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Abstract

This dissertation entitled “Abhidhamma debate: A comparative study
of selected points of controversy between the Abhidhammatthavibhavinitika and
the Paramatthadipanitika” has four objectives: 1) to introduce Abhidhamma
debate and related texts that contribute to the debate in Myanmar, 2) to
comparatively study the different ways of explaining two dissenting
Abhidhamma sub-commentaries, 3) to comprehend the nature of controversial
points that had scarcely been touched in the field of Buddhist studies, and 4) to
study scholars’ different opinions on the selected controversy points. Regardless
of the well-known debate about the origin of Abhidhamma, here, the
Abhidhamma debate refers to arguments between two Abhidhamma sub-
commentaries, Abhidhammatthavibhavinitika and Paramatthadipanitika. Both
tikas are commenting on the same root text, the Abhidhammatthasasgaha; all
are henceforth referred to as Vibhavini, Dipant and Sarngaha respectively. The
Sangaha was written approximately in the eleventh century, the Vibhavint in the
twelfth and the Dipanr in the late nineteenth. Both fikas make an exposition on
all nine chapters of the Sarigaha. The Dipant criticizes the Vibhavini on 245
points in all nine chapters: (70) points in the compendium of consciousness
(cittasangaha), (12) points in the compendium of mental factors
(cetasikasangaha), (32) points in the compendium of miscellaneous
(pakipnakasangaha), (26) points in the compendium of cognitive process



(vithisangaha), (34) points in the compendium of the process-freed
(vithimuttasangaha), (29) points in the compendium of matter (ripasangaha),
(20) points in the compendium of categories (samuccayasasngaha), (19) in the
compendium of conditionality (paccayasargaha) and (3) points in the
compendium of meditation subjects (kammasthanasangaha). These points are
called here controversy points.

As for the first objective, it introduces the background and history of
Abhidhamma debate, the cause of the debate and the contributing texts etc. As
for the second objective, it studies the explanations (samvannana) of two
Abhidhamma sub-commentaries on the same root passage (samvannetabba) of
Sangaha, with the help of their key texts, Manisaramanjisatika for Vinitika and
Anudipanitika for Dipant. The second verse of Sazigaha is chosen as root passage
which mentions the four ultimate truths (paramatthadhamma) and contains (8)
controversial points. As for the third objective, it explains the meaning of a
statement of Sarzigaha, an exposition on the statement by the Vibhavint and the
Dipanit respectively and highlights the points on which the Dipani criticizes.
Then, chapter four selects two controversial points and studies them
comparatively, consulting with scholarly works which have contributed to the
Abhidhamma debate. This is qualitative research entirely based on Pali literature,
such Pali Cannon, the Commentaries, the Sub-commentaries, the Pali key-texts,
Myanmar Nissayas and so on.

The results of this research will benefit those who are interested in Pali
literature and Abhidhamma subjects because this research explores the clear
picture of Abhidhamma debate, the controversy points, different opinions of
scholars and the Roman transliteration and English translations of some selected
passages from the texts which contributed to the debate. The suggestion made
from this research shows that there are many problematic issues and many
aspects of Pali literature that are waiting for further research which is vitally
important to preserve the Theravada tradition.
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Chapter I

Introduction

1.1 Background and significant of the issue

The teaching of the Buddha is known as Tipitaka and preserved in
high esteem in the Theravada Buddhism. Tipitaka refers to three principal
divisions, Vinaya-Pitaka: disciplinary rules, Suttapitaka: discourses, and
Abhidhammapitaka: higher teachings. The Abhidhammapitaka forms the
third section of the Tipitaka. It has seven canonical texts. Each text has own
exegetical text called Afthakathd (commentary). And in turn, each
commentary has its own exegetical text called 7ika (sub-commentary).
There are two kinds of Tika: Mulatika and Anutika. While the Mulatika
center upon Abhidhamma canonical texts, the Anutika gives definition on
Milatika. The collection of works on the Abhidhamma Pitaka is therefore
extensive. With the purpose of contributing to Abhidhamma study, many
scholars have composed numerous manuals of Abhidhamma since fifth
century CE. There are ten short manuals of Abhidhamma recorded in
History of Pitaka Literature.! Among these, the Abhidhammatthasarngaha
(referred to henceforth as the Sangaha), composed in approximately the
twelfth century, is a popular text which is the most popular and dominates
Abhidhamma studies as it enables students to grasp the essence of
Theravada Abhidhammma. In the form of the Sanigaha, Acariya
Anuruddha, the text’s author, attempted to extract the essence of the
Abhidhamma and the commentarial works on it. He achieved this by

condensing the canon of Abhidhamma texts into adequate summary hand
book.

''U Yam, History of Pitaka Literature, (Myanmar: Yangon, Hamsathavathi
Publication, 1957), p. 121.



The Sangaha consists of nine chapters. It first lays down the four
foundations of ultimate realities which permeate the entire Abhidhamma
canonical texts except the fourth text, “Puggalapannatti’. They are
consciousness (citta), mental factors (cetasika), matter (rijpa) and nibbana,
which are covered in the first six chapters of the Sarigaha. The last three
chapters deal with salient points of the Buddha’s teachings such as the
‘Enlightenment factors (bodhipakkhiyadhamma), dependent origination
(paticcasamuppada), causal relationship (patthana), and mental
development (kammatthana).

The Compendium of Consciousness (cittasarigaha), the first
chapter, gives a detailed account of consciousness. First, consciousness 1s
basically classified under four categories of consciousness in the sense-
sphere (kamavacaracitta), the fine-material-sphere (ripavacaracitta), the
immaterial-sphere (ariipavacaracitta), and the category of Supramundane
consciousness (lokuttaracitta). And then these are sub-divided into three
ethical qualities of wholesome (kusalacitta), unwholesome (akusalacitta),
and undetermined (abyakatacitta). And again, it enumerates certain types
of consciousness belonging to each specific category in order. In this way,
the cittasangaha draws the conclusion that the maximum number of
consciousness upon which the entire Abhidhamma canonical texts
expatiate, are 89 or 121 only.

In the same way, Acariya Anuruddha handles relevant topics of
Abhidhamma in the rest eight chapters. Due to the purpose of summarizing
enormous doctrines in a short and succinct manner, the Sargaha is
extremely terse and incomprehensible to most students unless they are
guided by competent teacher or they have ancillary commentary on it. The
text is thus described figuratively as a little boat to cross the ocean of
Abhidhamma literature. In consequence of its popularity in the Theravada
tradition, there is a large collection of ancillary 7ika literature on the
Sangaha both in Pali and vernacular languages. There are nineteen Pali



sub-commentaries on the Sarigaha recorded in History of Pitaka
Literature.? This project will focus on two of these.

The first is the “Abhidhammatthavibhavinitika by Acariya
Sumangalasami (referred to hereafter as the Vibhavini), written in the
twelfth century in Sri Lanka. The author mentions the reason and the aids
of composing the Vibhavini that although many old commentaries on the
Sarigaha are available, none of them reveals the hidden meanings of every
point in it. He therefore wrote the Vibhavini in order to explain this hidden
meaning, and did so concisely, apparently finishing the work within in the
space of twenty-four days.® The Vibhavini is well known in Burma, under
the names “Tikahla (beautiful tika) and Tikakyaw (famous tika)”. The
former was so named because its way of definition, of presentation, of
constructing Pali sentence etc., are beautiful. The later definition was
changed allegedly due to exclamation that “the tika makes me famous” by
Acariya Ariyavamsa who wrote a key text to the Vibhavini
“Manisaramanjiusatika” after being been enlightened by the Vibhavini.?

Contradictory to Acariya Ariyavamsa, Ledi Saydaw, a Burmese
scholar-monk-(1846-1923), was not satisfied with some points of definition
on the Sarngaha by the former sub-commentaries, especially the Vibhavini.
He wrote a new Pali sub-commentary on the Sangaha,
Paramatthadipanitika (referred to hereafter as the Dipani). He mentions
that he was requested to write a sub-commentary on the Sarigaha by those
who felt that the former sub-commentaries were not able to satisfy them.
Taking what he regarded as essential from previous commentaries, he
wrote a new sub-commentary on the Sarigaha. It seems to imply that while
he takes essential interpretation, he will overtly turn down any
interpretation if it is, to him, unnecessary or erroneous.

In the Dipani, Ledi Sayadaw, although dealing with other
commentarial texts, mentions three sub-commentaries by name: the

2 U Yam, History of Pitaka Literature, (Myanmar: Yangon, Hamsathavathi
Publication, 1957), p. 125.

3 Abhidh-sT, 223

4 Yazathinkyam, History of Buddhist lineage, (Myanmar: Yangon, The
Religious Affairs Dept, 2008), p.138



Abhidhammattha-sangahaporanatika (Poranatika), a sub-commentary on
the Sarigaha by Acariya Navavimalabuddhi; the Abhidhammattha-
vibhavinitikd, a sub-commentary on the Sangaha by Acariya
Sumangalasami; and the Paramatthamarnijiisa or Visuddhimaggamahdtika
(mahatika), a sub-commentary on the Visuddhimagga by Acariya
Dhammapala. Led1i Sayadaw analyzes and criticizes 245 points contained
in those sub-commentaries, especially in the Vibhavini. He makes
comprehensive exposition and he used to express the symbol phrases such
as "vibhavaniyam pana (in the Vibhavani, however)" or "tikasu pana (in
the sub-commentaries however) etc., when a notion in the Vibhavani and
other is to be either rejected or supported. Most of the points are rejected
and very few points are supported. The following sample sentences are
used when a notion is to be rejected:

"vibhavaniyam pana: in the Vibhavint however."

“tam na yujjati: that is not proper.”

"tam sabbam na paccetabbam: all of that should not be believed.”
"tam sabbam na yuttam: all of that is not proper.”

“tam pi na sundaram: that is also not good.”

"tam patikkhittam: that is rejected.”

"sabbam tam niratthakameva: all of that is only vain.”

"tam akaranam: that 1s not a cause.”

“so duppatho: that is bad word”

"tam tatha na datthbbam: that is accepted like that.”

"so idha nadhippeto: that is here not desired.”

"tam atthakathdya na sameti: that is not fit with commentary.”

The following sentences are used when the notions are to be
supported.



"tam paliyam andgatapi yujjatiyeva: even though not
coming to the Pali canon, that is indeed reasonable.”

“tam pi tena pariydyena yujjatiyeva: that is too reasonable
in meaning of that formula.”

"tam pi yuttam viya dissati: that is also seem to proper."’

Because of such strong objectionable remark, the Dipani has become
a popular text among scholars and those who fond of the Vibhavini have
been frustrated by it. As a result, there was a great debate about these two
Abhidhamma sub-commentaries. Some scholars wrote a book, an article,
sub-commentary and other related documents. Within 35 years after
printing the Dipani (1900-1935), over forty books, explanation,
interpretation and sub-commentaries on the Sangaha, both in Pali and
Myanmar, had been written by the scholars, monks and laymen taking a
firm stand on the side that they prefer. It is known as the great debate on
the Abhidhammatthasangaha in Myanmar. The debate is well-known as
controversy between Vibhavini and Dipani.

In general observation on these two, the Vibhavini has its key
commentary the Manisaramanjusatika by Ariyavamsa, while the Dipani
has its key commentary the Paramatthaanudipani by Ledi Sayadaw
himself. In some sensitive case, the author of the Vibhavini mostly focuses
on the Abhidhamma-Anutika by Acariya Dhammapala,® whereas the
author of the Dipani the Abhidhamma-Milatika by Acariya Anandathera.’
As the Dipani obviously states its disagreements, the Vibhavini also
mentions its disagreements with prior commentaries in certain case such as
“keci pana imam attham asallakkhetva va:® some teachers, not having
observed this particular meaning” “keci pana cittassa thitikkhanam
patisedhenti:® some teachers refuses a moment of the existence of

consciousness”. Based on these sub-commentaries, this dissertation will

°PD: 1- 600

® Abhidh-avT. Il. 125: Evajica katva vuttam acariyadhammapala-therena.
" PD. 190: Ayam acariyanandattherassa adhippayo.

8 Abhid-sT. 115.

% Abhid-sT. 138.



study the controversy points and related texts comparatively in five
chapters.

Chapter one introduces the background history of Abhidhamma
debate, Abhidhamma texts that were contributing to the debate, the
objective of the research, the statement of the problems desired to known,
literature reviews, definition of the term used in the research, research
methodology, the advantage expected to obtain from this research etc.

Chapter two i1s to study different exposition by dissent two sub-
commentaries on the same root passage. As for root passage, the second
verse of Sangaha i1s chosen as it mentions the four ultimate truths
(paramatthadhamma), consciousness (citta) mental factors (cetasika)
matter (rigpa) and nibbana, that are fundamental factors of Abhidhamma
doctrines. To understand the exposition of Vibhavini thoroughly, it is
necessary to consult with Manisaramarnjiisatika, the key text of Vibhavini
and to understand the exposition of Dipani thoroughly, it is necessary to
consult with Anudipanitika, a key text of Dipani. Therefore, chapter two
provides original Pali texts and their respective translation of two sub-
commentaries. It explains the expositions of two tikds in simple way with
the help of their key texts, giving respective Pali passage as footnotes.

Chapter three is to study the perspective of controversy points. The
controversy points are 245, all in all, in nine chapters: (70) points in
compendium of consciousness (cittasangaha), (12) points in compendium
of mental factors (cetasikasangaha), (32) points in compendium of
miscellaneous (pakinnakasangaha), (26) points in cognitive process
(vithisangaha), (34) points in compendium of the process-freed
(vithimuttasangaha), (29) points in compendium of matter (ripasargaha),
(20) points in compendium of categories (samuccayasangaha), (19) in
compendium of conditionality (paccayasangaha) and (3) points in
compendium of meditation subjects (kammatthanasangaha). It is huge task
to explains the meaning of all the points. Therefore, (70) controversy points
in compendium of consciousness (cittasargaha) are chosen as being first
chapter and two tikas would show off their masterpiece at the beginning.
The chapter explains the meaning of controversy points in simple way and
provides original Pali texts that are corresponding to the controversy points



as footnote because it is hard to find the corresponding Pali passages out
of vast passages of sub-commentaries.

