also void of belonging to self; it means that thus
the world is void is said (tasma sufifio lokoti vuccati). The supramundane dhamma is also void of
the self and of belonging to self; yet, the mundane dhamma is only said because of the
corresponding to the question®”. By the word, void (sufifio), it is not said that the dhamma?®®* is
not present. It is said that the dhamma, there is not the state of being the essence of the self and
belonging to self. And in the world, when it is said thus: “the house which is void (of man); the
water-pot which is void (of water)?®®”, it does not mean that there is neither house nor the water-
pot; it means that there is nothing else in that house (and) in that water-pot. The Buddha also
expounded this meaning as (following): “Thus, indeed, there is nothing in that house etc.; one
sees that house which is void of self and of the belonging to self. Whatever thing (such as house
etc.,) is remaining; (one) knows clearly in this way this (house etc.,) is that existing (house
etc.,)”?®. Furthermore, this meaning is only said in the text named figya and sadda. Thus only the
characteristic of non-self is expounded in this discourse.

47. In the analytic explanation of the discourse, having pointed out twenty-five words of
the table of contents such as voidness as voidness (sufifiasufifiam) etc.,?®, the analytic
explanation of those?® are made by the use of connection with the word void. Therein, firstly it is
the void reckoned as void; it is not modified by the other word?*® which is placed close to it, thus
it is reckoned as voidness as voidness (sufifiasufifiam). And herein, the word of the neuter-
gender word®®" is made for the lack of designation as a certain (dhamma); or the neuter gender is
made, having in consideration of the (state of) void only. In the remaining (words), it (should be
known) in this way also. The formation®®® also is void of the remaining formations®®, thus it is

20 The question is: “Sufifio loko sufifio loko™ti bhante vuccati, kittavata nu kho bhante “suiiiio loko” ti
vucattiti?

201 Dhamma collectively includes eye, ear and so forth.

202 «sffiam gharam, sufifio ghazo”

203 «1tj yam hi kho tattha na hoti, tena tam sufifiam samanupassati. Yam pana tattha avasizhim hoti, tam
santam idamatthiti pajanati”.

2% Twenty five words of the table of contents relation to ‘suiiia’ are namely: voidness as voidness
(sufiflasufifiam), voidness of formation (Sankharasuiiiam), voidness in change (viparinamasufiiiam),
supreme voidness (aggasufifiam), voidness by characteristic (lakkhapasufifiam), voidness by suppression
(vikkhambhanasufifiam), voidness by substitution of opposites (tadasigasufifiam), voidness by cutting off
(samucchedasufifiam), voidness by tranqualization (patipassaddhisufifiarz), voidness as escape
(nissaragasufifiar), internal voidness (ajjhattasufifiarm), external voidness (bahidhasuiiriam), voidness in
both ways (dubhatosufifiam), similar voidness (sabhagasuiiiiam), dissimilar voidness (visabhahasufiiiam),
voidness in seeking (esandasusifiam), voidness in embracing (pariggahasufifias), voidness in obtainment
(patilabhasuniiiam), voidness in penetration (pasivedhasufifiam), voidness in unity (ekattasufifiam), voidness
in difference (nanattasuiiiam), voidness in forbearance (khantisufifam), voidness in determination
(adhigthanasuiifiam), voidness in penetrating (pariyogahanasufifiam), and voidness in the ultimate
(garamatthasuﬁﬁam). (Bhikkhu Nanamoli, The path of discrimination, p. 356)

205 ¢Those’ refers to the words of the table of contents.

2% Other word is formation (sasikhara) etc., apart from voidness (sufifia).

27 The neuter gender word refers to Sufifia.

208 Formation, herein, denotes the formation of merit according to the parisambhidamagga nissaya.

299 The remaining formations are the formation of demerit and the formation of imperturbability according
to the Pasisambhidamagga Arthakatha Nissaya.
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reckoned as voidness of formation (sasikharasufifiam). The unpleasant ripening by means of
decay and dissolution is the ripening by change®?; the void of that unpleasant ripening is (termed
as) voidness in change (vipariramasufifiam). The supreme bliss (i.e. Nibbana) also is void of
self and of belonging to self or all formations; thus, it is reckoned as supreme voidness
(aggasufifiam). (Each) characteristic is only void of the remaining characteristics; thus, it is
termed as voidness by characteristic (lakkhapasufifiam). The void by suppression such as
renunciation etc., is termed as voidness by suppression (vikkhambhanasufifiam). In four (words)
such as voidness by the substitution of opposites (tadasigasufifia) etc.?*!, also, it (should be
known) only in this way. The (internal dhamma) is also void of self and of belonging to self etc,
thus it is termed as internal voidness (ajjhattasufifiam). The (external dhamma) is also void of
self and of belonging to self etc, thus it is termed as external voidness (bahiddhasufifiam). In
both (internal and external dhamma) are void of self and of belonging to self etc, thus it is termed
as voidness in both way (dubhatosufifiam). There is the portion which is equal (to the nature) of
that dhamma,; thus it is termed as similar (sabhagam); the nature of being similar portion also
void of self and of belonging to self, thus it is termed as similar voidness (sabhagasufifiam); it
means that it is void of similarity. (There is) being dissimilar portion, (thus it is termed as)
dissimilar (visabhagam); the nature of being dissimilar portion is void of that self and belonging
of the self, thus it is termed as dissimilar voidness (visabhagasufifiam); it means that it is void of
dissimilarity. In some books, (the words) similar voidness (sabhagasufifiarz) or dissimilar
voidness (visabhagasufifias) are written next to the word voidness as escape (nissarazasufifiam).
Searching such as renunciation®? etc., is void of the sensual pleasure etc; thus it is termed as
voidness in search (esanasufifiam). In three words such as voidness in embracing
(pariggahasufifiam) etc.,?® (are to be known) only in that way. On account of having stood
firmly in one sense object (and) on account of being without distraction in the various sense
objects™, it is termed as unity (ekatta) also; that®*® is void of the difference, thus it is also termed
as voidness in unity (ekattasufifiam). Conversely, variety is also void of the unity, thus it is
termed as voidness in difference (n@nattasufifiam). The forbearance such as renunciation etc., is

210 1 the words “jarabharigavasena viriipo parinamo viparinamo”, the explanatory word “viriipo parinamo’

is ‘sandhilingapada samvannana’ because it explains that ‘viparizamo’ is derived from the combination of
“virupo’ and ‘parinamo’. Again the explanatory word ‘viripo parinamo’ is ‘uppasaggalingattha
samvannand’ because it explains that the prefix ‘vi’ is in the sense of unpleasant (viripa). Next, the
explanatory word ‘viparipamo’ is ‘samasalingattha samvapnana’ because it explains the meaning of a
compound word that is ‘tatiya tappurisa samasa’ and conveys the sense of ripening by change. Then the
explanatory word ‘jarabhasigavasena’ is ‘bhavattha samvappana’ because it explains the connotative
meaning of a word, that is ‘by means of decay and dissolution’ has connotation of elucidation.

211 The four words are namely: voidness by substitution of opposites (tadasiga sufifiam), voidness by cutting
off (samuccheda sufifiam), voidness by tranquillization (patipassaddhi sufifiam) and voidness as escape
(nissarapa sufifiam).

212 Herein, renunciation denotes the mental absorption.

213 Three words are voidness in embracing (pariggahasufifiam), voidness in obtainment (pailabhasuiiiiam)
and voidness in penetration (pativedhasufifian).

2% 1n the word ‘nanarammanavikkhepabhavato’ which means on account of being without distraction in
the various sense objects, the word ‘vikkhepa’ is appropriately taken as ‘distraction’, but the PTS dictionary
speaks of ‘disturbance, perplexity, confusion’.

213<That’ refers to unity (ekatta).
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void of the sense desire etc; thus it is termed as voidness in choice (khantisufifiam). It (is to be
known) also in that method in voidness in determination and voidness in penetration
(adhigthanasufifie pariyogahanasufifie ca). There is also (the word) voidness in penetration
(pariyogahanasufifam) in some texts. Of one who is fully aware (sampaja@nassa) is: of an
arahant who extinguished all the defilements (and) who is endowed with clear comprehension.
The exhaustion of the cycle of rebirth (pavattapariyadanam) is: the Nibbana which is complete
extinction without remaining the five aggregates®®. All voidness (sabbasufifiatznam) is: the
voidness of all things. Voidness in the ultimate (paramatthasufifiam) is: it is the voidness that is
in the sense of being excellent due to the void of all formations.

48. In the analytic explanation of the table of contents, what is impermanent or (niccena
va) is: having passed over the dissolution, it is also void of (the nature of) permanence owing to
the absence of permanence whichever is going on. What is everlasting thing or (dhuvena va) is:
it is also void of (the nature of) everlasting because of the condition associated with the cause at
the existing time (and) the absence of whichever is lasting. What is eternal or (sassatena va) is: it
is void of (the nature of) being eternal for the absence of whichever is existing all the time by (the
nature of) being uninterrupted. What is not-subject-to-change or (avipariramadhammena va) is:
it is void of the absence of steadfastness for the absence of whichever is steadfastness (i.e. not
changed) by means of decay and dissolution. In the discourse®"’, although the void of self is only
said, in order to see the void of the permanence and the void of the happiness, herein the word
what is permanence or (niccena va) etc., is also said. Indeed, if the void of the permanence only
is said by the connection with the oppression of (the nature of) impermanence due to (the nature
of) suffering, (it is to be understood that) the void of the happiness is also said. It should be
understood that six types of sense object such as form etc., six types of consciousness such as
gye-consciousness etc., six types of contact such as eye-contact etc., and six types of sensation
such as sensation due to the contact with the eye etc., should be known in brief.

In the word the formation of merit (pufifi@bhisasikharo) etc.,?*® herein, it cleanses the
one who performs it, and it fulfills his inclination, and it produces an honourable state, thus, it is
(reckoned as) merit (pufifia). It forms result and the kind of materiality due to the volitional action
performed, thus, (it is termed as) formation (abhisanikhara). Merit itself is the formation; it is
formation of merit (puiriabhisankhara). Demerit is the formation; hence (it is termed as) the
formation of demerit (apufifiabhisarikhara). It is not perturbed®®, thus, (it is termed as) the
imperturbability (anefija). The imperturbable state is the formation; hence (it is termed as) the
formation of imperturbability (anefijabhisankhara). And it is formation of imperturbable state,

218 Of two kinds of Parinibbana, the Nibbana which is complete extinction without remaining five
aggregates (saupadisesa parinibbana) is one and the Nibbana which is complete destruction of defilements
(anupadisesa parinibbana) is another. In other words, saupadisesa parinibbana which is also called kilesa
parinibbana is the attainment of arahatship and anupadisesa parinibbana is the death of an arahant.

1" |n the Samyuttanikaya, Sa/ayatana Samyutta or in the Pazisambhidamagga Pali

218 the formation of merit (puiiiabhisarkhara), the formation of demerit (apuiiabhisankhara), the
formation of imperturbability (anerijabhisankhara)

219 Herein, the word ‘ifijam’ is properly rendered as ‘perturbation’ despite having the translation ‘moving,

stiring, shaking’ in the PTS dictionary.
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thus it is the formation of the imperturbability (anefijabhisaiikhara). The formation of merit is
of thirteen kinds of volition as followings: eight meritorious volition of the sense sphere produced
by means of charity, morality, and meditation and five meritorious volition of the fine material
sphere produced by means of meditation. The formation of demerit is of twelve demeritorious
volition produced by means of killing living beings etc??’. The formation of imperturbability is of
four kinds of volition in immaterial sphere produced by means of meditation only. (So) three
kinds of formation also are of twenty-nine kinds of volition. In the word such as the bodily
formation (kayasankharo) etc., it is the formation produced from the body (doors) or the
formation of the body (doors)??!; thus it is (reckoned as) the bodily formation. In the speech
formation and the mind formation also (vacisasrikharacittasarikharesu), (it is to be known) only
in this way. This triad of the bodily formation?? is said in order to show the arising from the
doors?® of the formation of merit etc., at the moment of endeavoring to produce volitional action.
Indeed, having caused to produce the gesture?®*, twenty-one kinds of volition, namely: eight
meritorious volition of the sense sphere, twelve demeritorious volition and the volition of
supernormal power, are (named as) the bodily formation. Having caused to produce the
intimation by speech, those (twenty-one) volitions only produced from the verbal-door are
(named as) the speech formation. In combination, all twenty-nine kinds of volition produced from
the mind-door are (named as) the mind formation. In the word such as past formations (atita
sarikhdara) etc,?® all conditioned dhammas which are ceased, having reached to their own
moment??®, are reckoned as the past formation (atita sasikhara); (all conditioned dhammas) that
have not yet reached to their own moment are reckoned as the future formations (anagata
sarikhara); (all conditioned dhammas) that have reached to their own moment are reckoned as
the present formations (paccuppanna sarikhara).

Having shown the present (dhamma) in the voidness in change, since it is possible to say
easily the change of that (present dhamma), thus the present dhammas are shown firstly. Therein,
the arisen materiality (jatam rapam) is: the present materiality. Void of the nature (sabhavena
sufifiam) means: herein, it is the becoming by itself?*’ (and it is termed as) the nature (sabhava);
it is by one’s own arising only. Or it means that it is the becoming (of the earth element
dissociated with the water element etc.,), (and it is termed as) the nature (of being the earth
element); it is the arising (of the earth element) only by itself (without association with the water
element). Due to the arising in connection with the cause, there is no the becoming by itself only
without any cause in that (materiality); (thus) it is said that it is void of arising by itself, [or, due
to the arising in connection with the cause, it is void of (being the earth element) only by the self

220 Killing living beings, stealing other’s properties, committing sexual misconduct are three kinds of
immoral bodily actions. The cause of these demeritorious deeds is ignorance.

221 Body doors are eye, ear, nose, tongue and body.

222 This triad of formation is pufifiabhisasikhara, apufifiabhisasikhara and anefijabhisasikhara.

223 the body door and the verbal door

224 Gesture (kayavififiatti) such as raising hands, feet, eyebrow etc, denotes the distinct acting (vikara)
caused to know the desire of the doer by means of air (vayo) and of earth (pathavi).

225 Three kinds of formation are past formations (atita sankhara), future formations (andagata sarnkhara),
and present formations (paccupanna sarnkhara).

226 Ope’s own moment denotes the present moment.

2211t is arising automatically by itself without association with any cause such as kamma and so on.
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without being any cause in that (materiality)]. In other words, it is the becoming **® of one’s own

property (and it is termed as) the nature. To explain further, each dhamma in various material and
immaterial dhammas (i.e. matter and mind) such as the earth element etc., is named as one’s own
property with reference to other (elements). And the word becoming (bhavo) is: the synonym of
the word ‘dhamma’. There is no dhamma (i.e. the water element etc.,) which is reckoned as
becoming which is other thing of one dhamma (i.e. the earth element), thus it is void of other
becoming (i.e. the water element etc.,) in one’s own (dhamma) (i.e. the earth element); one’own
(dhamma) means void of other becoming. There is one nature in each dhamma and it is said by
that word (i.e. void of the nature). In other words, void of the nature (sabhavena sufifiam) is: it is
only void of the nature of voidness (i.e. the water element etc.,). What is it said? It is said that it is
only void of the voidness; thus it is not void of other voidness which are said by the synonym.

To describe other views, if some teachers may say thus: “one’s own becoming (i.e.
corporeal aggregate) is the nature; it is void of the nature”??°. How is it said? Becoming is: the
dhamma (such as corporeal aggregate). That dhamma modified by the word ‘sa’ is named the
nature with reference to other (dhammas). It is said the state of non-existing®® of the materiality
by the word, “the arisen materiality is void of the nature””* due to the non-existing of some
dhammas. If it is so (as some teachers said), it is in contradiction with the word, ‘the arisen
materiality’ (‘jatam rapam’). In other words, the dhamma which is deprived of arising is not
named as arisen (jata). Indeed, the Nibbana is devoid of arising; that Nibbana is not named as
arisen; there is no arising of birth, ageing and death (in Nibbana), it is not named as arisen.
Herein®?, only on account of it, having not extracted® thus: “arisen birth is void of the nature;
arisen ageing and death are void of the nature”?**, only the word becoming (bhava) is expressed
in the end. If it is proper in saying the dhamma which is deprived of arising as “arisen” (“jatam "),
it should be also spoken thus: “arisen birth; arisen ageing and death””*®*. The word “arisen” is
not said in birth, ageing and death which are deprived of arising, thus it contradicts the word said
(by some teachers) as: “void of the nature as non-existing”**® because of the state of devoid of
arising of non-existing with the word “arisen”. In other words, the word (said by some teacher)
that “void” (“sufifiam™) of non-existing contradicts the word of the world®’, to the Buddha’s
word?® and to the words from the texts named fiaya, sadda which are mentioned above; also
contradicts?® various usages; thus, that word (said by some teacher) should be rejected just like

228 One refers to the earth element and the becoming refers to the water element, so, the becoming of one’s
own property means the water element of the earth element.