Chapter four is to study comparatively the selected points of
controversy consulting with the texts that were contributing to the Debate
and other Pali literatures such as Pali Cannon, commentaries and sub-
commentaries, Ganthi,, Nissaya and so on. For the purpose, two
controversy points are chosen: (1) demonstrative meaning of the word
“tattha’ and (2) formal definition (viggaha) of the word “nibbana” because
these points include in second verse that is explained in detail in chapter
two. So, the readers can access the original meaning of two commentaries
and the explanation of their key texts. Furthermore, the researcher tries to
choose two points, one point he supports to Vibhavini and another to
Dipani.

Chapter five is conclusion with suggestion for further research
regarding this subject. There are two appendixes. Appendix I provides the
table of (70) controversy points that are explained in chapter three side by
side so that the reader easily understands the theme of controversy points.
Appendix II provides Roman scripts transliteration and English translation
of selected passages of the Abhidhamma texts which contribute to the
debate and are used as reference in chapter four. The researcher of this
dissertation hopes for that this dissertation will contribute to the field of
Buddhist studies, especially to the studies of Pali literature in some way.

1.2  Objective of the Research

1.2.1 To introduce the development of Abhidhamma literature and
Abdhidhamma debate in Myanmar.

1.2.2 To study comparatively the exposition of two dissents
Abhidhamma sub-commentaries.

1.2.3 To study the perspective of controversy points between two
Abhidhamma sub-commentaries, Vibhavini and Dipani.



1.2.4 To study comparatively selected points of controversy and
different view of different scholars on the points.

1.3 Statement of problems desired to know

1.3.1 What has been the impact of Ledi Sayadaw’s critique of the
former commentaries and sub-commentaries in Myanmar?

1.3.2 What is the nature of commentarial literature and how do they
common on certain words or phrases or sentences in their own way?

1.3.3 What is the perspective of controversy points: grammatical,
doctrinal, logical or philosophical and so on?

1.4 Scope of the research

This research intends to explore the commentarial traditions and
concepts that have been carried by Theravada Pali scholars from generation
to generation. The Commentarial traditions and concepts are complex and
profound. Without guidance by competent teachers, it is hard to understand
the way of approach traditionally to Pali literature. With purpose of the
preservation of commentarial traditions and concepts, this dissertation
studies controversy points between two Abhidhamma sub-commentaries.
It is certainly Pali textual studies. Therefore, this research entirely bases on
the Pali literature: Pali Canon, Early Post-Canonical texts, Later Post-
Canonical texts, Commentaries, Sub-commentaries, later Abhidhamma
texts and Myanmar Nissaya, Translation and other scholarly works that are
related to this subject.

1.5 Definitions of the terms used in the Research

Pali : 1t is a literary language of the Prakrit language family.
It is regarded as Sacred language of Theravada Buddhism and was first
written down in Sri Lanka in the first century BCE.



Tipitaka (Pali Canon): (ti- three + pitka - baskets): It is the
collection of primary Pali language texts which form the doctrinal
foundation of Theravada Buddhism, in reference to the three principal
divisions of the Teachings by the Buddha and his disciples.

Atthakatha (commentary): It is exegetical text to the Pali canons.
These commentaries give the traditional interpretations of the scriptures.
The major commentaries were based on earlier ones, now lost, in Pakrit,
which were written down at the same time as the Canon, in the last century
BCE.

Tika (Sub-commentary): It is primarily sub-commentary on the
commentary. This literature continues the commentaries' developments of
the traditional interpretation of the scriptures.

Viggaha (Vigyo): It i1s way of resolution or definition or
interpretation of words according to their elements.

Samvannetabba (Lemma): A word or phrase defined in a
commentary or sub-commentary.

Samvannana: A definition or explanation to Lemma.
Nissaya: Myanmar word-by-word translation with annotation.

Upacarattha: A metaphor or a meaning that is explained
figuratively. It is opposite to mukkhyattha.

Mukkyattha: definitive meaning. It is opposite to upacarattha.
Pariyaya: alternative way of definition. It is opposite to nipariyaya.
Nippariyaya: definitive way of definition. It is opposite to pariyaya.

Padhanattha: major meaning of a word. For example, rafifio putto
rajaputto: a son of a king, in this word, the king is minor meaning,
apadhanattha. The son is major meaning, padhanattha.

Appadhanattha: minor meaning of a word.
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1.6 Review of the literature and Research works concerned

Ledi Sayadaw’s critiques generated intensive controversy and
resulted in numerous scholarly works, articles, books, sub-commentaries,
arguing with each other in Myanmar. Within 35 years after printing the
Dipani (1900-1935), over forty books, explanation, interpretation and sub-
commentaries on the Sarigaha, both in Pali and Myanmar, had been written
by the scholars, monks and laymen taking a firm stand on the side that they
prefer. It is known as the great debate on the Abhidhamma in Myanmar.
Among these works some books, articles and papers etc., which took part
of either side, were forever lost as poor maintenance and political
circumstance in Myanmar. Some books which are still available to the date
will be briefly introduced.

1.6.1 Ankuratika

Ankuratika 1s a  Pali text written by  Sayadaw
Vimalabhivamsalankara, living in Nay Ying village, Pakhangyi township,
at Saka era 1271 (1909 AD), printed at Pyigyimandain press house,
Yangon, revised by Pali teacher Saya Pyay. Its full name 1s “Ankuratika or
Thingyo Mahatikathitpat”. It contains 442 pages. It is regarded as fifth Sub-
commentary on the Sanigaha in other texts such as the Decree-fika. The
Ankuratika is a text which defending for Vibhavini. The author was famous
and well-known as Talinegone Sayaday and he wrote many books in both
languages, Pali and Myanmar. He mentioned his scholarly works in the
conclusion of Arnkuratika. The scholarly works are as follow;

1. Atulatikapali: Sub-commentary on Atthasalini-
atthakatha

2. Vinayabuddhitikapali:  Sub-commentary on  Karnkha-
vitaraniatthakatha

3. Saddatthabhedacintamahatikapali: =~ Commentary on
Saddattha-bhedacinta

4, Atthanitipali: grammatical work,

5. Kaviviyapali: grammatical work and

6. Saddabheripali:  grammatical work.
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7. Kavicandra:
8. Candalankara:
0. Mangalakyawkhaung poem and

10.  Its answer (Marngalakyawkhang poem’s answer)

1.6.2 Paramatthavisodhanitika Thit Pali

The Paramatthavisodhanitika Thit Pali is anew Pali text, written by
Dhammarum Sayadaw U Dipamala, living in Chaung Oo Township,
Sagain, at Saka era 1271 (1909 AD), printed at Sasanalankara Pitakat
press house, Yangon, revised by Pali Scholar Saya Tin. It contains 146
pages. Though the name of the author is shown as “U Dipamala” on the
book cover, it is shown the author’s name as “Dipalankarathera” in
concluded verse. This text focused on the points criticized by the Dipani
and defends and supports the notions of Vibhavini. The author mentioned
the text’s position thus:

Ildancame paramatthavisodhanippakaranam paramattha-
dipaniyam dgataviruddhavadam visodhessati. Imasmim pana

pakarane manisaramanjusa sukhuccaranattham vittharatikati
datthabbati.

This Paramatthavisodhani text will defend the points
criticized (by Ledi Sayadaw) in the Paramatthadipani. In this text,
Manisaramanjusatika should be known as “Vittharatika” for the
sake of easy-saying.

Dipalankaratherena ganavacakabhiitena
Disasu agatanampi sissanam pariyattinca.
Divasam vacakam katva antarantarakalamva
Vihita vannanasayam paramtthavisodadhani.
Anayasena nitthava sattanampi tathevete
Susankappa nisesena nifthapentu sadakalam.

As the Paramatthavisodhani, by Dipankarathera, teacher
who teaches pupils coming from different direction, having taught
daytime, compiling on the time between, completed without
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dangerous, likewise good thoughts of beings may come to complete
forever without lacking anything.

1.6.3 Abhidhammattha-Anuvibhavini

Abhidhammatthaanuvibhavini is a Pali text, written by Sayadaw
Sagarabhidhaja, living in Pubbarama monastery, Bagu village, Khayan
township, at Saka Era 1272, 1910 AD. Though complete text was written,
first two chapters became printed book at Sasanalankara Pitakat press
house, Yangon and the rests still remain as unprinted book. The text is
exegesis of Vibhavini and obviously stands against with Dipani and
supports the notion Vibhavini.

Vibhavanissa bhiitattham racitda nadipani
Pahaya yatigambhiram micchananena acita

Appassute hyanekehi avassantehi thomita
Tam tam gantvana vinnunam dassanatthaya sadhukam

Uddharitvana  tassattham  micchasallam — mahamuham
Samdsato pavakkhami bhavaniyassa vannanam. (Nidana)

Rejecting profound and accurate meaning of Vibhavini, new
Dipani is written with the knowledge that is wrongly accumulated,
and 1t 1s praised by many with little and impractical knowledge.

Having removed its meaning which is spike of untruth and
huge delusion, I will write a commentary on Vibhavini in brief
righteously taking citation of the related texts so that the wise men
could read.

1.6.4 Atisundaramkyam

Atisundaramkyam is Myanmar text, written by U Nat Thar, living in
Yangon, printed at Sdsanalankara Pitaka press house, 1910 AD. It
contains 403 pages but not includes the last chapter,
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Kammatthanapariccheda. The text was written with the purpose of
standing against with Paramatthadipani and supports the notion of
Abhidhammatthavibhavini-tika. U Nat Thar is pen name and he is ex-
monk, the name of Monkhood is U Naginda, and given name is U Tun
Aye. The author apparently attacks the Dipani. The name of the text
“Atisundara” is given as opposite usage of what the Dipani frequently use
in the text “tam na sundaram”. It means that whatever the Dipani said not
good, 1s very good. The author wrote another book “Ukkamvamsa Jagariya
Kyam’ which 1s abusing Ledt Sayadaw without connecting any point in the

Dipani.

1.6.5 Abhidhammatthavibhaviniyojana

This Abhidhammatthavibhaviniyojana is a Pali text, written by
Sayadaw Ashin Nanindasabha, living in Hmankyawng, Shwekyin temple,
Bahan township, Yangon, at Saka era 1281 (1919 AD), printed at
Pyigyimandain press house, Yangon, revised by Ashin Adiccavamsa,
Senior disciple of the author. It contains 774 pages. The word “yojana”
means “paraphrases”. Therefore, this text is the paraphrases of Vibhavini.
The printed book is well arranged by his disciple. There are two parts on
every page of the texts, the above is the text of Vibhavini and the beneath
is the text of Yojana which is the definition of above texts thereof.

Ashin Setthila, another senior disciple of author wrote introduction
of the Yojana in Pali which take space of seven pages. He mentioned
“pakarananidana” the cause of the text that the author was requested not
only by many disciples but also by respected monk, the abbot of
Mahadhammadipikarama monastery in Yangon, to write new sub-
commentary on Vibhavini because the Vibhavini is very useful and its key
text, the Manisaramanjiusa is extensive. The abbot advised the author to
write Yojana with two purposes, to explain the nature of Abhidhamma and
to show the nature of Pa/i composition. Then the time was that when there
is extensive controversy about Vibhavini in Myanmar.

Ajjhittham sissa sarighassa. Mahda therassa patthitam.

Sasanamhi vivadanica. Paccesa vannana kata.
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This explanation text was done due to the desirous of disciple
monks, inspiration of senior monk and controversy in Sasana.

1.6.6 Anudipant

The Anudipani was written by Ledi Sayadaw, Moneywar, 1920 AD,
printed at Hamsavati press house, Mandalay, contains 324 pages.
Pathamakyaw U Nana, the author’s senior disciple wrote introduction in
Pali, saying the cause of appearance of the Anudipani that: The Anudipani
came to appear as a key text of the Dipani because of that after the Dipani
had been printed, it was getting famous quickly and wildly spread to four
directions, not only local but also overseas such as Sri Lanka, Landon etc.
Ledi Sayadaw thought that the Dipani will not be difficult for Myanmar
students as there is Nissaya by his senior disciple, but for foreigners the
Nissaya could not help them. Therefore, Ledt Sayadaw wrote a key text of
the Dipani.

Paramatthadipaninama yena therena sa kata

Teneve sa kata hoti ayam tassanudipani.
Atthasattadvayekamhi sake sa jetthamasake

Kale navamiyam diva majjhanhike nittham gata. (nigamana)

The Thera himself, by whom the Dipani was created, had
created it’s a key text, this Anudipani. It came to complete at afternoon
on 9" over full moon day of month “Nayun”, (approximately June-
July), Saka Era 1278. (1916, AD).

1.6.7 Ming Khing Tikakyaw-Ganthi-Thit

Ming Khing Tikdakyaw-Ganthi-Thit is a Myanmar commentary text,
written by Second Ming Khing Sayadaw Bhaddanta Vicarinda, living in
Mong Ywa town, but while compiling this text, he was in Sagain for
pursing seclusion, printed at Saka Era 1282 (1920AD) at Parnnasippam
Pitakat press house, revised by Pali Scholar Sayar U Boe Thwe. The author
explains detail meaning of the Vibhavini in Myanmar language, obviously
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stands against with the Dipani and supports the notion of the Vibhavini. He
analyzes all the points from both fikas, numbering on each point exactly.