229 «sako bhavo sabhavo, tena sabhavena safifiam”

2% The characteristic of non-existing concept (avijjamana pafifiatti) is the existing distinctly the concept as
the ultimate realtiy.

281 «jatam ripam sabhavena sufifiam”

282 Herein refers to in the explanation of void of change (viparinamaniddesa).

23 1n the word ‘anuddharitva’, the word ‘uddharati’ is described as ‘raises, lifts, pulls out, removes,
uproots’ in the PTS dictionary, but it is appropriately translated as ‘extracts’ here.

234 “Jatajati sabhavena sunina, jatam jaramaranam sabhavena suiifiam”

2 Jata jati, jatam jara maranam

236 Sabhavena suiifiam avijjamanam

23" The word of the world is thus: no house, no water-pot.

238 The Buddha’s word refers to the words from ciz/asufifiata sutta.

239 The word ‘virujjhati’ is rendered as ‘contradict’ relevantly although it is translated in the PTS dictionary
as ‘to be obstructed’ and in the Concise dictionary ‘opposes, to be hostile’.
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sweeping away. The dhammas®® is the existing® only in one’s own characteristic on account of
various speeches of the Buddha, by various usages thus: “Monks, the wise in the world is to be
agreed upon that such (aggregate)®* exists; | also speak that such (aggregate) exists. Monks, the
wise in the world is to be agreed upon that such (aggregate)®*® does not exist; | also speak that
(aggregate) does not exist. What is it***, Monks, that the wise in the world agree upon as existing,
of which | too say that it exists? Monks, the wise in the world is to be agreed upon that such
(aggregate) which has the nature of impermanence, suffering and dhamma subject to change
exists; I also speak that (aggregate) exists”**® etc; herein the conclusion should be arrived at only

in this way.

The ceased materiality (vigatam ripam) is: the materiality in the past that ceased, after
having arisen (and) reached the dissolution. Void of change only (viparirataficeva sufifiam)
means that it has reached to the unpleasant and changed (state) by means of ageing and
dissolution, since the nature of change (is possible) only to (the physical phenomena) that arises;
that (physical phenomena) (is) void of the change due to the absence of nature of change in the
past (physical phenomena). Arisen feeling (jata vedana) etc., is also (to be known) in the same
way. However, birth, ageing and death do not fit here since it is not obtainable by one’s own
nature because of not being produced. Thus, having abandoned two ways namely: “arisen birth,
arisen ageing and death” etc., (and) the method which is only the state of existence and so on
should be said in the end.

Top-most (aggam) is: it is becoming in the top-most. Excellent (settham) is: it (is to be)
praised very much. Superior (visigtham) is: being exceeding. There is also (the word) viseftham
in (some) texts?®. The Nibbana which is to be praised by three words®’ is named as the path
(padam) due to be entered upon by the right practice. (In the word) that is this (yadidam), (the
separation of the word should be done) as yam and idam. Now it points out the Nibbana which is
said before. It is calming of all formations with reference to the Nibbana; it is forsaking the
attachments 2*® reckoned as attachment to the five aggregates, to the defilements, to the
preparation (of kamma, merit or demerit) and to the sensual pleasure; it is the decay,

240 The dhammas signifies the ultimate truths.

2! The characteristic of existing concept (vijjamana pafifiatti) is the existing distinctly the concept as
ultimate reality.

22 guch aggregate means the corporeality aggregreate which has the nature of impermanence, suffering and
change.

243 guch aggregate means the corporeality aggregate which has the nature of permanence, stability, eternity.
244 1t refers to the aggregate.

25 «yam bhikkhave atthisammatam loke panDitanam, ahampi tam atthiti vadami. Yam bhikkhave
atthisammatam loke panDitanam, ahampi tam natthiti vadami. Kimca bhikkhave atthisammatam loke
panDitanam, yamaham atthiti vadami. Rapam bhikkhave aniccam dukkham viparigamadhammam
atthisammatam loke papDitanam, ahampi tam atthiti vadami” (S. II1, p. 138)

26 Cu, p. 105; Netti, p. 421

24T Three words are aggam, sertham and visizthan.

248 There are four kinds of attachment, namely: attachment to the sensual pleasure (kamupadhi) due to the
dwelling of happiness, attachment to the five aggregates (khandhupadhi) due to the dwelling of suffering
such as birth, attachment to the defilements (kilesupadhi) due to the dwelling of misery of four woeful
states, preparation of merit or demerit (abbisasikharupadhi) due to the dwelling of deprivation by
becoming. (Sut. B. T, p. 78)
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dispassionateness and cessation of the cravings®*®; thus, (the Nibbana) is said as calm of all

formations, forsaking of all attachments, decaying, craving, dispassionateness; and cessation
of craving (sabbasarikharasamatho sabbipadhipazinissaggo tarhakkhayo virago nirodho). The
word nibbanam is the conclusion (word) by the characteristic of nature.

Next, in the (voidness by) characteristics, it is said thus: “Monks, there are these three
(possessions) of the foolish (namely:) the characteristics of the foolish, the signs of the foolish
and the attributes of the foolish. Which three? Monks, in this world, the foolish usually use to
think the bad thought, speak the bad speech and do the bad deeds. Monks, indeed, these three
(possessions) of the foolish are said as the characteristics of the foolish, the signs of the foolish
and the attributes of the foolish”?*°. The characteristics of the foolish (balalakkhanam) is:
threefold (possession) is (regarded) by the wise as the discernible mark of the foolish. “Monks,
there are these three (possessions) of the wise (namely:) the characteristics of the wise, the signs
of the wise and the attributes of the wise. Which three? Monks, in this world, the wise usually
think to the good thought, speak to the good speech and do to the good deeds. Monks, indeed,
these three (possessions) of the wise are said as the characteristics of the wise, the signs of the
wise and the attributes of the wise.”?*! The characteristics of the wise (panditalakkhanam) is:
threefold (possession) is (regarded) by the wise as the discernible mark of the wise.

“Monks, the characteristics (taken) as the conditioned of the conditioned are these three.
Which three? (These are namely:) the rising appears, the decay appears (and) the alteration of
stability appears. Monks, indeed, the characteristics (taken) as the conditioned are these three””*
is said. (The moment of) rising only is the characteristic (taken as) the conditioned, hence, it is
(termed as) the characteristic of the conditioned (sarikhatalakkhanram). Likewise, the meaning
should be also understood in the other pair®3. By this (pali), non-becoming of the remaining
two®** are shown at the moment of rising also; non-becoming of the remaining two®®° are shown
at the moment of stability; and non-becoming of the remaining two?° are shown at the moment of
dissolution. Furthermore, herein, the characteristic such as rising of birth, of ageing and of death
is said headed by the sign of repetition (peyyala). That (characteristic) opposes to the expounding
of the method which has the word becoming in the end, and to the condition of non-expounding
such as rising etc., of the rising and so on, without including®’ birth, ageing and death (in the
explanation of) the void of the change. And, it should be understood that having made falling

289 Cravings are three kinds: craving for sensual pleasure (kamatanha), craving of existence (bhavatanha),
craving for non-existence (vibhavatanha).

20 «“Trimani bhikkhave balassa balalakkhazani balanimittani balapadanani. Katamani ti/i, idha bhikkhave
balo duccintitacinti ca hoti dubbhasitabhasr ca dukkarakammakarz ca. Imani kho bhikkhave tinl balassa
balalakkhanrani balanimittani balapadanani”. (A. 111, p. 3; M. 111, p. 246)

LA, p. 3; M. 111, p. 253)

%2 «Trimani bhikkhave saskhatassa sasikhatalakkhazani. Katamani tii, uppado pafifiayati, vayo
paffiayati, rhitassa afifiathattam pafifiayati. Imani kho bhikkhave tini sasikhatassa sarkhatalakkhanrani”.
(A. 111, pp. 47,48)

253 The other pair is decay and stability.

2% The remaining two are the moment of stability and decay.

2% The remaining two are the moment of rising and decay.

2% The remaining two are the moment of rising and stability.

2T The word ‘hitva’ is translated as ‘without including’ in this chapter according to the context, it is not
taken as ‘destructed, discard’ used in the PTS dictionary.



249

down into the stream (of the preaching), it is written because of falling in the stream of (the
preaching about) the characteristic. To clarify, herein®®, also (the state of) falling down in the
stream should be understood, just as it is said in the turn of abridgement (sangahavara®®) which
are (the explanation of) the rootless, the effect, the mind element and the mind consciousness
element, in the abhidhamma®®®, since constituent of the absorption which is obtained also arrived
at after falling down into the stream (of preaching) the five kinds of consciousness; likewise,
therefore it has not taken out. Or it should be understood that the rising etc., of the formations
which has birth, ageing and death is said as the rising etc., of that (birth, ageing and death) just

like having made “birth, ageing and death are impermanence”*®'etc.

Sense desire is overcomed and is void through renunciation (nekkhammena
kamacchando vikkhambhito ceva sufifio ca) is: the renunciation®®? overcomes the sense desire;
there is also void of that renunciation only which is reckoned as overcoming because of the
absence in that (sense desire). Thus the meaning should be taken for the remaining words also (in
the same way). And here, the (eliminating by) repression (vikkhambhana pahana) is said in the
sense of keep away from these (sense desire etc.,) which has been eliminated by opposite and by
destruction by means of the opposite (tadariga pahana) and of the destruction (samuccheda
pahana).

The sense desire is temporarily void by the jhana (nekkhammena kamacchando
tadarigasufifio) is: the sense desire which is eliminated through the jhana is void of the
constituent of that jhana which is reckoned as the jhana. In other words, any sense desire’®is
void of that constituent of jhana due to non-becoming in that (sense desire) of the jhana. Likewise,
the meaning should be taken also in the remaining (constituents of jhana). Especially, herein, the
temporary void is explained by non-becoming merely in that (sense desire etc.,) of that
constituent (of jhana) by means of the access jhana, of the meditative absorption (jhana) and of
the insight. Furthermore, having made the reflection on the turning away only as the end, the
insight is explained due to the absence of the word which explains the elimination; four paths are
not explained. In (the words), the sense desire is void by elimination through the renunciation
etc., (hekkhammena kamacchando samucchinno ceva), the meaning should be understood only
by the way (already) said in the elimination through destruction. And, herein, it is also said to be
destruction due to the non-becoming of the eliminated (hindrances) by means of the elimination
by the opposite and the elimination of the oppression; the turn of the destruction is said. Or, it
should be understood that it is said by means of resulting the function of that destruction or by
means of the renunciation associated with the path. Here, in the void by calming (paripassaddhi
sufifiam) and by escaping (nissarapa sufifiam), the meaning should be understood only in the way

258 Herein refers in patisambhidha magga pali.

29 In the explanation of Abhidhamma, there are of three turns, viz, the turn of analysis of dhamma
(dhammavavatthanavara), the turn of abridgement (sazigahavara) and the turn of voidness (sufifiatavara).
280 Aphi. 1, pp. 562-565

281 <iatijaramaranam aniccato” (Ps, pp. 83, 207)

262 Here, renunciation means meditative absorption (jhana).

263 Any sense desire refers to either the sense desire which is eliminated or the sense desire which has not
been eliminated.
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mentioned (earlier). And, herein?®*, in the case of elimination by the opposite, by the repression,
and by the destruction it is said by having taken the state of mere calming and mere escaping. In
these five kinds of void, renunciation etc., only are said to be the elimination by the opposite, by
the repression, by the destruction, by the tranquilization and by the escape. Internal (ajjhattam)
is: being internal®®. External (bahiddha) is: being external®®®. Twofold void (dubhatosufifiam) is:
voidness of both ways (i.e. internal and external things)?’. In fact, there is only the word to in the
first case-ending etc.

Six internal bases etc., are similar (sabhagani) to the condition of six internal bases. It is
not dissimilar (visabhagani) from others®®. And, in the word the groups of consciousness
(vinfA@nakaya) etc., only the consciousness and so on are said by the word the group (kaya). In
the word searching for the renunciation (nekkhammesana) etc., only the renunciation (i.e.
jhana) etc., is searched by the wise desirous of that jhana; thus, it is said to be searching (esana).
In other words, in the former part (of the jhana)®®®, also searching for the renunciation etc., is void
from the sense desire etc. Which is (the void of the dhamma)? The jhana etc., are said (as
voidness). In (the void of) taken up (pariggaha) etc., the jhana etc., only are searched,
renunciation are taken up by the wise in the former part (of the jhana); thus, it is (said to be)
taken up (pariggaha). (The jhanas) which are taken up are obtained by means of attainment; thus,
it is (said to be) attainment (parilabha). (The jhanas) which are attained are penetrated by means
of wisdom?®; thus, it is said to be penetration (pasivedha) also. Having asked once merely the
void of unity and the void of variety (and) having answered merely the void of unity, (and) not
having answered once the void of variety, the conclusion is made. Why it is not answered? Herein,
(if) it is only the discourse already said, the meaning should be known; thus, it should be
understood that it is not answered. And, herein, this will be the meaning — the renunciation is said
to be unity; the sense desire is said to be variety; the variety (which is said as) the sense desire is
void from the unity (which is said as) the renunciation. Likewise, the meaning should also be
understood in the remaining words.

In the word forbearance (khanti) etc., the renunciation etc., is only said as forbearance
(khanti) due to liking by the meditator?”* only; having entered into (the jhana) which is liked (by
the meditators), it is said to be determination (adhigghanam) because of (the state of) standing. It
is said as penetration (pariyog@hanam), because of the association with (the jhanas) which stood
after having entered into (it) according to as long as one wishing only. In the word
idhasampajano etc., the analytic explanation of the void of ultimate truth is merely explained in
the analytic explanation of the wisdom of complete extinction of rebirths (parinibbana fiana).

6% Herein refers to in five kinds of elimination: the elimination by the repression, by the opposite, by the
destruction, by the tranquilization and by the escape.

265 Internal things are eye, ear, nose, tongue, body and mind.

266 External things are form, sound, odour, taste, tangible object and thinking.

27 That is void of self or of belonging by self of those internal and external things.

%88 Others refer to external bases, groups of consciousness, groups of contact, groups of feeling, groups of
perception, groups of volition.

289 Former part of jhana is before attainment of jhana.

2% The wisdom refers to the wisdom of reflection (paccavekkhana fiana).

21 One who is patient is regarded as a meditator.
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Furthermore, in all these voids, namely: the void by the formation, by the change (and)
by the characteristics are said in order to show the state of being unmixed with each other of the
aforesaid dhammas®®>. On the other hand, in that (turn), these (states of) belongings to the
demerit?”® is void of (the states) belongings to the merit?’:; (it is said) in order to show the danger
in the demerit. In other words, in that (turn), the (state of) belongings to the merit is void of (the
state) belongings to the demerit; (it is said) in order to show good result in the merit. In (that) turn,
void of self and belonging to self is said; that (turn is said) in order to cause the aversion in all
formations. It should be understood that the void by the top-most (and) the void by the ultimate

truth are said in order to cause the endeavour for the final bliss (Nibbana).

In those (voids), since the two voids namely: the void by the top-most and by the ultimate
truth, have the Nibbana which is only one sense as Nibbana is said in two ways — by means of
the void by the top-most and by the ultimate truth, and by means of the Nibbana with the groups
of existence remaining (saupadisesa)®” and the Nibbana without the groups of existence
remaining (anupadisesa)*®. Those*’’ are similar to the void by self and belonging to self, and
void from the formation. These six (types) of void: “the void, the internal void, the external void,
both void, the similar void and the dissimilar void”?"®, are said to be the void only. However, the
division into internal (bases) etc., are said in six ways®®. Those six internal bases are similar in
the way of being void from self and belonging to self. Seventeen kinds of voids namely: the void
by the formation, through the change, though the characteristic; the void by the elimination
through repression, by the elimination through the opposite, by the elimination through the
destruction, by the elimination through tranquilization, by the elimination through escape; the
void of the seeking, of the taking up, of the obtaining, of the attainment; the single void, the
variety void; the void by the patience, by the determination, by the penetration — are separately
said by means of non-existing because of the (state of) void from those dhammas which are non-
existing in oneself. And the void by the formation, by the change and by the characteristic are
similar by means of not mixing with one kind or other (void); five (kinds of void) such as the
void by the elimination through repression etc., are similar because of being void from the
belonging to the merit; four (kinds of void) such as seeking etc., and three (kinds of void) such as
patience etc., are similar because of the void from the belonging to the demerit; the single void
and the variety void are similar by means of being to opposite each other.