The author said that there are wrong points in both fikas, but very
few in the Vibhavini and more in the Dipani. The eighteen points are wrong
in the Vibhavini. Among that, nine points are caused by careless-writing
and nine points are cause by wrong-notion as the Dipani accused. The three
hundred and twenty-five points are wrong in the Dipani. Among those,
ninety-seven points are cause by careless-writing and two hundred and
twenty-eight points are cause by wrong-notion.

According to the author's conclusion, the Dipani’s accusation points
are two hundred and forty-six. Out of them, only eighteen points are wrong
as its accusation and the rest two hundred and twenty-eight points are not
wrong but wrong-accusation and the Dipani itself has ninety-seven
careless-writing points. Therefore, three hundred and twenty-five points
are in the Dipani which has been badly done by the Ledisayadaw. The
author wrote these points sentence by sentence in Myanmar as follow:

In the Vibhavini, nine careless-writing points are found.

In the Dipani, however, ninety-seven careless-writing points
are found.

In that Dipani, among accusation points to the Vibhavini, 46™,
47%h 58t 59t 73t 1450 146t 147% these nine points seem to be
right-accusation.

The rest 228 points in the Dipani, which are marked with
number, two hundred twenty-eight points are merely badly wrong-
accusations.

Therefore, ninety-seven careless-writing points and two
hundred and twenty-eight wrong-accusation points are in the Dipani.
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1.6.8 Mahaatulatika

The Mahdatulatika is a Pali teax, written by Sayadaw
Nagindasamithera, living in Moenyo township, Sayavati district, at Saka
Era 1286 (1924 AD) printed at Sasanalankara Pitakat press house, Yangon,
revised by Pali Scholar Saya Phyay and contains 598 pages. The text
obviously stands against with the Dipani and supports the notion of the
Vibhavini. It mentioned the nature of the text and affiliated text in the
conclusion thus:

Yatha lokamhi jotenti ubho candimasuriyd
Tatheva paramatthesu mahaatulatikaca.

Gambhisaratthasampunnam paramatthavisodhani
Ubho lokamhi jotentu saddhammo yava titthati."’

As both, the moon and the Sun, shine in the world, so too, the field
of Paramattha, both, Mahaatulatika and Paramatthavisodhani which is
full of profound meaning, may shine in the world as long as the noble
doctrines exit.

Mahdatulatikdacati paramatthadipaniyam agataviruddavadam
tattha tattha samabhavam dissanato saravinicchayehi visodhitam
katva racita nagindasami mahdtherena racita mahdatulatikaca.
Paramatthavisodhaniti tathd sabbakarena visodhitam katva vihita
dipamdld mahatherena racita paramatthavisodhanitikd ca datthabba.
(nigamana)

The Mahdatulatika is that which 1is created by
Nagindamahathera having removed the false notion of Dipani by the
essential judgment due to seeing fitness with specific texts. The
Paramatthavisodhani is known as that which is created by
Dipamalathera, having removed by all means like the previous text.

19 Bhaddanta Nagindasamithera, Mahaatula-tika, (Yangon: Sasanalankara
Pitakat press house, 1924), p. 595.
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1.6.9 Degree-fika

The Decree-tika is a Pali commentary, written by Sayadaw U
Sdasana, living in Sainkhaung monastery, Pinn Township, printed at
Yatanasiddhi Pitaka press house 1934 AD, 500 copies, compiled by U
Ghosita. It contains 149 pages and word correction as appendix. The author
was a learned monk and had many followers in his time. At the present, the
Pinn Township is a remote village and the monastery is also quite and
unknown. The author’s profile is rather low and no other scholarly works
of his remain. Only the Decree 7ika@ might be considered as the masterpiece
of this author. The Decree-tika 1s a Pali text, however an introduction is
written in two languages, Myanmar and Pali. In the introduction, the author
uses similes to display his view regarding the controversy on the Sarigaha.
He states that the seven treaties of Abhidhamma are similar to seven big
woodlands created by the Buddha. The Sarngaha is similar to Small Park
which looks like a guide to or a model for the seven big woodlands, and
this was created by Acariya Anuruddha. The five commentators are similar
to five gardeners who intend to take hold of taxes of honoring, appreciation
etc., by the students who study Sarigaha. The five commentators wrote five
sub-commentaries on the Sangaha. The Decree-fika analyses those five
commentaries as follow:

The first commentator wrote a sub-commentary on the Sarigaha
giving traditional concepts and definition of Abhidhamma, a corpus that is
preserved and hand down from generation to generation. It refers to the
Abhidhammatthaporanatika. The second was not satisfied with it and
wrote a sub-commentary on the Sarngaha adding various ways of
definitions such as grammatical explanation, catechetical explanation, and
citation of several references. It refers to the Vibhavini. Again, a third
master wrote another sub-commentary on the Sarigaha with some more
explanation which is excluded in first two texts. It refers to
Visuddhimaggamaha-tika. Again, the forth said that the various ways of
definition by the former three sub-commentaries did not meet the
perception of Abhidhamma traditionally accepted by elder monks and there
was much deviation from the concepts of Pa/i cannon and commentaries.
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He therefore wrote a new sub-commentary on the Sarigaha, which
has the title Paramatthadipani. It is written with his own style, using much
materials i.e. example, reasoning, illustration, concrete reference and so on.
Again, the fifth was indignant at aggressive remark upon the second made
by the forth. He wrote a new sub-commentary on the Sarigaha defending
the second and repudiating the forth. Meanwhile he also took hold of taxes
of appreciation, honoring etc., by the consumers of students. There was a
big disagreement among these five sub-commentators. The first and the
third ignored these arguments. The second and the forth, the fourth and the
fifth were getting into direct arguments, quoting explicitly from the
predecessors they intended to refute.

Ordinary students could not assume whose description was to be
counted as legitimate and authoritative. The author of the Decree-tika was
requested by his disciple to make judgment in the contention. Therefore,
the author wrote this text by the name of Vivadadhikaranavinicchayatika
or the Decree-fika. He mentioned his purpose of writing the text in Pali
verse thus;

Tesam tam vivadantanam samathayadhikaranam
Navassanagatatthan ca karissami vinicchayam

[ am going write a judgment in order to settle the dispute of those
who are quarreling and in order to prevent the appearance of a new
argumentative person in the future.

In the texts, the author indicates controversy points by number.
There are 263! points out of 270 in the Decree Tika on which he made a
decision. The author used to say decree in each of conclusion such as
Tasmd catuttho va jeyatu tass’ eva santakam hotu. Dutiyaparicama
parajentu ti, therefore let the forth conquer, the fact belongs to the forth.
Let the second and the fifth be defeated. Tasma sabbesam pi jayyaparajayo
n’ atthi. Sabbe samasama hontii ti: therefore, there is neither conqueror nor
loser. They are equal.

11U Sasana, Decree Tika, (Yangon: Yatanasiddhi Pitaka press house, 1934), p.
149.
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1.6.10 The Pali literature of Burma:

This book is written by Mabel Haynes Bode. Printed and published
by the Royal Asiatic Society, London, 1909. In this book, Mrs. Bode wrote
general observation of the Pali literature of Burma. She begins with the
arrival of the Pa/i Tipitaka to Burma and concludes with a glance at the
literature of the era of the printing-press. Her work is helpful to the scholars
in the field of Buddhist literature in some way. Mr Shwe Zan Aung gave a
review on her book that "At first sight it would appear that the learned
authoress gave greater prominence to grammarians than to our
philosophers; but after a careful reading, I came to the conclusion that she
left very little to be desired".!” In the regard to subject-matter of this
dissertation, she gives little information about the Vibhavini and related
story of Ariyavamsa but scarcely mentions about Dipani when she lists
Led1 Sayadaw's works.

1.6.11 Abhidhamma Literature in Burma:

This book is written by Shwe Zan Aung. Printed and published by
Pali Text Society, 1910-1912. Mr. Shwe Zan Aung wrote this paper to
offer more detail account of Abhidhamma literature than Mrs. Bode did as
she leaved Burmese works. In this paper, he introduced the Abhidhamma
books studied by eminent Thera of Burma and written by Burmese scholars
in Pali and Burmese language. His work is helpful to scholars in field of
Abhidhamma studies. But as he admitted, hurried survey of the
Abhidhamma literature could not draw whole picture of Burma's
Abhidhamma studies. In the regard to the subject-matter of this
dissertation, he gave, as a tiny part of long series of Abhidhamma, an
intimation of the debate. He remarked that the Dipani has not yet gained
the popularity it deserves.

12 Shwe Zan Aung, Abhidhamma literature in Burma, (JPTS, 1910-1912), p.
112.
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1.6.12 Ledi Sayadaw, Abhidhamma, and the Development of the
Modern Insight Meditation Movement in Burma

This book is written by Erik Christopher Braun, A Doctoral Thesis
Submitted to Harvard University, Cambridge, Massachusetts, 2008. It is an
intellectual biography of Ledi Sayadaw. Its argument is that the strong
tradition of Abhidhamma study in Burma determined Ledi's understanding
of meditation. According to his title and argument, the author tries to
reveals full account of Ledi Sayadaw's life, events, activities, experiences,
contributions etc., He emphasize on Ledi Sayadaw's contribution to
Abhidhamma literature and meditation technique. In the regard to the
subject-matter of this dissertation, he describes broad range of the
Abhidhamma debate and put much effort to numerous controversial points
giving explanation of both sides. This dissertation will surely consult with
this thesis. The point is that this thesis gives two explanations of both sides
but doesn't study comparatively.

1.6.13 Paramatthadipani (An Exposition of the True Meaning)

It is an English translation of Dipani By Ashin Nandamalabhivamsa.
It is master’s degree thesis submitted to Postgraduate Institute of Pali and
Buddhist Studies, University of Kelaniya, Sri Lank. It has translated four
chapters out of nine, up to Vithipariccheda and not yet published.

1.6.14 Paramatthadipani-Manmarpyan:

It is a Myanmar translation of Dipani by Ledt Ashin Kelasa, one of
distinguished pupil of Ledi Sayadaw, Published by Burma Publisher,
Yangon, Myanmar, 1992. It has translated seven chapters out of nine, up
to Ripapariccheda.
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1.7 Method of Research

1.7.1 Collecting the data and related texts about the development of
Abhidhamma literature and Abhidhamma debate.

1.7.2 Selecting specific portion of expositions of two Abhidhamma
sub-commentaries.

1.7.3 Simplifying and paraphrasing the meaning of expositions of
two Abhidhamma sub-commentaries with the help of two key sub-
commentarial texts.

1.7.4 Comparing different expositions of two Abhidhamma sub-
commentaries

1.7.5 Analyzing and explaining the controversy points that
contained in selected portions.

1.7.6 y Studying comparatively the selected points and Consulting
with related texts that are contributing to Abhidhamma debate

1.7.7 Making conclusion for selected controversy points from the
point of view of this dissertation.

1.7.8 providing necessary material as Appendix that support to
respective chapters.

1.8 Advantages of Research Expected to Obtain

1.8.1 To be able to understand clearly the development of
Abhidhamma literature in Myanamr.

1.8.2 To be able to see the clear picture of Abhidhamma debate in
Myanmar.

1.8.3 To be able to understand the nature of Pali commentarial
literature.

1.8.4 To be able to understand the aspects of controversy points
between two Abhidhamma sub-commentaries.

1.8.5 To be able to understand the attitudes of Abhidhadhamma
scholars who were contributing to the Abhidhamma debate.



Chapter 11

A Comparative Study of the exposition of the
Abhidhammatthavibhavinitika and the Paramatthadipanitika

2. 1 Introduction

Anuruddha Mahathera composes Abhidhammatthasangaha
systematically. At the beginning of the texts, he composes two verses. In
first verse, he pays respect to the Triple Gem and makes an
acknowledgement to compose Abhidhammatthasarngaha. In second verse,
he shows content categories. Then, in next passages, he explains those
categories one by one in brief. Sumangala Mahathera writes
Abhidhammatthavibhavanitikd to explain a glossary of each term,
indicated meaning of each word, contextual meaning of sentences, related
and hidden meaning of Sangaha. In turn, Ariyavamsa Sayadaw writes
Manisaramanjusatika to explains Abhidhammatthavibhavanitika. Ledi
Sayadaw also writes Paramatthadipani to explain
Abhidhammatthasangaha and Anudipani to explains some points of
Paramatthadipani.

To do comparative study of these five texts, I select second verse of
Abhidhammatthasangaha and its definition from two texts. I provide
original Pali passages of Abhidhammatthasangaha,
Abhidhammatthavibhavanitikd  and  Paramatthadipani and  their
translations. (referred to them henceforth as Sangaha, Vibhavini and
Dipani respectively). There are several English translations of Sarigaha
such as Manual of Abhidhamma By Naradah Mahathera, Compendium of
Buddhis Philosophy by Swe Zan Aung, and A Comprehensive Manual of
Abhidhammadhamma by Bhikkhu Bodhi. Among these, I used Manual of
Abhidhamma by Narada Mahathera. For Vibhavani, 1 use Rupert Gethen’s
translation “the summary of topic of Abhidhamma and for Dipani, 1 use
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An Exposition of the true meaning” by Ashin Nadamalabhivamsa. I
provide original Pali and its translation first, then I try to simplify and
paraphrase these passages with the help of their key commentaries,
Manisaramanjiusa and Paramatthaanudipani. There i1s no English
translation of Manisaramarnjiusatikana and Anudipanitika. 1 explain some
necessaries points of these two texts in the contexts and provide original
Pali in footnote. In this chapter, I mainly focus on these five texts so that
controversy points of two sub-commentaries becomes clear for next
chapter.

2.2 Introductory verse and subject matter
Sammasambuddha matulam sasaddhammaganuttamam
Abhivadiya bhasissam abhidhammatthasangaham.
Tattha vutt' abhidhammatthd catudha paramatthato
Cittam cetasikam riipam Nibbanam'iti sabbatha.