In brief, all dhammas are void in three ways (or) in two ways, also in one way. In this
dispensation, the wise (who know the various) meanings of void (elucidate) in this way.

22 The aforesaid dhammas are pufifiabhisasikhara, apufifigbhisasikhara, anafijabhasasikhara.

23 Demerit refers to the sensual pleasure etc.

2% Merit refers to the renunciation etc.

2> saupadisesa Nibbana is also called the full extinction of defilements (kilesa parinibbana) which takes
place at the attainment of arahatship.

“"® Anupadisesa Nibbana is also called the full extinction of the groups of existence (khandha parinibbana)
which takes place at the death of arahant.

2" Those refer to the voidness by the top-most and the voidness by the ultimate truth.

218 «syfifiasufifiarm ajjhattasufifiam bahiddhasufifiam dubhatosufifiam sabhagasufifiam visabhagasufifiam”
2% These six types of the inward bases (ajjhattayatana) are — eye, ear, nose, tongue, body and mind.



252

How (do they elucidate)? Firstly, all mundane dhammas are void from being constant, happy and
pleasant due to being devoid of being constant, happy and pleasant. The path and fruition
dhammas are void from being constant, happy and non-self due to being devoid of being constant,
happy and non-self. (Those)?® are also void of the happiness due to being impermanent. (Those)
are not void from the pleasantness due to not being free from the (four) cankers®. The Nibbana
dhamma is void of self only due to non-existing of self. Furthermore, all conditioned mundane
and supramundane dhamma also are also void of the living being due to non-becoming of any
living being. The Nibbana dhamma which is the unconditioned is void of the conditioned due to
non-becoming of the unconditioned dhamma also. To clarify, all conditioned and unconditioned
dhammas are void from self due to non-becoming of the personality which is reckoned as self.
(They elucidate thus.)

The End of the analytic explanation of the discourse of the void in the commentary of the path of
discrimination called saddhammappakasini.

The End of the Chapter of the Pair of Tranquility and Insight.

The End of the Secondary New Analytic Explanation of The Middle Chapter also.

280 Those refer to the path and fruition dhammas.
81 Four intoxicants (asavas) are: the intoxicant of sense-desire (kamasava), of existence (bhavasava), of
wrong view (dizzhasava), and of ignorance (avijjasava).
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Conclusion

Underlining the trend of development of insight meditation towards attainment of the
path wisdom is the nucleus of this dissertation. This dissertation offers the dhammas that lead to
the path wisdom as following: ideal exposition of truths (sacca), factors of enlightenment
(bojjhanga), dispassionateness (viraga), wisdom of discrimination (pagisambhida figrpa), detail
explanation of development of loving kindness (mettz), the different wisdom by
Dhammacakkapavattana, and exposition of profound definitions of supramundane (lokuttara
dhamma), powers (bala) and voidness (sufifia) with word by word translating and complete
footnotes.

The translation is appeared by showing the otherness of some Pa/i words and
meanings having compared this commentary with the Myanmar Palm leave manuscript
(1773), Ceylon version, the ancient Myanmar version, the Visuddhimagga 7ika and other
texts. For example: the word ‘ukkantitva’ is described in this commentary but
‘ukkhanditva”> is  shown in  the version of Ceylon, the word
‘pavattamanasavavirahitatthena’ is described in this commentary however the separate
word ‘pavattamanasava virahitatthena’ is described in the version of Myanmar.

As another example, although ‘mandapariiia’ is described in this text,
‘mandaviniana’ is described in the Myanmar palm leaf manuscripts. If ‘mandapaninia’ is
taken, ‘one who has dull wisdom’ must be rendered and if ‘mandavininiana’ is taken, ‘one
who has dull consciousness’ must be rendered. But, according to the context, “etha
mandapaffianam vipassakanam upakkilesavatthuttha vipassanupakkilesasarifitesu
obhasadirsu dasasu dhammesu ...” the word ‘mandapafifiia”’ should be taken. In addition,
the word ‘tanhamanaditthugghatavasena’ is translated in this dissertation as ‘by means
of removing of craving, conceit and wrong view’, but the word
‘tanhamanaditthuppadavasena’ is described in the Visuddhimagga Mahatika, if it is
taken that word, it should be translated as ‘by means of rising craving, conceit and wrong
view’. As stated by these examples, the meanings are changed in line with the different
Pali words. All these distinctive words are explicated as the footnotes in their respective
chapters.

Here a question may rise, why some dissimilar Pa/i words are found in various versions?
Having carried the Tipizaka literature from one hundred years after the Buddha demised so far,
these dhammas have been copied one period after another with different versions such as
Myanmar, Kambodia, Thai, Ceylon, Ancient Myanmar version and so on. Perhaps that is the
reason for having difference in some Pa/i words found in the various versions. This dissertation is,
however, an attempt rendering approximately each Pa/i word by mainly using the
Parsisambhidamagga Asthakatha (The Sixth Synod Editions, Myanmar Version) 1956.

In this dissertation, unlike rendering of the indeclinable particles such as ‘pana’, ‘hi’, ‘ca’,
in accordance with applying some methods can be studied. Among nineteen methods of rendering
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the word ‘pana’, some methods such as the meaning ‘And’ serves as appropriateness (anvaya),
‘indeed’ serves as truth (ekanta), ‘in addition’ serves as explanation in other way (pakkhantara),
‘particularly’ serves as specially (visesa), and ‘on the contrary’ serves as the opposite sense
(vyatireka) and ‘in other words’ serving as extending more explanation (vittharemi) can be seen
in this dissertation. In applying the word ‘hi’, some methods among seventeen types of methods
are used in this dissertation such as ‘in other words’ serving as extending more explanation
(vittharemi), ‘indeed’ serving as being proper (yutta), ‘consequently’ serving as showing the fault
(laddhadosabyatireka) and ‘particularly’ serving as showing distinction (visesabyatireka). Also,
in using the word ‘ca’, some methods among twenty three methods are used in this dissertation
such as ‘consequently’ serving as showing the fault (laddhadosabyatireka), and ‘particularly’
serving as showing distinction (visesabyatireka). Such different meanings with various ways are
sincerely taken in accordance with the skill at Pa/i grammar of the teacher of the
Parsisambhidamagga Aghakatha Nissaya. From these different senses of the words: hi, pana and
ca, their significances are obviously enough to be known that depending on these words the
sentences become meaningful.

As to the subject matter, the author found that this commentary explains more
comprehensively than the Visuddhimagga in some dhammas such as parisambhidamagga fAana,
bala, viraga and lokkuttara. In respect of the Buddhist philosophy, several key suttas such as
Yuganaddha sutta, Tatha sutta, Bojjhangadesana sutta, Dhammacakkapavattana sutta,
Cu/asufifataloka sutta etc, can be studied in this commentary. In the part of Pa/i grammar,
unique Pa/i writing and Pali patterns are found. Regarding contexts, Philosophical contexts for
some crucial terms can also be seen in this commentary. In order to show the firm foundation of
Pali grammar, some explanatory words are chosen and explicated as various kinds of
samvannana in this dissertation. Additionally, some prominent Pa/i idioms such as ‘yo hi koci’,
‘mama santike’, ‘hoti so samayo’, ‘etadahosi’ etc, are underlined in this dissertation as the well
workmanship of the commentator.

As focus on the commentaries and the commentators, Venerable Maha Buddhaghosa who
is the most well known commentator in the Buddha sasana compiles most of the commentaries.
Obviously, the Visuddhimagga Afthakatha is one of his very eminent products for the guide of
meditation practice. Some questions are arisen at this point. Although he arranged the
Visuddhimagga Asthakatha in order to clear understanding in the practice of threefold training,
why did not he work the commentary of the Patisambhidamagga? To answer this question, some
possibilities ought to confirm. Did he think no need to create the commentary of
Parisambhidamagga, because the Pasisambhidamagga Pali alone is hard to comprehend for the
practitioners? Did he think the Visuddhimagga Atthakatha is too enough for the meditation
practice? Did not he get the old commentary of the Pasisambhidamagga in his hand? Was he old
to compose the commentary of Pasisambhidamagga? These questions may be issues for the later
research work.