The fully Enlightened Peerless One, with the Sublime
Doctrine and the Noble Order, do I respectfully salute, and
shall speak concisely of things contained in the
Abhidhamma.

In an ultimate sense the categories of Abhidhamma,
mentioned therein, are fourfold in all: 1. Consciousness, ii.
Mental states, iii. Matter, and iv. Nibbana.'

These verses are first and second verse in the Sarigaha. First
expresses the honouring Triple Gem and the acknowledgement to compose
a text, named as Abhidhammatthasarigaha. The second express the subject
matters about which the text is going to explore. The objective of this
chapter is to study comparatively the expositions on Sarigaha by Vibhavini

! Bhikkhu Bodhi, A Comprehensive Manual of Abhidhamma, (Kandy: Sri
Lanka, the Buddhist Publication Society, 1993), p. 23.
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and Dipanitika. 1 provide original Pali passage from both fikas and their
translations. I take translation of Vibhavini from a book “the Summary of
the topics of Abhidhamma and Exposition of the Topics of Abhidhamma”
by R. P. Wijeratne and Rupert Gethin, and the translation of Dipani from
a book “the exposition of true meaning” by Ashin Nandamalaabhivamsa. I
try to understand the expositions of both tikas and simplify and paraphrase
the meaning with the help of their respective key commentaries,
Manisaramanjusatika for Vibhavini and Anudipani for Dipani.

The expositions on the second verse are to be observed in brief. The
exposition on this verse by Vibhavini consists of two pages® and on the
other hand, it consists of eleven pages by Dipani®. In making the exposition
on this verse, Vibhavini just gives meaning of the word "paramattha" in
two ways by a sentence but Dipani makes detail definition and related
explanation of the word by three pages. Vibhavini makes definition of the
word citta, cetasika and riipa by a paragraph on each but Dipani does on
citta by two and half pages, cetasika by one page and riipa by two and half
pages. Vihbavani makes a definition of Nibbana in two ways by a sentence
but Dipani does it in two ways by one page. While making exposition on
this verse by eleven pages, Dipani criticizes eight points that has been done
by Vibhavini and old Abhidhamma sub-commentary. One concerns with
indicated meaning of fattha: therein, one with sabbattha: in all, one with
the meaning of paramattha: ultimate sense, one with the definition of citza:
consciousness, one with the meaning of cetasika: mental state, two with
ripa: matter and one with the definition of Nibbana. Before analyzing
these controversial points, it is necessary to study the intended meanings
of the expositions of two Sub-commentaries. This chapter will present the
expositions comparatively vice versa.

2.3 The exposition on the connection between two verses

It is Pali commentarial practice which is to explain a connection
between two sentences or two verses and a reason of attempting next

2 Abhidh-sT. 73.
3pPD. 21.
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sentence or verse. It is called “anusandhi: the connection” in Pali. It
clarifies the essence meaning of previous sentences and gives a hint of what
next sentence is going to say. Sometime, such practice fills the hiatus
meaning of two, previous and subsequent. According to the practice, both
tikas explain the connection between two verses. Both fikas have explained
that the first verse express honouring triple Gem and an acknowledgement
to compose Abhidhammasangaha texts. Having done the two points in first
verse, Anuruddha Thera compose second verse to show the topic of
Abhidhamma in the texts, they are four in all, citta, cetasika, riipa and
Nibbana. This is the connection between two verses. This is a connection
between two verses. Detail explanation of two sub-commentaries will be
studied side by side in the following.

2.3.1 Vibhavini’s exposition on the connection
Vibhavini explains the connection thus:

Evam tava  yathadhippetappayojananimittam
ratanattayapanam-adikam vidhaya idani  yesam
abhidhammatthanam sangahanavasena idam pakaranam
patthapiyati. Te tava sankhepato uddisanto aha “tattha
vutt’ atvadi. Tattha tasmim abhidhamme sabbatha
kusaladivasena, khandhadivasena ca vutta
abhidhammattha  paramatthato  sammuti  thapetva
nibbattitaparamatthavasena  cittam  vinnianakkhandho
cetasikam vedanadikkhandhattayam riupam
bhutupadayabhedabhinno  ripakkhandho,  Nibbanam
maggaphalana marammanabhiito  asankhatadhammoti
evam catudha catiuhakarehi thitati yojana. *

Thus, having first finished honouring the Triple Gem
and so on for the reason referred to, now, in order to indicate
in brief, the topics of Abhidhamma which the work sets out
to summarize, he utters the words beginning [the topics...]
spoken of therein (tattha vutta)

* Abhidh-sT. 73.
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Therein — in the Abhidhamma --- the topics of
Abhidhamma spoken of in full, as wholesome and so on, and
as aggregates and so on, from the ultimate standpoint --- by
way of ultimate exposition, setting aside conventional talk -
-- are four --- are classified in four ways, namely:
consciousness (citta), the aggregates of consciousness
(vinnana); mentalities, the three aggregates beginning with
feeling; materiality, the aggregate of materiality
differentiated as the elements and dependent [materialities];
nmibbana, the unconditioned dhamma which becomes the
object of the paths and fruits. This is the grammatical
construction’.

Vibhavini explains the meaning of the verse that the things contained
in Abhidhamma are concisely four. It is in ultimate standpoint, not in
conventional standpoint. The Buddha preaches wholesome phenomena
etc., in Dhammasangani and five aggregates etc., in Vibharga in various
numbers. These dhammas are concisely or briefly four in ultimate truths.
These four are citta, cetasika, ripa and Nibbana. Here, citta refers to the
aggregate of consciousness because the word “citta” bears another
meaning such as vicitta: decorated, cittakamma: the art of painting,
padfatti: designation and so on.® Cetasika refers to the three aggregates
beginning with feeling because the word “cetasika” may confute with
cittasamutthanaripa: mind-born matter for those who are thinking that
setasa katam setasikam: setasika 1s that which is by mind and setasa
samutthitam setasikam: setasika is that which is born by mind etc.” Ripa
refers to the aggregate of materiality because the word “riipa” bears other
meaning such as piyariipa: an enticing object of sight, satariipa: pleasant

® R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 7.

® Manis. 121: Cittasaddo vicittakammapaiiiiattiadisu pavattati. Idha pana tassa
vinniapatthe pavattim dassento “cittam viiinanakkho” ti aha.

" Manis. 122: Cetasa katam cetasikanti va cetasa samutthitam cetasikanti va
attham parikappentassa cittasamuythanaripassapi cetasikabhavappasango siya tam
nivattanaatthamaha “cetasikam venadikkhandhattayan’ti.



27

object of sight and so on.® Nibbana refers to the unconditioned dhamma
because the word “Nibbana” bears the meaning of Arahatta path and fruits
etc.’

2.3.2 Dipani’s exposition on the connection

Dipani also explains the indicated and related meaning of the verse,
slightly different from the mode of Vibhavini thus:

Evam dadigathdaya tam tam payojanasahite parica at
the dassetva idani te abhidhammatthe uddesato dassento
dutiyagatha  maha. Tattha  tatthati  bhasissam
abhidhammatthatthasangahanti vutte tasmim
abhidhammatthasangahapade maya vutta abhidhammattha
sabbathd paramatthato catudha hontiti yojana.”’

Thus, having explained the five points each with their
advantages in the opening verse, now Thera spoke the
second verse to expound the outline of the topics in
Abhidhamma. Herein, tattha means “in that word,
abhidhammattha sangaha” which is used in this phrase,
bhasissam abhidhammattha-sarngaham; the topics in
Abhidhamma (abhidhammattha) pointed out by me are
four-fold in all aspects under the name of paramattha
(ultimate reality). This is interpretation. !

8 Manis. 122: Ripasaddassa piyariipa sdatariipadisu pavattanato idha
ripakkhandhappavattim  dassento  aha “riupam  bhiitupadayabhdabhinno

ripakkhandho.

® Manis. 123: Nibbana saddassa arahattapaladisu pavattanato idha
asanikhatadhammappavattim  dassetu ~ maha “nibbanam  maggaphalana
marammanabhiito asankhatadhammoti.

10 pp. 20.

11" Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 23.
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In this regard, the dissent definition on the word “tattha” can be seen.
Vibhavini says that fattha — means in the Abhidhamma while Dipani say
tattha — means in the word Abhidhammatthasangaha.

By the exposition “tatthati tasmim abhidhamme: therein — in the
Abhidhamma™ Vibhavini intends to prevent the assumption that the word
“ta> would indicate the word “Abhidhammasangaha” or the text
[Abhidhammasargaha text].!? If the word “fa” indicates the word or the
text, the meaning would be that | had said in the Abhidhammattasangaha
text. It is not preferable because Acariya Anuruddha had not been said
things contained in Abhidhamma and the text. If the word “ta” indicates
the Abhidhamma pitaka, the meaning would be that “tattha bhagavata
vuttd: the Buddha had said in that Abhidhamma pitaka."® 1t is preferable
because these things had been said in Abhidhamma pitaka. Therefore, in
order to show that the word “ta” indicates Abhidhamma pitaka, Vibhavini

says “tatthati tasmim abhidhamme: therein — in the Abhidhamma’.

Dipani does not accept the exposition and criticizes old tikas and
Vibhavini thus:

tikayam tava tattha tasmim abhidhammattha-
sangahapakaraneti va abhidhammatthapade ti va
abhidhamme ti va tasaddattho niddittho. Vibhaviniyam
pana tasmim abhidhamme ti. Sabbam na sunndaram. Na hi
abhidhammatthasangahapakarane maya vutta
abhidhammatthati  yujjati.  Pakaranam — hi  upari
vuccamanameva hoti. Na tu vuttam kuto abhidhammatthati.
Na ca samvannandpakaranesu adimhiyeva tava tasaddo
appadhdpadani paccamasatiti atthi. Tasma atthasaliniyam

12 Manis. 120: Tatthati tamsaddassa pakkantavisayatta tena “abhidhammattha-
sangaha "nti padam va paccamaseyya pakaranam va ti tannivattanatthamaha ‘“tattha
tasmim abhidhamme ’ti.

13 Manis. 120: Abhidhammapirzakassa pana tam saddena paccamasane “tattha
bhagavata vutta” ti attho bhaveyya. So ca itthoyeva. Tena tattha tesam vuttattha.
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adimhi “tattha kenatthena abhidhammo™'* ti vakye viya
idha tasaddatho veditabbo.”

Firstly, in Tika the meaning of “ta” 1s given “Tattha
means in that text, “Abhidhammattha-sarigaha,” or in that
word, “Abhidhammattha”, or in that Abhidhamma (.287).
Then Vibhavini says “in that Abhidhamma”. All are not
correct. Because the meaning — the topics in Abhidhamma
which I have already mentioned in this book,
Abhidhammatthasangaha — 1s not reasonable; even the book
indeed will be compiled later on, not yet compiled; where
are the topics in Abhidhamma? Furthermore, there is not
such a word, “ta”, that refers minor words at the very
beginning in Commentaries; so the meaning of the word,
“ta”, here must be understood as if the word, “fa” in the first
sentence, “thattha  kenatthena  abhidhammo?” in
Atthasalini. ‘¢

In this regard, Dipani intend to say that old fika explains the
indicated meaning of “fa” in the word “tattha” in three ways. Among
them, the first way 1is that tattha — means in that text,
“Abhidhammatthasangaha™. It 1s not reasonable because that text is to be
compiled later on, not yet compiled. Therefore, there is no way to indicate
topics of Abhidhamma. On the other word, there is no way to indicate the
meanings which are to be explored later on in the text. It is the problem of
the time.

The second way 1is that tattha — means in that word
“Abhidhammattha” and the third way is that in that Abhidhamma. These
two ways are also not reasonable because the nature of “f/a” does not
indicate the meaning of a minor word at beginning of the texts.!” It is

14 Dhs. A. 3.

15pp. 20.

16 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 24.

1 AnDP. 33: The meaning of a minor word: appadhanani, here, it is to know
padhanapada and appadhanapada, minor word and major word. For example,
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grammatical problem. Herein, Dipani gives example sentence in the
Atthasalini that “so the meaning of the word, “fa” here must be understood
as if the word, “ta” in the first sentence, “tattha kenatthena abhidhammo?”
in Atthasalini”'3.

Next argument 1s about the meaning of the word “sabbatha”. Dipani
criticizes Vibhavini’s exposition on “sabbathd”, and explains the meaning
of the word “sabbatha” thus:

evafihi sati, tikasu sabbatha vuttati yojanapi
patikkhitta hoti. Sa hi vakkhamanehi ‘sabbatha dvadasa,
sabbathapi attharasa ti adihi na sameti. Tattha sbbathati
dhammasanganiyam vuttena kusaladina sabbappakarenapi
catudhava honti. Vibhange vibhattena khandhadina
sabbappakarenapi catudhava hontiti attho. Dhatukathayam
vuttendti adinapi vattabbam:"°

if so, the interpretation in all tikas, ‘pointed in all
aspects’ 1s rejected. The interpretation indeed does not
accord with these words, sabbathdpi dvadasa, sabbathdapi
attharasa, etc., which will be mentioned above. ?° Sabhatha
means that it is only four in all aspects of divisions, kusala,
etc. that is said in Dhammasangant; it is also four in all
division, khandha, etc. that is said in Vibharnga. And it also
should be said “in all aspects of division that is said in
Dhatukatha and so on”.?!

Rajaputta: son of a king. In the word Raja and putta, Raja is appadhana and putta is
padhana. Abhidhammatthasasigaham: Abhidhamma, attha, and sargaha. The former
two words are minor here. ‘‘Appadhanapadant ti abhidhammatthasangahanti imasmim
ekasmim samasapade purimani visesana padani’.

18 1ts meaning will be explored in the following chapter.

¥ pp. 21.

20 Those words are stated in the following contexts of Abhidhammatthasasgaha.

21 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 23.
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In this regard, the point is that Vibhavini regards the meaning of the
word “sabbatha” by connecting to the word “vutta” that “sabbatha vutta:
spoken of in full”.?> Dipani regards the meaning of the word “sabbatha”
by connecting to the word “catudha” that “sabbatha catudhd: it is only four
in all aspects of divisions”.

2.3.3 Vibhavini’s exposition on “paramattha”
Vibhavini defines the words ‘paramattha’ thus:

Tattha paramo uttamo aviparito attho, paramassa va
uttamassa nanassa attho gocaroti paramattho.‘23

Ultimate means in the ultimate, highest and
undistorted sense; or it is the sense that comes within the
sphere of knowledge that is highest and ultimate.?*

The word “paramattha” 1s a compound word that is combination of
‘parama’ and ‘attha’. Based on the meaning of ‘attha’, Vibhavini makes
two type of samasa viggaha®’: compound analytical definition. Here, in the
word “paramattha” the word “attha” bears the meaning of ‘sabhava:
nature’ and ‘visaya: objects’. In the sense of sabhava, Vibhavini makes
Adjectival Compound definition (kammadharaya samasa ) that “paramo
attho: paramattho”. In the sense of visaya: objects, Vibhdavini makes
Dependent Determinative Compound (tappurisa samdsa) 2° that
“paramassa attho paramattho”*’ In the first definition, the word ‘paramo:

22 Manis. 120: Duratthassapi “sabbatha” ti padassa “vuttd” ti imindyeva
sambandho ti aha “sabbatha vutta” ti.

23 Abhidh-sT. 74.

24 R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 8.

2% Viggaha: it is a way of grammatical analysis definition in Pali exegesis
literature.

26 parof. A. P. Buddhadatta Maha Thera, The New Pali Course, ( Buddhist
Cultural Center, Sri Lank, Kandy; 2006), Part II), pp. 40-47

21 Manis. 122: Tasma “paramattho” ti ettha atthasaddopi sabhavavisayatthesu
pavattatiti sabhavattha vasena parama attha saddanam tulyadhikaranasamdasam,
visayatthavasena byadhikaranasamasarica dassento “paramo” ti adimaha.
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ultimate’ is modified by the following two words ‘uttamo: highest, and
aviparito: undistorted’ in order to prevent other meaning of ‘parama’ such
as pamana: measurement, atireka: exceeding etc. it means that it is ultimate
because of highest. It is highest because of undistorted.?®

In the second definition, the word ‘paramassa: ultimate’ is modified
by the following two words ‘uttamassa: highest, and 7ianassa: knowledge’.
It said “uttamassa nianassa: knowledge that is highest instead of saying
‘uttamassa bhagavato: the Buddha who is the highest’ because there is
passage that “sabbe dhamma sabbakarena buddhassa bhagavato
Aianamukhe apatham agacchanti.®® All dhammas are coming into the front
of the Omniscience of Buddha Enlightened One. Here, the knowledge
should be regarded as ‘sabbarnniutaiiana: Omniscience’. Therefore, the
meaning should be understood that these four Abhidhamma topics are
preached by the Buddha. They are paramatta: ultimate truths.’® The word
“atto” 1s modified by the following “gocaro: sphere”. It means that the four
ultimate truths are like a sphere in which the Omniscience is going around.
Therefore, it is said “paramassa uttamassa #nanassa attho gocaroti
paramattho: the ultimate truth is that which is a sphere or of knowledge
that is highest.

2. 3. 4 Dipani’s exposition on “parammattha”

Dipani explains the meaning of the word “paramattha” and related
meaning in detail as follow:

Paramatthatoti paramattha saccato. Dve’! hi saccani
sammutisaccam, paramatthasaccanti, tattha satta puggala

28 Manis. 123: Uttamoti etena paramasaddassa pamanaatirekatthe nivatteti.
Aviparitoti etena uttamabhavassa hetum desseti. Yasma aviparito hoti. Tasma uttamoti
hi attho.

29 Patis. 11. 194.

30 Manis. 123: sabbe dhamma sabbakarena buddhassa bhagavato fianamukhe
apatha magacchanti’ ti vacanato uttamassa bhagavato” ti avatva ‘“uttamassa
Aianassa’ ti vuttanti veditabbam. Nananti ca sabbafiiiutaiianameva adhippetasm.

81 In the pali texts, there is “Dve hi saccanai” but in the AnuDipani “there is
“duvidhati hi saccani”’. (AnPD. 15.)



atta jivadika paniattiattha sabhavato avijjamandyeva
honti. Dhammavavatthanaiiianarahitanampana®
mahdjananam citte mahantamahantapi hutva
vijjamanaviya pannayanti, teca mahajana samagga hutva
tesam ekantena atthibhavam gahetva tatha tatha voharanti
ceva sampaticchantica. Tasma te mahajanehi samaggehi
sammatattatatoyevaca vacisaccaviratisaccanam
vatthubhutattasammuti  saccanti  vuccanti.  Tasmim
sammutisacce  thatva sammd  patipajjantd  sabba
lokiyasampattiyoca  sabbabodhisambhara  dhammeca
aradhenti. Micchapatipajjantd apayapuraka honti. Evam
mahantanhi sammuti saccanti. Paramatthasaccam pana

patva  tam  saccameva  nahoti.  Tanhi  sayam
avijjamanamyeva samanam mahdjane vijjamanantveva
ganhapeti. Sakkayaditthi dvasatthiditthi

tividhamicchaditthinam  vatthu  hutva  balajananam
vattadukkhato  niyyatum nadeti. Evam  viparitaihi
sammutisaccam. Evam mahasavajjaiicati.”

Paramatthato means “according to ultimate truth”.
Truth 1s 1indeed twofold: the conventional truth
(sammautisacca) and the ultimate truth (paramattha sacca).
Of these two, the conventional truth is thus; the things based
on concepts (panfnattiattha) — being (satta), person
(puggala), sould (atta), life (jiva) and son on- never exist as
reality; but they seem to be reality by conjuring up bigger
and bigger in the minds of many people who do not have
analytical knowledge of dhamma; many people
harmoniously talk and accept them in this and that way as if
they are real. And they are accepted harmoniously by many
people and are the ground of true speech (vacisacca) true-
abstinence (virati sacca) as well; therefore, those things are
called conventional truth (sammuti sacca). Then using the
conventional truth those who well practice dhamma

32 In the translation “yathabhiitarianarahitanam”.
3 pD. 21.

33
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accomplish all worldly happiness and all means of
enlightenment. But those who practice dhamma in incorrect
way are to be born in woeful states. Thus, the conventional
truth ranks very high. However, it is not regarded as truth,
if compared with the ultimate truth because it makes many
people accept it as reality being itself not reality. And being
the ground of the wrong view on aggregate (sakkayaditthi),
the sixty-two views and the threefold wrong view, it does
not let fools escape from the circle of suffering. Thus, the
conventional truth is so false and with so great fault as
well. 3

Dipani intends to say that the word “paramatthato” is visesanapada:
distinguishing word. It distinguishes “visesiyapada: distinguished word
“catudha”. The nature of visesana sometime modifies to be more obvious
realistic of visesiya such as kanho kako: black crow, seto bako: white heron
etc. it sometime modifies to differentiate from other such as nilo pato: blue
garment, nilam puppham: blue flower etc. Herein, in order to differentiate
the ultimate truth from the conventional truth and to explain these two
types of truth Dipani say “dve hi saccani” etc.’® The truth is twofold:

(1)Conventional truth (sammutisacca) and
(2) Ultimate truth (paramatthasacca).

The conventional truth is the thing which is recognized and accepted
as truth by the people such as being (satta), person (puggala), soul (attaa)
life (jiva) and so on. These things never exist as reality, but they seem to
be reality by conjuring up bigger and bigger in the minds of many people
who do not have analytical knowledge of dhamma. The conventional truth
has two factors, accepted by many people and the ground of of true speech

3 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 24.

% AnPD. 15: Visesanapadam nama katthaci bhitakathanatthd va payujjanti
kanho kako, seto bako ti. Katthaci anifianivattanatthaya va payujjatiti nilo pato, nilam
pupphanti. Idha pana afnianivattanatthayati dassetum “duvidhanai hi saccani” ti
adimaha.
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(vacisacca) true- abstinence (virati sacca) as well. Here, true speech means
abstaining from false speech and true abstinence means abstaining from
four verbal misconducts. Those who use this conventional truth righteously
will accomplish all worldly happiness and enlightenment*°. It means that
there are beings (pana) in conventional truth.

There are doctrines of noble peoples based on the conventional truth
that “pdano na hantabbo: you should not kill beings, danam databbam: you
should donate, silam rakkhitabbam: you should practice morality” etc.
those who use the conventional truth wrongly will have trouble. It means
that someone may break the conventional truth thinking that I practice only
ultimate truth. There is no being, no merit or demerit, no result of merit or
demerit and so on. Such person will hold the view of annihilation
[ucchedaditthi].’” And the conventional truth may cause people to hold
other wrong views such as wrong view on aggregate (sakkayaditthi), the
sixty-two views and the threefold wrong view because it is not reality but
it makes people accept as reality.

Paramatthasaccampana duvidham sabhavasaccam
ariyasaccanti.  Tattha dhammasanganiadisu  sattasu
pakaranesu vibhatta kusaladayo dhamma
sabhavasaccamnama. Te hi sayam sabhavato vijjamanatta
kusalanama dhamma atthi sukhanama vedana atthiti
ganhantena visamvadentiti. Tam pana ariyasaccam patva
kirici asaccampi hotiyeva. Tathahi
anubhavanabhedamattam upaddyeva vedanda sukha dukkha
adukkhamasukhati vutta. Na sabbakarato sukhabhiitatta.
Sabbehi pana aniccatd sankhatatadihi anekasatehi akarehi
sabbapi vedana dukkhaeva. Tatha
anavajjasukhavipakatthena  kusalabhavopi  akusalam

3 ANPD. 15: sammapatipajjanta ’ti pano na hantabbo. Sabbe sattd avera hontii
ti adina samma patipajjanta.

37 AnPD. 15: Aham paramatthasaccameva ganhamiti sammutisaccam na
bhinditabbam. Bhindanto hi sabbasampattihi paribahiro assati dasseti. Kathaiica
bhindatiti. Satto nama natthi sattassa bhavato sankanti nama natthi.
Bhavanibbattakam kusalakusalakammam nama natthiti ganhanto ucchedadigzhiyam
tizzhati.
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upadayeva vutto. Sabbepi hi tebhuimaka kusalasammata
dhamma sasavata samkilesikata oghaniya yoganiya
upadaniyata  sankhdtehi  vajjehi  savajjaeva  honti.
Dukkhasaccabhutanarica vipakanam Jjananatthena
ekantena dukkhavipakaeva honti.>®

Then the ultimate truth is two-fold; the truth in its own
nature (sabhava sacca) and the truth belonging to noble
persons (ariyasacca). Of these two the truth in its own
nature is the dhammas, “kusala etc.”, classified in seven
texts beginning with Dhamma sarigani. Because they never
make people false who accept them as “there exist the
kusala dhammas and there exists the happy feeling” existing
by themselves in their own nature. But it (sabhavasacca)
becomes untrue in one aspect, if compared with the truth
belonging to noble persons. Let me explain: feeling is said
to be happiness referring to the division of mere enjoyment
(anubhavana-bheda): but it is not because of real happiness
in its all aspects. All feelings are actually only “pain” from
the point of many hundred views — the state of being
impermanence, that of being conditioned things and so on.
In the same way, the state of kusala in the sense of
faultlessness and producing the result of happiness is known
by comparing with Akusala. All kusala dhammas on three-
plane are indeed only with faults. The fault of being with
canker, with mental defilements, the object of Ogha, the
object of Yoga and the object of Upadana. And they have
pain as their result because they produce an effect that is the
truth of suffering .3

The ultimate truth is two-fold:

(1) truth in own nature (sabhavasacca) and

8 pD, 22.
8 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 24.
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(2) truth belonging to noble persons (ariyasacca).

The truth in own nature is the dhammas, “kusala vedana etc.,
because they exist themselves in their own nature. They never make people
false who accept them as “there exist the Kusaladhammas and there exists
the happy feeling”. But the truth in own nature becomes untruth if
compared with the truth belonging to noble persons. The feeling is said as
happiness, pain and neutral. It is referring to the mere enjoyment
(anubbhavana-bheda). The happiness is not real happiness in its all
aspects. All feelings are actually only “pain” from the point of views that
1s the state of being impermanence and of being conditioned things and so
on. In the same way, the state of kusala in the sense of faultlessness and
producing the result of happiness i1s known by comparing with Akusala.
All kusala dhammas on three-plane are indeed only with faults because
they are with canker, with mental defilements, the object of Ogha, the
object of Yoga and the object of Upadana. They have pain as their result
because they produce an effect that is the “truth of suffering”.

Ajjhattattikarica  sabbalokiyasammatam — upddaya
vuttam. Sabbepi hi catubbhii makadhamma ekantena
attapinama natthi. Kuto ajjhattanama. Bahiddhdeva honti.
Sarikhare parato passati*® hi vuttanti. Ayam nayo sesattika
dukadhammesupi yatharaham netabbo.*!

Then, the Ajjhattatika i1s said depending on the
concept in this world. Actually, all dhammas on the four-
planes have nothing to be called even “atta’. Needless to
say, they will have something to call “ajjhatta”: but they
belong to only others (bahiddha). Do see the conditioned
things as not self” is truly said. This way should be possibly
known in the other dhammas of tika and duka.*

%05, 1.189.