To sum up, this dissertation, the rendering into English of the commentary of
Patisambhidamagga (Saddhammapakasini) has not been surfaced yet, partially serves as
necessity for the sake of the present pariyatti and pasipatti scope as well as the future propagation
of the Theravada Buddha’s sdasana. This annotated translation is fully occupied the
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Yuganaddhavagga in the Parisambhidamagga asthakatha. Some parts of the Mahavagga, the
first vagga of the Pasisambhidamagga asthakatha, are translated by one Ph.D candidate from
(ITBMU). Some parts of Mahavagga and the last vagga (i.e. Pafifiavagga) of the
Pasisambhidamagga Asthakathd, thus, still remain to be translated into English. If all vaggas
were well finished, the translation of Patisambhidamagga Asthakatha would be represent the
landmark in the enduring the Buddha sasana.

As a part of the translation of Pagisambhidamagga Asthakatha, this dissertation will act
as a facilitator for the learners in pariyatti with the intention of having encyclopaedic knowledge
and for the meditators undertook pragmatically in pasipatti to accomplish the in-depth
understanding. In particular, giving due prominence to Vipassana meditation, various morality,
the different kinds of concentration and the assorted wisdoms are profoundly described in it for
the practitioners to attain the final liberation. That is why, this dissertation will be supportive for
those who want to study intensively the practice of discernment in the ultimate realities up to the
attainment of the Nibbana.

With great respect in the Dhamma and wishing for the attainment of the Nibbana, the
author truthfully attempted this dissertation as word-by-word translation approximate to the Pdli
words. This dissertation may have some mistakes in view of saying ‘No one is perfect’. Thus, the
author sincerely admits that if it had some mistakes, she would accept full responsibility for her
incompetence. Scholars and competent teachers are also welcome, if it is necessary to revise this
dissertation.



Glossary

akampiya
akkhayati
agara

agoi

anga
angara
acala
accanta
accaya
accasanna
acci
acchadeti
ajjhatta
ajjhasaya
ajjhottharati
afijali
afifiatara
afifattha
afifiathatta

afifiatha

unshakable
is declared
hut

fire

factor / part
charcoal
unshakable
perpetual
lapse

very near

a flame

to cover with

internal / inside

inclination

to submerge

stretching forth
other / certain

somewhere else

alteration

otherwise

each other

known
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atthaka
atthasi
addha
atikkama
atikkanta
atireka
ativattati
ativiya
atisaya
atisithila
attabhava
attamana
atthangama
atthata
atthaya
atthika
adati

adhika
adhikara
adhitthana
adhipati
adhimatta
adhimanaka
adhimuccati
adhimuttika

adhimokkha

eightfold
stood
a half
passing beyond / going beyond
passed over
exceeding
to pass over
very much
abundance
not over loosen
individuality
one’s min
setting down
covered
for the sake of
desirous of
eats
exceeding
supervision
resolution / determination
predominant
exceeding / too much
having undue confidence in oneself
resolve
inclined to

determination

257



adhivacana
adhivasana
addha
addhuva
adho
ananta
anantara
anamatagga
anavajja
anavasena
anayahana
anasava
aniyama
anivattana
anigha
anottappa
anodiso
anukiila
anuggaha
anutthita
anuttara
anupatti
anupassana
anupalitta
anupubbena

anuppatti

a term / designation
forbearance
certainly
unstable / impermanent
under / below
endless
recently
one whose beginning is unknown
faultness
without any remainder
non-exertion
mental intoxicants-free
indefinite
non-stopping
free from pain
fearlessness
unspecified
suitable
compassion
experienced
incomparable
not becoming
contemplation
not smear with
gradually / successively

cessation of rebirth

258



anuppada
anubhavati
anuyoga
anuyutta
anurakkhana
anurapa
anusaya
anusara
anussarati
anussava
anussuta
aneka
anotappa
angaraka
anta
antara
antima
antogadha
andhakara
anvaya
apagacchati
apatittha
apadasati
apadana
apaneti

apamana

not coming into existence
to experience
practice of
following / practising
preservation
corresponding
proclivity
in accordance with
to remember
hear-say
heard of
various
fearlessness
like charcoal
the end / extreme
between / differnece
last
contained
bewildement
following
to go away
not standing still
to refer to
instruction
to dispel

measureless

259



appatihita
apara
aparapaccaya
aparajita
apariyapanna
apassaya
apekkhati
appa
appatihita
appana
appameyya
appavatti
appeti
abbocchinna
abbhantara
abyatta
abyakata
abhififia
abhitapa
abhinibbatta
abhinivesa
abhinthara
abhirata
abhivadeti
abhisankhara

abhisandati

unobstructed

other

not relying on others

unconquered
included in

bed

to consider
insignificant
unobstructed
application
immeasurable
non-existence

to apply
uninterrupted
the inside
unlearned
indeterminate
special knowledge
extreme hot
reproduced
inclination
aspiration

found of / delight in
to salute / honour
preparation

to flow

260



abhisamaya
abhisametavi
abhisambodhi
amacca
amanusa
alankara
alitta

allina
avacara
avati
avasattha
avasana
avikkhepa
avijjamana
avidira
aviparinama
avibhajitva
avisamvada
avihata
aviparitata
avoca
avyatta
asakkonta
asajjamana
asankhata

asani

penetration

one who possesses complete insight

the highest enlightenment

a privy councillor

god

decoration / an ornament

without smearing

clinging
frequenting
utter
remaining
the end

calmness

not existing

near
steadfastness
having classified
truth
uninterrupted
contradistinction

he said

not manifest
unable
not clinging
unconditioned

thunderbolt



asambhinna
asamana
asahamana
asadharana
asithila

asu
assaddhiya

assama

>l

akara
adara
aditta
adinava
anantarika
anisamsa
anubhava
anefija
apanno
apadi
amanteti
amutta
ayatta
ayacati

ayuma

unequal

not enduring
uncommon
not loose
such and such
disbelief

hermitage

condition / mode / aspect
respect

blazing

danger

uninterrupted

blessing / good result
splendour
imperturbability
fallen into

got into

to address

adorned with
dependent on

to implore

live
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ayusankhara
arabhati
arabhana
arammana
araddha
aropeti
alapati
alaya
avarana
avaha

avi
avenika
asanna
asava
asevati
asevita
ahacca

aharati

icchati
ijjhati
ijjhana

ifijati

length of life

to attempt

beginning
sense object / cause
endeavouring

to put on
to address
attachment
obstruction

bringing
clear
special

near
destruction of intoxicants of the mind / canker
repeat

associated

impinging / striking against

to bring

to desire
to prosper
prosperity

perturb

263



itara
iddha
inda
iva
iSi

issara

1disa

ukkanti
ukkamsa
ukkhipati
uggahita
uggilati
ugghateti
uccheda
ujuka
ujjalati
ujjhati

unha

the other
successful

the king of gods
like / as

sage

master

such

stray away
excellence
to hold up
taken up
vomit

to remove
annihilism
up-right
shines

to give up

hot

264



utthita
uttarati
uttari
uttana
uttinna
udayabbaya
udaharana
uddittha
uddesa
uddhacca
uddhata
uddhata
uddharati
unnata
upakarana
upakara
upakkilittha
upagacchati
upaghata
upacita
upatthati
upatapeti
upaddava
upadduta
upadhi

upaparikkha

arisen
overcome
beyond
clear
transcended
arising and falling
example
pointed out
propounding
distraction
taken out
agitated
extract
raised / high
requisite
support
impure
to approach
hurting
accumulated
appear / present
to torment
danger
annoying / troubling
attachment

investigation
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upabhoga enjoyment

upamita compared

upayogavacana accusative case

upasagga a prefix

upasankamati  to approach

upadaya compared with / with reference to

uppatthambhana support

uppada rising

uppileti press down
ubbega rapture

ubhaya both

ubho both

ura the chest
uracakka an iron wheel
ussanna abundant
ussaya accumulation
ussaha endeavour
ulara noble