41 pPD. 22

42 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 24.
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In Dhammasangani, the Buddha preaches ajjhatadhamma:
phenomena that are internal, bahiddhadhamma: phenomena that are
external, ajjhattabahiddhadhammd: phenomena that are internal and
external.*® The Buddha preaches the fika based on sammutisacca:
conventional truth. Actually, there is no atta in all dhammas on four-
planes, kamavacara: sense sphere, ripadvacara: form sphere,
ariipavacara: formless sphere and lokuttara: supramandane.

Ariya saccamnama sabbesam tebhitmakadhammanam
ekanta dukkhabhavo tanhdya ekanta dukkhasamudaya
bhavo Nibbanasseva dukkhanirodha bhavo atthangikassa
maggasseva dukkhanirodhamaggabhavocati. ldhameva hi
parisuddhabuddhinam  ariyanam friane acalamanam
sabbakaraparipunnam nippariyayasaccam hotiti. Tesu idha
sammutisaccam nivattento paramatthatoti ida maha. Tena
vuttam paramatthatoti paramatthasaccatoti. Tattha attho
duvidho sabhavasiddhoca parikappasiddhoca. Tattha yo
vind anndpadesena kevalam visum visum  attano
lakkhanena vijjamano hutva siddho. So cittadiko attho
sabhavasiddhonama. Yopana  attano  lakkhanena
vijjamanoyeva nahoti. Vijjamanassapana atthassa nana
pavattiakare updadaya cittena parikappetva saviggaham
katva gahito cittamayo cittanimmito hutva citteeva
upalabbhamano  hoti.  So  sattapuggaladiko  attho
parikappasiddho nama.*

Then, the truth belonging to noble persons is that all
dhammas on the three-plane are to be real suffering, craving
is to be real cause of suffering, the Nibbana alon is to be the
cessation of suffering; Path with eight factors is to be the
way leading to the cessation of suffering. This truth alone is
the real truth that is unchangeable and perfect in all aspects
in the wisdom of Ariyas who have pure knowledge. Then to
exclude here the conventional truth of these two truths the

43 Dhms. 2.
44 pD. 23.
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word, paramatthato 1is said. Therefore, it was said
“paramatthato meams according to the ultimate truth”. In
this word “paramattha”, attha is twofold: thing that exists
in own nature (sabhavasiddha) and thing that exists in
image (parikappasiddha). Of these two, the thing (attha),
cittas etc., that exists separately with its own characteristic
without referring to other thing is to be called the thing that
exists in own nature. Then the thing which does not exist
with its own characteristic but exists only in mind being
imagined and conjured by the mind depending on various
appearances of the reality that is mind-made and mind-
created: such a thing, being (satta), person (puggala) and so
on, 1s to be called the thing that exists in image.*

Then, the truth belonging to noble persons is that all dhammas on
the three-plane are to be real suffering; craving is to be real cause of
suffering, the Nibbana alone is to be the cessation of suffering. This truth
factors are to be the way leading to the cessation of suffering. This truth
alone is real truth that is unchangeable and perfect in all aspects in the
wisdom of Ariyas who have pure knowledge. Herein, in the exposition on
the word “paramattha”, to exclude the conventional truth, Dipani said
thus: “paramatthato ti paramatthasaccato:  paramatthato means
according to the ultimate truth”.

In the word ‘paramattha’, attha is twofold:
(1) thing that exists in own nature (sabhavasiddha) and
(2)thing that exists in image (parikappasiddha).

Of these two, thing that exists in own nature is citta, kusala etc., that
exists separately with its own characteristic without referring to other
things. Here, the things with referring to other things mean the concepts
which are designated base on eight inseparable phenomena. They do not
have own characteristic and they have to refer to other thing such color,

45 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 24.
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shape and so on*®. The act of conscious, the act of feeling etc., have own
characteristic. They don’t need to refer other things to descript own
nature.*’

Thing that exists in image is the thing which does not exist with its
own characteristic but exists only in mind. They are imagined and conjured
by the mind depending on various appearances of the reality that is mind-
made and mind-created such as being (satta), person (puggala) and so on.
The mind creates those things which are not reality, as reality like pictures
in dream.*® Of these two, the thing that exists in own nature’ alone is to be
referred as ‘paramattha’.

Dipani defines the meaning of “paramattha’ thus:

Ekantavijjamanatthena itarato paramo ukkamsagato
atthoti  paramattho.Apica ye ayam atthi ayam
upalabbhatiti gahetva tassa abhinnieyyassa
abhinnatthdya parinneyyassa parinnatthdya
pahatabbassa pahanatthaya sacckhikatabbassa
sacchikaranatthaya bhavetabbassa bhavanattha
patipajjanti. Tesam tadatthasadhane
avisamvadakatthena paramo uttamo atthoti
paramattho.”

It is called “paramattha” because it is the attha
(thing) which is higher (parama) than the other in the
sense of absolute reality. In other way, it is
“paramattha” which is an absolute thing in the sense of

% AnPD. 36: Aiiidpadeso nama atthadhammasamodhanam nissaya
ghatasandanam pannayati. Patasandanam pannayati. Tam Sandanam attano
sabhavena vina aniiapadesena siddham hoti.

4" AnPD. 36: Ya pana cintanakriyanama atthi. Yam cittanti vuccati. Sa
annapadese siddha na hoti. Attano sabhavena siddhd. Esanayo phusana kriya,
vedayitakiriya disiti. Imamattham dassetum “yo vina anfiapadesenati adimaha.

8 AnPD. 36: Cittamao cittanimmitoti supinante dittharipaniviya cittena pakato
cinntena nimmito.

49PD. 23.
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not failing in reaction accordingly for those who practice
to realize what should be realized; to analyze what
should be analyzed; to eradicate what should be
eradicated; to attain what should be attained; to develop
what should be developed with such a confidence.>

It is called “parmattha” which is higher than other thing. It means
that sabhavasiddattha is called “paramattha” because it is higher than
“parikappasiddattha”. Here, the word “parama” bears the meaning of
adhika or ukkamsaga: higher.

On the other hand, these things do not make people failing and
support people to accomplish the welfares. It means that there are some
people who practice to realize what should be
realized[abhininieyyadhamma]; to analyze what should be analyzed
[parinineyyadhamma]; to eradicate what should be eradicated
[pahatabbadhammal]; to  attain  what should be  attained
[sacchikatabbadhamma]; to develop what should be developed
[bhavetabbadhamma]. Here, the dhamma what should be realized
[abhinnieyyadhamma] means ‘paramatthadhamma’. The dhamma what
should be analyzed [pariiifieyadhamma] refers to ‘dukkhasaccadhamma’.
The dhamma what should be eradicated [pahatabbadhamma] means
‘samudayasaccadhamma’. The dhamma what should be attained
[sacchikatabbadhamma] means ‘the fruits [phala] and
nirodhasaccadhamma’. The dhamma what should be developed
[bhavetabbadhamma] means ‘maggasaccadhamma’. The ultimate truths
are called “paramattha” because they are noble or excellent [uttama]. In
which way are they noble? They do not make people who practice to realize
what should be realized etc., false and they support them to accomplish the
good result of their practice. Here, the word “parama’ bears the meaning
of “uttama: noble or excellent”. In this regard, Dipani criticizes Vibhavai
thus:

% Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 25.
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Vibhaviniyam pana, “paramassa va uttamassa
Aianassa attho gocaroti paramattho ™! tipi vuttam. Tam na
sundaram. Na hi paramasaddo fiane vattamano dissati. Na
ca atthasaddo gocareti. Yaiica anutikdyam “saccameva
saccikam. So eva attho aviparitassa nanassa
visayabhavatthenati  saccikattho  ti°>  vuttam. Tampi
aviparitena #nanena araniyato upagantabbato atthoti

imamattham dasseti. Na paramasaddassa atthanti.”

However, it is said in Vibhavini; “or paramattha is an
object of higher knowledge”. It is not correct. Because it
never sees the word, parama, to be in the sense of
knowledge and the word “attha”, to be in the sense of object
as well. And it is said in Anutika®* “
saccika: saccika alone is atta in the sense of object of right
understandings: so it is called saccikattha. This too points
out this meaning: Attha is so called because it should be
approached by right understanding, not defining the
meaning of parama.>

only the sacca is

In this regard, Vibhavini interprets the word “parama” as
“knowledge or wisdom” and the word “attha” as “an object”. Dipani says
the word “parama” does not bear the meaning of knowledge or wisdom
and the word “attha” does not bear the meaning of object. Therefore, the
interpretation of Vibhavini is not good in grammatical and meaning as well.
The four noble truths are the sphere of the wisdom of Paccekabuddha as
well. The only five understood dhamma (parica rieyyadhamma) are the
sphere of the wisdom of the Buddha. Therein, the four noble truths
comprise only ultimate dhamma (paramatthadhamma).

51 Abhidh-sT. 74.

52 PpkMT. 60.

8 PD. 24,

% PpkMT. 60.

% Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 25.
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The five understood dhammas are all the ultimate dhammas together
with all concepts (paririatti). The Enlightenment of the four truth of the
Buddha accomplishes concepts. The enlightenment of the four truths of the
Pacceka Buddha does not accomplishes concepts. Therefore, they are
unable to teach other the four truths that they enlighten themselves, having
putted on name-concept (namapaniatti). It is said in commentaries that
their enlightenment of four truths is similar to a dream of dump person.
Therefore, it should say that only five understood dhamma with concept
are definitely the sphere of Omniscience.*®

2.4 The exposition on “citta”

After explanation indicated and related meaning of the verse, both
tikas make definition of each word of the four ultimate truths, citta,
cetasika, riipa and Nibbana. The expositions on the word “citfa” by both
tikas have common ground. Both ftikas make the definition of the word
“citta” in three ways.

2.4.1 Vibhavini’s exposition on “citta”
Vibhavini makes the definition of “citta” thus:

Cintetita cittam. Arammanam vijanatiti attho. Yathaha
“Visayavijananalakkhanam cittan’”’ti. Sati pi hi nissaya
samanantaradipaccaye na vind arammanena citta mujjatiti

% ANnPD. 37: Catusaccadhamma hi paccekabuddhaiiiianassapi gocara honti.
Parica rieyya dhamma pana sabbaniiutanianasseva. Tattha catusaccadhamma nama
paramatthadhammdeva.  Paiicaiieyya dhamma pana sabbaparniiiattiya — saha
sabbaparamatthadhammma. Sabbanniubuddhanam catusaccabhisambodho
dhammapaniattiya  saha  sijjhati.  Paccekabuddhanam  catusaccasambodho
dhammapaniiattiya saha na sijjhati. Tasma te sayam patividdham catusaccadhammaim
namapannattim niharitva paresam desetum na sakkonti. Tesam catusaccasambodho
migassa supinadassanam viya hotiti atthakathasu vuttam. Tasma pannattiya saha
paiica fieyyadhammd eva sabbanniutaniianassa gocaroti sakka vattunti.

" in this case, Vibhavini quotes “yathaha ‘“visayavijananalakkhanam cittam”.
Actually it is said only “vijananalakkhanam cittam ” in Atthasalini without visaya.
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tassa tam lakkhanata vutta. Etena nirarammanavadimatam
patikkhittam hoti. Cintenti va etena karanabhiitena
sampayuttadhammati cittam. Atha va cintanamattam
cittam. Yathapaccayam hi pavattimattameva yadidam

sabhavadhammo nama.”®

Consciousness 1s that which 1s conscious; the
meaning is that it knows (vij@nati) an object. So it is said:
‘Consciousness has the characteristic of knowing objects’.
For although such causal conditions as those of support and
immediate contiguity are also relevant, consciousness does
not arise in the absence of an object, and therefore, its
characteristic is spoken of with reference to that. This
rejects the view that consciousness arises in the absence of
an object. Or else consciousness is the meaning by which
the associated dhammas are conscious. Alternatively,
consciousness is the mere act of being conscious (cintana)
for it is its mere occurrence in accordance with condition
that 1s called ‘a dhamma with its own particular nature’
(sabhavadhamma).”®

The first definition “cintetiti cittam” is called grammatically “kattu-
sadhana: way of agency”. Vibhavini modify the word “cinteti” by
“arammanam  vijanati’ with quotation form Afthasalini that
“visayavijananalakkhanam cittam: Consciousness has the characteristic of
knowing objects.” The reason for it is that there are three types of “cinta:
conscious”, #thanacinta: the conscious of accumulation (consideration),
vijananacinta: the conscious of knowing and pajananacinta: the conscious
of understanding. Among them, the conscious of accumulation refers to
vitakka: thought or initial application, the conscious of knowing to
vinifiana: consciousness and the conscious of understanding to pariia:
wisdom. Herein, in order to show that here citta: conscious refers to vinina:

%8 Abhidh-sT. 74.
% R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 8.
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consciousness, Vibhavini said “arammanam vijanati”.®* On another way,
there are three types of knowing an object, knowing by sarisia: perception,
knowing by vififiana: consciousness and knowing by panina: wisdom. In
order to distinguish the knowing by consciousness from other two,
Vibhavini says “arammanam vijanati attho™.%! Here, the object alone is not
a condition which gives arise consciousness. There are other casual
conditions such as nissaya; supported, samanantara: immediate contiguity
and so on. But commentary emphasizes the consciousness has the
characteristic of knowing objects. It does it with the purpose of rejecting
the view that consciousness arises in the absence of an object or without an
object.®?

The second definition “cintenti etena  karanabhitena
sampayuttadhammati cittam” 1is called “karana-sadhana: way of
instrument”. By the definition ‘cintenti etenati’ it shows that among the
dhammas which know an object, the consciousness is the chief or
forerunner.®® In knowing an object, when the consciousness supports the
associated dhammas, they also know the object.

The third definition “cittanamattam cittam” 1s called “bhava-
sadhana: way of nature”. The word “matta: mere” bears the meaning of
“avadharana: preventing”. Therefore, the other two ways of definitions,
kattu and karana remains behind. By making definition of “bhava-
sadhana: way of nature”, it prevents the assumption that consciousness
arises according to one’s wish.** Someone may argue that it should be

0 Manis. 124: Sa ca cinta tividhd hoti iihanacintd vijananacintd
pajananacintati. Tesu ithanacintd vitakkassa labbhati. Vijananacinta vinianassa.
Pajananacinta paniiaya. Idha pana cittassa vififianatta vijananacintava labbhati.. tam
dassento “drammanam vijanatiti attho” ti aha.

®1 Manis. 125: Cittassa sainianakarapapativijjhanasasnkhatehi saifia paiia
kiccehi visittham  arammanipaladdhisankhatam —arammanaggahanam dassetum
“arammanam vijanatiti attho” ti vuttam.

62 Abhidh-sT 74: Etena nivarammanavadimatam patikkhittam hoti.

83 Manis. 126: Cintenti etendti cintanakriyaya pavattamananam dhammanam
tattha adhipaccena cittassa paccayatam dasseti.

64 Manis. 26: Mattasaddo cettha avadharanattho. Tena kattukaranadini
nivatteti. Etena ca bhavaniddesena cittassa vasavattibhavam nivareti.
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defined by way of agency and instrument so that consciousness would be
obvious substance. The nature of dhamma just arises according to
conditions. It is not arising of agent [kattu: doer] and of instrumentality

[karana: cause].®

Regarding these three ways of definition, Vibhavini say thus:

Evanica katva sabbesampi paramatthadhammanam
bhavasadhanameva nippariyayakathati datthbbam.
Kattukaranavasena pana nibbacanam  pariyayakathati
datthabbam. Sakasaka kiccesu hi dhammanam
attappadhanata samaropanena kattubhavo ca,
tadanukiilabavena sahajatadhammasamithe kattu bhava
samaropanena  patipadetabbadhammassa  karanattharica
pariyayatova  labbhati. Tatha  nidassanam  pana
dhammasabhavavinimuttassa kattadino abhavaparidipana-
tthanti veditabbam.%®

For it is its own particular nature’ (sabhavadhamma). In
consideration of this, it is the definition of the particular nature
of ultimate dhamma that is taken as absolute; the explanation
by way of agent (katta) and instrument (karana) should be
seen as a relative manner of speaking. For a dhamma’s being
treated as an agent, by attributing the status of ‘self’ to the
particular function of a dhamma, and also its being [treated]
in consequence as an instrument, by attribution the state of
agent to a group of conascent dhammas, are both taken as
relative manner of speaking. The explanation in these terns
should be understood as for the purpose of indicating the non-
existence of an agent, etc. apart from the particular nature of a
dhamma.®’

% Manis. 126: Etam sabhavadhammasarkhatam dhammajatam yathapaccayam
paccayanuripato pavattimattameva hoti, na kattukaranani.

% Abhidh-sT. 74.

7 R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 8.
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Among the three definitions, way of agency and way of instrument
are alternative definitions (pariyayanibbacana) and only way of nature is
definitive definition (nippariyayanibbacana).®® It means that the state of
agency of dhammas is to be said in term of putting themselves foremost in
demonstrating own function. The state of instrumentality of the dhamma
in the function of causing is to be said in term of putting themselves as
agency among the associated dhammas.® On the other hand, if the way of
nature only is definitive definition, it should make the way only. Why are
other ways made? The other two ways of definition are made in order to
indicate non-existence of agent etc., apart from particular nature of
dhamma or there is no agent etc., which is free from the particular nature
of dhamma. In this regard, Prof: Y Karunadasa’s statement is noteworthy:

Thus both agency and instrumental definitions are resorted
to for the convenience of description, and as such they are not to
be understood in their direct literal sense. On the other hand,
what is called definition by nature (bhavasadhana) is the one that
is admissible in an ultimate sense (nippariyayato). This is
because this type of definition bring into focus the real nature of
a given dhamma without attributing agency of instrumentality to
it, an attribution that creates the false notion that there is a duality
within a unitary dhamma.”®

The meaning of the word “citta” bears not only “vijanana: knowing
object” but also other meaning. To elaborate those meaning, Vibhavini said
thus:

Vicittakaranadito pi cittasaddattham papancenti. Ayam
panettha sangaho:

68 Mahagandharum Sayadaw, Tikakyaw Nissaya, (Amarapura: Myanmar, New
Burma press, 2000), p. 46

6 Manis. 127: Dhammanam  kattubhavo ca  sakasakakiccesu
attappadhanatasamaropanena labbhati. Dhammanam patipadetabbadhammassa
karanatthanca sahajatadhammasamithe kattubhavasamaropanena labbhatiti yojand.

0¥ Kaunadasa, The theravada Abhidhamma, ( Hong Kong: The University
of Hong Kong, Centre of Buddhist Studies, 2010), pp.10, 35, 36, 76.
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vicittakaran cittam. Attano cittatdya va.
Citam kammakilesehi citam tayati va tatha
Cinoti attasantanam vicittarammananti cati.”!

The meaning of the word citta is also elaborated as that
which causes variegation and so on. Thus, it is summarized:

It is consciousness because it causes variegation (vicitta), or
because it is itself variegated: it is gathered (citta) by kamma
and defilements, or it preservers what has been gathered
thus: it gathers its own continuity, and it has a variety of
objects.”

There are six kinds of definition of consciousness in this verse. First
definition 1s “vicittakarana cittam”. 1t is called “consciousness because it
causes variegation. Variegation means various kind of art such as painting,
dexterity, craft etc. Consciousness does itself or is conducive to do this kind
of works. On the other hand, consciousness is variegation because
wholesome or unwholesome consciousness associated with cankers, create
various kinds of plane or life etc.”® Second definition is “attano cittataya
va cittam”. It is called “consciousness” because it is itself variegated as
birth, plane, associated etc.”* Third definition is “citam kammakilesehi
citttam”. 1t 1s called “consciousness” because it gathers or is produced as
result by kamma associated with defilement. Here it refers to resultant
consciousness.”” Fourth definition is “citam tayatiti cittam”. It is called
“consciousness” because it preserves personality that had been gathered by

"t Abhidh-sT. 74.

2R, P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 8.

B Manis. 127: Sasavakusalakusalam va vicittagatiadi  Karapato
vicittakaranasrhena cittam. Vicittam karanamassati va vicittakaranam.

4 Manis. 127: Attano eva jatibhiimisampayogadivasena vicittatdya cittanti.

> Manis. 128: Kammakilesehi citanti cittam. Vipakaviiiianam. tafhi
kilesasahayakena kammuna phalabhavena nibbattitam tehi citamnama hoti.
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kamma and defilement’®. Fifth definition is “cinoti attasantananti cittam”.
It is called “consciousness” because it gathers its own continuity. It means
that precious consciousness gives arise next consciousness by way
immediate-condition etc., not to stop the continuity of consciousness.”’
Sixth definition 1s “vicittarammananti cittam”. It is called consciousness
because it has a variety of objects.

2.4.2 Dipani’s exposition on “citta”
Dipani makes the definition of “citta” thus:

Cittanti ettha cintetiti cittam. Etthaca cintanakriya
nama niccam arammandpekkha hoti. Na hi sa arammanena
vind labbhatiti. Tasma arammanaggahana
arammanupaladdhiyeva idha cintanati datthabbati. Evarihi
sati bhavangasamaya visannisamayesu cittam arammanena
vinapi pavattatiti evam vadinam vado patikkhitto hoti.
Santesupica nissaya samanantaradisu tassa paccayesu tehi

namam alabhitva arammanapaccayavasenevassa namam
siddhanti datthabbam.”®

In the word ‘citta’: it 1s conscious, so it 1s called citta.
Herein to be conscious is to turn ever toward an object. It is
true, the state of being conscious is not known without an
object. To be conscious is, therefore, regarded here only as
the accepting object and receiving object. If it is correct
meaning, the statement by some commentators, “at the time
of bhavanga or at the time of feeling faint (visannisamaya),
consciousness exits without an object”, is rejected. Then it
must be noted that consciousness gets its name only through
the Arammana condition, not through the other conditions —

6 Manis. 128: Kammakilese hi citam saficitam attabhdavam tayati rakkhatiti
cittam. Vipakavinirianameva.
" Manis. 128: Anantardadipaccayavasena hi cittasantanassa abbocchinna-

ppavattikaranato sabbameva cittajatam cittasantanam cinoti nama.
8 PD. 24.
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Nisaya, Samanantara and so on — though these conditions
exist.”?

Citta: consciousness always inclines toward an object. It never arises
without an object. The action of consciousness is just taking and receiving
an object. By saying so, it rejects someone’s theory that consciousness
arises without an object at the time of bhavariga and at time of feeling faint
[visannisama] as well. It means that consciousness certainly receives an
object at the time of bhavariga and at the time of feeling faint. All the words,
Citta, mana, manasa, vinnana, are the name of consciousness. It must be
notes that these entire names are connected with arammanapacca: the
object-condition. There are other conditions which give arise the
consciousness such as nissayapaccaya. support-condition,
samanantarapaccaya: the immediate-conditions. But they are not
connected with getting the name of consciousness.®

Cintenti sampayuttaka dhamma etenati cittam. Tarihi
arammanaggahanakicce  pubbangamabhiitanti tam
sampayuttadhammapi  arammanam  ganhanta  tassa
vaseneva ganhantiti.%

On the other way, citta is so called, because through
which the mental concomitants (sampayuttaka) come to be
conscious of. The consciousness is indeed the forerunner in
the case of perceiving an object; so, the mental
concomitants perceive an object through only
consciousness whenever they perceive an object.®

" Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Peradeniya University, Sri Lanka), p. 25.

80 AnDP. 37: Cittam mano manasam, viifiananti sabbam dittassa namam.
Arammanapaccayapparibaddham hoti. Na afifiapaccayapparibaddham. Na ca
affiapaccayena laddham namam. Evaripassa arammanavijananasankhatassa
atthantarassa bodhakam na hotiti dassetum “santesuca’ti adi vuttam.

81pD, 24.

8 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Peradeniya University, Sri Lanka), p. 26.
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Consciousness alone does not know an object. Consciousness and its
associated dhamma i.e mental concomitants [sampayuttadhamma] know an
object at the same time. In the function of knowing an object, consciousness
is the chief or the forerunner. The associated dhammas know an object
because of consciousness. Therefore, it is said that it 1s called
“consciousness through which the mental concomitant come to be
conscious of.

Cintanamattamva cittam. Sabbepi hi dhamma tamtam
kriyamattava honti. Na tesu dabbamva santhanam va
viggahova upalabbhati. Paccayayatta vuttino ca honti. Na
te attano thamenava balenava vasenava sattiyava
uppajjitumpi sakkonti. Pageva cintetumva phusetumvati.
Khanamattatthayinoca honti, na kadaci kassaci vase
vattitum sakkontiti. Tasma tesu idam dabbam, ayam satti,
aya kriyati evam vibhdago nalabbhatiti datthabbam. Evariica
katva sabbesu paramatthapadesu ekam bhavasadhanameva
padhanato labbhati. Tadaniia sadhananipana pariyayatova
labbhantiti veditabbam.?

Or citta is being merely to be conscious of. It is true all
dhammas are known as mere actions of nature. Within those
dhammas there is no substance (dabba), form (santhana),
and entity (viggaha) to be known. They also arise depending
on conditions: they have not by itself energy (thama), power
(bala), ability (vasa) or quality (satti) through which they
are able to appear. Needless to say, they cannot be conscious
and impinge. And they exist just only for a moment. They
can never be able to follow the wish of someone. Therefore,
such a division “this is substance; this is quality; this is
action” is unknown in those dhammas. Because of this
reason, in all words of ultimate truth’ the definition of

8pD. 24.
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bhavasdadhana alone should be mainly known. But the other
definitions can be known only in one aspect.®

Consciousness is just merely conscious of. Here, it should know that
not only consciousness but all other dhammas, such as phassa, vedana,
cetana etc., are just merely acting their specific function. In those
dhammas, there is no substance (dabba), no form (santhdna), no body
(viggaha) which cause to the function. These dhammas arise due to
conditions. They are unable to arise on their own energy, power, and
abilities. It is needless to that they are able to be conscious and to be contact
etc. they exist just only for a moment. They are unable to appear according
to other’s desire. Therefore, there 1s no substance, no quality, and no action
in those dhamma. In this way, to make definition all paramattha dhamma,
only the way of nature (bhavasadhana) is definitive way. It refers to the
state of action of all paramattha dhamma. All dhamma have just action of
their function. The other two ways are to be known as alternative ways

[pariyaya).

Ettha ca dabbdadivasena abhedassa cintanassa
atthavisesanapanattham vibhaga kappanavasena
bhedakaranam pariyayakathati datthabbam. Yatha sila
puttakassasariranti, tatha  karanarnca  tam  tam
kriyasankhata  dhammavimuttassa  paraparikappitassa
karakabhuitassa atta jiva satta puggalassa sabbaso
abhavadipanattham. Sati hi attadimhi kim abhedassa
bhedakappanayati.®

Herein to think of analyzing the consciousness which is
indivisible as substance etc., is to be known as talk in one
aspect (pariyayakatha) in order to make one know the
special meaning, as if in this example: “the body of a small
stone (silaputtakassa sariram).” And to do so is to describe
the total non-existence of soul (atta), life (jiva) being (satta)

8 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 26.
8 pD. 25.
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and person (puggala) which are excluded from reality
(dhamavimutta), imagery of others (paraparikappita) and
known as doers (karaka). If there exists soul, etc., what is
the use of thinking of dividing which is indivisible.®

The consciousness and the action of conscious are indivisible. But the
first definition the way of agent, “cintetiti cittam” seems to indicate that
there is some substance or self or doer etc., apart from consciousness which
conscious or knows. It said indivisible as dividing in alternative way
[pariyayakathd] in order to know special meanings. It should be known as
example: “silaputtakassa sariram: the body of small stone”. In the example,
stone and body of stone are indivisible but it is as dividing. This alternative
way 1s done to show that there is no soul, life, being and person apart from
the paramattha dhamma. Actually, they are just imagery of other viewers.
If there exists soul, life etc., there will be useless that thinking indivisible
as dividing way.