E

ekato together

ekatta unity / single / same
ekadesa a portion / a part

ekappaharena  all at once

ekamantam on one side



ettaka
esana

esanta

okkamati
otara
otinna
ottharana
odhi
obhaseti
orasa

osidati

kakkhala
kacavara
kantaka
katabhinihara
katha

kappeti

kama

kamati

kampati

this much
seeking

seeking after

to enter into / falling

chance

gone down

submergence

boundary

make radiant

belonging to one's own breast

sink

harsh

sweeping

a thorn

one who has formed an aspiration
treatise / discourse

to cause to fit

proceeding / order

to effect

to tremble
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kampiya
kammafifiata
kammadharaya
karanattha
karanadaka
karaniya
kakacchati
kilamatha
kilissati

kisa
kurumana
kevala

koti
kotipatta
kopeti
kosajja

kolapa

Kh

khandhavara
khamati

khalu

movable / shakable
workableness

the adjectival compound

the sense of instrumental case
a box

obligation

to snore

weariness

to become stained

lean

doing

entire
one crore = ten million
having reached the end

to make energy

indolence

sapless water

wooden camp
to be patient

indeed / surely

268



khiddaposika
khura

khepeti

gabbha
gambhira
garutthaniya
gava

galati

gadha
gavuta

gaha

giht

giva

gelafifia

Gh

ghata

ghata

debauched by pleasure
a razor

causes to be wasted

an inner chamber
profound
respectable

bull

to fall

deep

a league
obsession

lay man

the neck

sickness

accumulation / a water-pot

a cluster / a crowd

269



cakka
cakkavala
candima
cavati
caleti
cinna

cita
cinteti

cetayati

Ch

chaddita
chambhita

cheka

janaka
janana

jantu

a wheel / a sharp circular missile weapon
a world-circle
the moon

to decrease / to fall away

to shake

accomplished

heaped

thinks

to perceive

rejected
the expression of fear

clever

producing
causing

creature / living beings

270
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janapada a province

javana swift understanding
janana knowledge / recognition
jala flame

jetthaka chief

jotati to become bright

T

taccha the truth

tapasst a hermit

tabbiparita conversely

tama darkness / ignorance
taranti to pass over

taruna tender

tala level ground

tadisa such quality

talapakka palm nut

talavanta a fan (the stem of a palm-leaf)
tasa terror

tikhina sharp

tinagara cottage thatched with grass
tinukka a torch made of grass
tiro across / beyond

tirana decision / judgement

tuttha satisfied



tulana
tulita
tuvatam

tosana

dandhayitatta
daratha

daha

daratha
dipaka

dussa

dasana

dvanda

dhura
dhuva
dhari

dhovana

deliberation
estimated / compared
quickly

satisfying

stupidity

sorrow / distress
lake

anxiety
explaining

cloth

corruption

the Collective Compound

foremost
permanent
distantce

washing

272



nakkhatta
nadati
nandati
namati
naya
nalagara
nanatta
naraca
nikhata
nigamana
nijjhati
nittha
nittanha
nitthunana
nidasseti
nidana
ninnata
nipajjati
nipata
nipphatti
nibbapeti
nibbijjhati

nibbida

constellation
to roar
to rejoice
to bend
method / plan
a hut made of reed
distinctive
an iron bar
erected
conclusion
realization
the end / conclusion / perfection
free from desire
moaning
points out / explains
source / introduction
bent forwards
to lie down
an indeclinable particle
accomplishment
extinguishes
breaks through

aversion

273



nibbedha
nibbuti
nimanteti
nimminati
ninna
ninnetar
niya / niyaka
niyama
niyyana
niyutta
nivattana
nivasa
nivuttha
nisajja
nissakka
nissarana
nissarati
nissayati
nica

niti

neva

padesa

penetration
peace
to invite
to create
leading to
bringer of
one’s own
limitation / definition
deliverance
engaged in
turning back
resting
inhabited
sitting down
the ablative case
escape
depart
to rely on
humility

guidance

indeed not

district

274



pakara
pakaseti
pakkhandati
pakkhika
pakkha
paguna
paggaha
paccakkha
paccakhati
paccatta
paccatthika
paccamitta
paccha
pacchima
pajahati

pati
patikankhati
patikalata
patikhepa
patigacchanta
patipajjati
patitthati
patitthana
patita
patinissaga

patipakkha

manner
to make known
to spring forward
belonging to
side / part
well-practised
exertion
evident / realized
to give up
individual
an opponent
an enemy
later / afterwards
later / the western
to give up
in opposition to
to wish
disgustiveness
objecting
going back
to enter upon
to set up
fixing
fallen down
forsaking

contrast /opposition

275



patibaddha
patibahitva
patibujjhati
patimandita
pativacana
pativijjhati
patisankhati
patisanthara
panidhi
pandicca
patati
patthana
pattharitva
padatthana
padapiirana
padahati
padana
padesa
padosa
papata
pabujjhati
pabuddha
pabbhassara
pabbhara
pabhavati

pabha

dependent on
having been warded off
to wake up
adorned with

reply

to penetrate / to attain
to consider

friendly welcome
aspiration

wisdom

to fall down / to alight on
aspiration / desire
having spread out

a proximate cause

the enclitic particle of affirmative and emphasis
to exert

attribute

location

debauch

a precipice
to awake

awoken

very bright

slope

to originate

radiance

276



pabhavita
pabhuti
pabheda
pamukha
pamutta
pamuficati
payata
pavisati
payojana
parama
parampara
paravadi
parikapitta
parikkapita
parigganhati
pariggaha
pariggahita
parikkhana
parikkhara
parikkhaya
paricareti
pariccaga
paricchindati
parijanana
parinama

paripatati

developed
since
variety
chief
released
to liberate
proceeded
goes in
urging / advantage
supreme
lineage
the opponent in a controversy
inclined / determined
surmised
to take
taking up
owned
investigation
requisite
loss
gratify
donation / abandonment
to determine
cognition / knowledge
change

to fall down

277



paripaka
paripunna
paripareti
paribinnayati
paribhavana
pariyanta
pariyadati
pariyapanna
pariyaya
pariyutthana
pariyogahana
pariyosana
parivajjeti
parivatta
parivattamana
parissaya
pariharati
palujjana
pallanka
pavattita
pavattetu
pavada
pavittha
pavedhati
pasamsa

pasada

development

complete / perfect

causes to fulfil

extinguish all defilements
permeation / penetration
the end

to put an end to

included in

method / synonym / cause / figurative

obsession
penetration
the end
to avoid
section
turning round
risk
moves around
crumbling
a cross-legged sitting
set going
one who keeps on or continues
discussion
entered into
to be frightened / to be agitated
praise

clearness

278



pasaretva
pahattha
paharana
pahaya
pahara
pahiyati
pakata
patipatiya
patiyekkam
patha
padatala
padaleti
papunati
pamojja
paripari
parupati
pilandha
pilavana
pilana

puta
punnacanda
punarutti
punati
pubbangama
pubbanha

pubbabhaga

having stretched out
was very cheerful
beating / a weapon to strike with
having forsaken

all at once

to be abandoned
manifest

in order

individually

the passage
the sole of the foot
pierce

to reach

delight

fulfilment / completeness
to put on

adorned

floating

oppression

a container

full moon

repetition

to cleanse

preceding

forenoon

prior / concentration / former part

279



puma
purakkhatva
purecarika
pirana
perpenta
pela
peyyala
pokkharani

potthaka

Ph

pharana
phalita

phassana

baddha
bahiddha

bahu

aman
having put in front
leading

filling

causing to reach
box

the sign of repetition
pond

a book

pervading / striking
fruit bearing

contact with

bound
outside

many/ abundant
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bahumana
balava
badati
bahira
bodhipakkhiya
bujjhanaka
byafijana
byatta
byanti
byakata
byakaroti
byapita

brahmabhata

Bh

bhajati
bhaddaka
bhanga
bhanana
bhandagarika
bhanta
bhamati
bhaya
bhavagga

bhavanga

respect
powerful
oppress
external / outer
components of enlightenment
intelligent / prudent
the word
learned / learned evidence
exterminate
indeterminate / not declared
answer
prevaded

most excellent

associates with

good thing

dissolution

telling
treasurer

swaying

to spin (of a wheel)
fear
the highest point of existence

sub-consciousness

281



bhavana
bhaga
bhagiya
bhajana
bhadiyati
bhindati
bhiruka
bhumattha
bhumma
bhusam
bhata

bhumaka

maggana
mandapeyya
mandita
mafifiamana
mandala
mata

matta

matta

matthaka

dwelling

portion

connected with

existing

obstructed

to sever

fearful

the sense of locative case
terrestrial

exceedingly
produced / nature / excellence / like

having stories

seeking

the best quality
adornment
imagining
acircle

a view

mere

measure

the head
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madhura
manasikara
manapa
manodvara
manda
mamatta
mariyada
mala
mahanta
mahamatta
matika
matukucchi
manasa
mapita
mita
mukhavanna
mutta
muttahara
muhutta
miulha

mettayati

yato

283

sweet thing
attention / keeping in mind
pleasing
mind door
slow
selfish attachment
limit
dirt / impurity
great amount
minister
a table of contents
mother’s womb
mind
created
of the above
one’s expression
set free
a string of pearls
instant
gone astray

to be benevolent

since



yatta
yatthavuattam
yatha
yathabhiata
yada

yadi

yama

yata
yanikata
yama
yavata
yuganaddha
yugala
yutta

yujjati

yeva

yoga
yojana
yojana
yojita

yojeti

yoni

strenuous
aforesaid
according to / just as
in reality
when
if
a pair
proceeded
made a habit
a watch of the night
as far as/ as long as
pair
a pair
yoked / the conjunction
be suitable / fit
even / just / also
connection
a measure of length / yoking
exegesis
mixed with
to apply / to combine

being born

284



rangaratta
rajo

rafifia

rati

ratta
ramati

rahita

dyed with
dirt
delighting
pleasure
coloured

to delight in

without / deprived of

rajamahamattassa king’s minister

ruccati

ruci

rulhi sadda

rapi

rocita

lakkhana
laggati
lajja
lajjaya
laddhika
lamaka
likhita
litta

Iina

lujjana

to please
inclination

figurative word

having material qualities

liked

characteristic
attaches

shame

out of shame

having a certain view
inferior

writen

smeared

sluggishness

dissolution
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lomahamsa horripilation

\Y

vakkhati he will say

vagga a chapter

vankata crookedness
vacivififiatti intimation by language
vaja cattle-fold

vajira a thunder bolt

vajjana avoidance

vajjha to be destroyed

vattati turns round

vatteti proper

vaddheti increases

vannana exposition

vannita explained

vata indeed

vatta duty

vattana conduct

vattamana going on / happening / present period

vattamanavacana the present tense
vatteti keeps on

vatthayugala a pair of cloths

vatthukama the sensual pleasure in the substance
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vadati
vadhapeti
vanta
vandati
valafijeti
valahaka
vavatthapeti
vavatthana
vasena
vasi

vassa
vahati
vayamati
viala
vikampati
vikasati
vikara
vikirati
vikopeti
vikubbati
vikkhambhana
vikkhepa
vigata
viggaha
vingata

vicchindati

to say
to cleanse / purify
vomited
to pay homage
to use
the rain-cloud
to designate
determination
by means of
mastering
the year / rain
to carry
strives / endeavours
a beast
to tremble
to open out
quality
scatters
to destroy
create
elimination

agitation

ceased / absence / deprived

dispute / quarrel
crookedness

to extract
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vijabhati
vijjamana
vijjita
vinfid
vitatha
vitaraga
vittharata
vidahati
vidha

vidhi
vinaya
vina
viparinama
vipariyaya
vipassako
vipula
vippamutta
vippasanna
vippahaya
vibadhati
vibhajati
vibhavana
vibhavayati
vibhasana
vimana

vimuccati

yawn
existing
avoided / abstained from
the wise

untrue

passionless

detail

to arrange

pride

method

removal

without

change

contrariness

qualified to win insight

extensive

released

very clear

abandoning

to oppress

to classify

explanation / making clear

unfold
decoration
heavenly mansion

to be released

288



viratta
viraja
virajjana
virahita
viraga
virujjhati
virapa
viroceti
virodha
vilasa
viliva
vivajjana
visankhara
visafifiuta
visati
visada
visama
visaya
visamvadaka
visamsattha
visarajja
visarada
visittha
visesita
visodheti

vissajjeti

dispassioned
spotless
discarding

without / devoid

fading away / absence of lust / dispassionateness

to oppose

prejudice against / unpleasant

cause to illuminate
contradiction
charm
a slip of bamboo or reed
abandoning
divestment
dissociation
to enter into
pure
unequal
object / locality
untrustworthy
separated
self-confidence
confident
distinguished
modified
cause to purify

to answer / to get rid of



vissattha
vihata
vihimsati
vihethana
viheseti
Vvijati
vitaraga
vitinameti
vitivatta
vimamsa
vutthahati
vutthanagamini
vuddhi
vuttappakara
vuttamana
vutti
vuttita
vuttetum
vuddha
vuddhi
vokara
voloketi
vosagga
vega
vedaka

vedhati

sent off

destroyed

hurt / injure / annoy
harassing

annoy

to fan
passionless / a saint

to spend time

having passed
investigation
emerge from
discernment leading to uprising
prosperity

having above said qualities
the present time
conduct

condition

to keep on

ripen

increase

a constituent of being
to scrutinize
relinquishing

speed

one who feels or suffers

to shake
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veneyya
vemajjha
vematta
veyyakarana
vevacana
vesarajja
vyatta
vyanta
vyakarana

vyapeti

sakata
sakamana
sakala
sakicca
sakim
sakka

sakkara

sakkuneyyatta

sakkonta
sankampi
sankilittha
sankhata

sankha

accessible to instruction
the middle

distinction

exposition

an epithet / synonyum
self-confidence

manifest

removed
explanation / answer

to pervade

wagon

one’s own mind
whole

one’s own function
once

it is possible
honour
possibility / ability
impossible
shook
become impure
conditioned

enumeration / definition
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sankhata
sankhara
sankhitta
sankhipitva
sankhepa
sankhobha
sangama
sangaha
sangahita
sanghattana
santhita
safijayati
sattaha
santana
santapa
santitthati
sannipatati
sandhaya
sappatissava
sappati
sabbatha
sabhaga
sabhava

Sama

samatikkama

samattha

reckoned
mental formations
contracted
having abridged
abstract
disturbance
association
collection / support
taken up / comprised
close contact
established in
to be produced
a week
continuity
grief
stands still
assembles
concerning/ with reference to
respectful
humble
in all aspect
like / equal / similar
nature / reality
equal
overcoming

skilful
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samanupassati
samantato
samannaharata
samagacchati
samapajjati
samapanna
samujjala
samutthana
samudagata
samudacara
samudaharati
samuppanna
samussita
samiilha
samiiha
sameti
samodhana
samosarana
sampaticchati
sampati
samparivuttati
sambandha
sambhara
sambhinna
sambhata

sammata

perceive

all round
concentrate the mind on
to assemble

to enter upon
passing trough
shining
originating

arisen

habit

to utter

arisen

raised

deluded

aggregate

agree with
combination
meeting

accepts

just now

to turn / to roll about / to attend on
connection / context
requisite

broken down
produced

agreed upon
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sammissata
sammiilha
samvattati
samsaya
sada

sadisa
sadevaka
sanghattana
sanghanha
santaka
santati
santapa
santitthati
sandahati
sandhaya
sannipatati
sannisidati
sappati
samatikkama
samattha
samanagata
samanupassati
samagamma
samaraddha
samutthapetva

sampajana

the state of being mixed
forgotten

to lead to

doubt

always / ever

equal / like

with the deva world
striking together
gather up

property

continuity

torment
to be fixed or settled

to put together

with reference to / concerning

to assemble
settles

humble
overcoming
skilful

possessed of

to perceive
having assembled
undertaking
having originated

attentive
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samissa
samugghateti
samujjala
samudaya
samudagata
samuccheda
samutthana
samudacarati
samudagata
samussati
samiiha
samodhana
samosarana
sampakampati
sambhinna
sallakkhana
sahita
samvattati
samvarana
samsaya
samhara
sambhita
sadisa
sadhana
sadharana

sikha

mixed
to remove
shining
origin
arisen
destruction
origination
to frequent
arisen
erected
aggregation
combination
coming together
to tremble
broken down
discernment
accompanied with
lead to
restraining
doubt
abridgement
possessed of
similar
accomplish
common / dissociated

crest
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sittha
siddha
siniyhati
siloka
sita
sujjati
sufifia

suvisada

susamaraddha

setthi

seto
senanga
senapati
seyyathapi

seyyathitam

hata
hatthikula
handa
hanana
harat
hanabhagiya
hani

hapana

foremost / excellent
accomplished

to feel love

fame

cold

become pure

void

very clear
thoroughly undertaken
millionaire

white

the features of war
the general

just as

as follows

destroyed / spoilt
elephant species
now
killing
to carry
conducive to relinquishment
decrease

lessening
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hasa mirth

homa oblation

Note: This file is published with permission from the writer Thiri Nyunt who is teacher of
ITBMU and has passed her Ph.D with this thesis. It is shared in our website as
Dhammadana. (http://aggacara.blogspot.com , 11" October 2015)
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