Vibhavaniyam pana sasavisanam viya abhiitassa
bhiita kappand vutta viya dissati. Ayamassadhippayo-
dhammesu kattava kare tava koci natthi. Lokepana
attappadhano kriya nipphadako kattanama siddho.
Tasma cintanakicce attappadhanata dipanattham tam
kattubhavam citte aropetva cintetiti cittanti vuttam.®’

However, Vibhavini seem to say, ‘thinking of reality
which is not reality (abhiitassa bhiitakappand) ‘as if in
this example ‘the horn of hare (sasavisanam)’ It is the
meaning what he wants to say: there is none who is to
be called either doer (katta)’ or ‘one who commands to
do (kareta)’ in dhammas. However, there is a doer
(katta) in the world that performs a deed by himself. So,
the definition, cintetiti cittam, is given by placing ‘the

8 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 26.
87pD. 25.
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state of doer’ upon consciousness to explain that in the
act of being consciousness citta is reliable by itself.®

In Vibhavini it 1s said thus: “Sakasaka kiccesu hi dhammanam
attappadhanatd samaropanena kattubhavo: For a dhamma’s being treated
as an agent, by attributing the status of ‘self’ to the particular function of a
dhamma,”. It seems to say “thinking of unreality as reality (abhiitasa
bhiitakappand)” as in the example “the horn of hare (sasavisana). it means
that there is no doer (katta) nor no one who commands to do (kareta) in
the paramattha dhamma. However, there is a doer [kaattd] who or which
put on itself foremost in accomplishing specific action. Therefore, the
definition way of agent, cintetiti cittam, is said to explain that citta is
foremost in functioning conscious by placing ‘“the state of doer
[kattubhava]” upon consciousness.

Cittassaca balena tamsampayuttanampi tasmim
kicce tadanukiilappavattidipanattham punakarana-
bhavam citte kattubhavarica tesu aropetva cintenti
sampayuttaka dhamma etenati cittanti vuttanti.”

Then, the definition, cintenti sampayuttaka dhamma
etendti cittam., is given by putting again ‘the state of
means to do (karanabhava)’ upon the consciousness
and ‘the state of doer (katthubhava)’ upon mental
concomitants to explain that through the power of
consciousness those mental concomitants performs
properly in the act of being conscious.”

The second definition, way of instrument, is said to explain that the
associated dhammas know an object properly by the power of
consciousness. When doing this definition, the state of instrument

8 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 27.

8 pp, 25.

% Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 27.
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[karanabhava] is placed upon consciousness and the state of doer
[kattubhava] 1s placed upon associated dhamma.

Api  cettha cittasaddo  vicitratthavdcako
datthabbo. Vuttaiihe tam samyuttake — Dittham vo
bhikkhave caranamnama cittanti. Evam bhante.
Tampi kho bhikkhave caranam cittam citteneva
cintitanti. Tenapi kho bhikkhave caranena cittena
cittanneva cittataranti, na ham bhikkhave annam
ekanikayampi samanupassami yam evam cittam.
Yathayidam bhikkhave tiracchanagata pana. Tepi
kho bhikkhave tiracchanagata pand citteneva
cittikata. Tehipi kho bhikkhave tiracchana gatehi
panehi  cittaiiieva  cittataranti.  °'  Tattha
caranamnama cittanti yatthavicitrani
dibbavimanadini cittakammani katva idarficidarica
puninam karontda idhacidhaca nibbattati dassento
vicaranti. Tassa  patakotthakassetam  namam.
Cittenati nissakke karanavacanam. Yathayidanti
yvatha ime. Cittikatati vicitra kata. FEtthaca
cittavicittakaya  sannavicitta.  Sannavicittataya
tanhavicitta. Tanhavicittataya kammani vicittani.
Kammavicitta taya yoniyo vicitta. Yonivicittataya
tesam tiracchd nagatanam vicittata veditabba.*’

In other way, the word, citta, conveys the
meaning of variety (vicitra vicako). It is truly said in
Samyutta nikaya: “bhikkhus, have you ever seen an
exhibition of paintings (caranam nama cittam)? Yes,
Lord! Bhikkhus, the exhibition of paining is designed
by mind. Bhikkhus, indeed, only mind is more in
variety even than that exhibition of paining”. “And
Bhikkhus, 1 have never seen any other communities
as animal which is in variety, Bhikkhus, the animals

915 1. 123.
92pp, 25.



56

are made various by only mind as well. Bhikkhus,
even than those animals it is mind that is more
various.” Herein, ‘the exhibition of paining’ is a sheet
of cloth on which various pictures, the divine abode
etc., are painted; and they wander about and exhibit it
explaining thus: “those who act this and that merit can
be born in such and such abode. “in the word, cittena,
the ending ‘ena’ is a particle, karanavacana, in the
sense of ablative case. Yathayidam means ‘as if
these.” Cittikata means making it various.
Furthermore, herein it is known that mind is various,
so perception is various. And as perception is various,
so attachment is various. And as attachment is
various, so kamma is various. And kamma 1s various,
so genus (yoni) is various. And as genus is various,
so are animals.”

After explaining the direct meaning of the word “citta”,[vacanatthal
by three ways of defintions, Dipani explains implied meaning of the word
“citta” [abhidhanattha] with quotation from Pali cannon.”* In the
Samyuttanikaya, the word “citta” bears the meaning of variegated. The
Buddha used the word “citta” for a painting or a picture instead of
consciousness. The picture is variegated. It is made by mind. So, mind is
more variegated than picture. The communities of animal are variety. The
various animals are created by mind. So, the mind is more various than
those variety of the animals. In this case, mind is various, so perception is
various. As perception is various, an attachment is various. As an
attachment is various, kamma is various. As kamma 1is various genus is
various. As genus is various the animals are various.

9 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Peradeniya University, Sri Lanka), p. 28.

% AnDP. 38: Evam cittassa vacanattham dassetva idani tassa abhidhanattham
dassento “apicettha” ti adimaha.
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Tam tam sabhavo lakkhanam, kiccasampattiyo

raso;
Gayhakaro phalamvapi, paccupatthana sannitam.

Asannakaranam yam tam, padatthananti tam
matam,

Dhammanam vavatthanaya, alam ete vibuddhino.

Arammanavijananalakkhanam cittam,
pubbangamarasam, sandhanapaccupatthanam,
namaripapadatthanam.”

Lakkhana is this and that own nature;
Rasa 1s function or accomplishment;

Paccupatthana is said to be manifestation or
advantage;

Padatthana is known to be a proximate cause;
These are to classify dhammas for the wise.

Citta has the awareness of an object as its
characteristic; the preceding as its functions: the
ceaseless process is its manifestation; mind and
matter are its proximate cause.’®

The wise men classify paramatthadhammas by four that are
characteristic (lakkhan), function (rasa), manifestation (paccupatthana)
and proximate cause (padatthana). Lakkhana means own nature such as
knowing, contacting etc., like the heat is the nature of fire. Rasa means
function [kicca] or accomplishment [sampatti] or the work by it and the
result of working by it like the cooked thing is the function of fire

% PD. 26.
% Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 28.
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[kiccarasa] and the light or luster is also the function of fire [sampattirasa].
Paccupatthana means the advantage like the smoke is the advantage of fire.
Padatthana means a proximate cause like kindling by a man.

The characteristic of citta is awareness of an object. The function of
citta is preceding. The manifestation of citta is the ceaseless process. The
proximate causes of citfa are mind and matter.”’

2.5 The exposition on “cetasika”

In the definition of cetasika, Vibhavini explains the meaning of
cetasika in short measurement. On the other side, Dipani explains a bit
detail and criticizes one point of Vibhavini. The different exposition
between these two sub-commentaries is to be studied.

2.5.1 Vibhavini’s exposition on “cetasika”

Cetasi bhavam taddyattavuttitayati cetasikam. Na hi
tam cittena vina arammanaggahanasamattham asati citte
sabbena sabbam anuppajjanato, cittam pana kenaci
cetasikena vinapi arammane pavattatiti tam cetasikameva
cittayattavuttikam nama. Tendaha bhagava
“manopubbangamd dhammd’’ti, etena sukhadinam
acetanattaniccattadayo vippatipattiyopi patikkhitta honti.
Cetasi niyuttam va cetasikam.”®

That which exists in the mind (cetasi) by occurring in
dependence upon it is mentality (cetasika). For it is unable

% ANnDP. 39: Tam tam sabhavo ti vijjananaphusanddiko sabhavo. Aggissa
upnho viya. Kiccasampattiyo raso ti tena tena dhamme karazpakiccafica. Tam kiaccam
katva laddho sampattiguno ca. Aggissa vatthumhi paripacana kiccam Viya.
Obhasanagunoviya ca. “gayhakaro” ti nianena gahetabbo tassa tassa dhammassa
dhajabhuto dkaro. Sampattirasoyeva vuccati. Phalam vapiti kariyapphalam vapi.
Aggissa dhamovi. Asannakarananti attano anantare phalanibbattakam karanam.
Aggissa aggikarakapuriso viya.

% Abhidh-sT. 74.
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to take an object without consciousness; in the absences of
consciousness there is no arising of any mentality at all. But
consciousness does occur with an object in the absence of
certain mentalities; so, mentality is said to occur in
dependence upon consciousness. Therefore, the Blessed
One has said: ‘Dhammas have mind as their forefunner.’®
This refutes erroneous opinions such as that happiness, etc.,
are permanent and exist in the absence of consciousness.!®
Alternatively mentality is that which is combined with
consciousness. !

It is called “cetasika: mentality” because it exists in the mind. It occurs
in dependence upon mind or other word, its occurrence is related to mind.
Here, mentality is said as “cittayattavutti: occurrence related to mind”.
Some may argue that consciousness’s occurrence is as related to mentality.
So, consciousness should be said as “cetasikayattavutti: occurrence related
to mentality”. To prevent this argument, Vibhavini explains that mentality
cannot arise or cannot take an object without consciousness, but
consciousness can occur or can take an object without some kinds of
mentalities. Therefore, only mentality is said as “cittayattavutti’.'*
Therefore, the Buddha said “manao pubbarngama dhamma” etc. by saying
s0, it rejects erroneous opinions such as that happiness, etc., are permanent
and exist in the absence of consciousness. To show that tiddhita suffix
“nika” bears several meanings, Vibhavai explains alternative way of
definition of “cetasika” that “cetasi niyuttam cetasikam: mentality is that
which is combined with consciousness”. Here, taddhita suffix bears
niyutta: combined”.

% Dhp 1.

100 Vjsu 511 (Chapter XVI, & 85).

01 R. P. Wijeratne and Rupert Gethin, Summary of the topics of
Abhidhamma and Exposition of the Topics of Abhidhamma, (London: PTS, 2007),
P. 8.

102 Manis. 131: Iti tasmd cetasikassa cittena vind darammanaggahana-
samatthatabhavato. Cittassa pana kenaci cetasikena vinapi
arammanagganasamatthabhdavato tam cetasikameva cittayattavuttikam nama. Na
cittam cetasikayattavuttikam namati yojana.
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2. 5. 2 Dipani’s exposition on “cetasika”

Cetasikanti ettha cetasi bhavam
tadayattavuttitayati cetasikam. Phassadi
dhammajatam. Etthaca tadayattavuttita nama
ekuppadatadinhi lakkhanehi cittena saha eki bhiitassa
viva pavatti. Etena ya cittassa jati. Saeva
phassadinam. Ya cittassa jara, yam cittassa
maranam, yam cittassa arammanam, yam cittassa
vatthu, tadeva phassadinanti evam ekapuppha
marijariyam ekavantupanibbandhani pupphani viya
cittena saha ekajatiyadi upanibbandha phassadayo

dhamma idha cetasikamnamati siddha honti.'”

In the word, cetasika: cetasika is that which is born
in citta since it arises depending on it. It is a term for
the dhammas beginning with phassa. And herein,
‘the state of appearance depending on it’ is to arise
together with citta as if it seems to be one according
to the characteristic, “arising together, etc.” by this
word, it is clearly known that cefasika, is only those
dhammas, phassa, etc., which are seemed to unite
with consciousness having the same birth etc., like
flowers in a branching flower-stalk on a single stem,
being in this position — “only the birth of citfa is the
birth of phassa, etc., the decay of citta is the decay of
phassa, etc., the death of citta is the death of phassa,
etc., the object of citta is the object of phassa, etc.,
the seat of citta is the seat of phassa, etc.”1%

Ledi Sayadaw defines the meaning of “cetasika” that cetasi bhavam
cetasikam: that which is born in consciousness is mentality”. It 1s said
“born in consciousness” because it arises depending upon consciousness.

103 pp, 27,
104 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 28.
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“depending upon consciousness” means that mentality seems to unite with
consciousness by way of characteristics such as arising together, ceasing
together and so on. When consciousness arises, mentalities arise. When
consciousness decays, mentalities decay. When consciousness ceases,
Mentalities cease. The object of consciousness is the object of mentalities.
The seat of consciousness is the seat of mentalities. It refers to mental states
such vittakka, phassa, vedana etc.

Evaiica sati cittampi tehi phassadihi saha tatheva
ayattam pavattatiti tampi phassikam vedanikantiadina
vattabbanti ce. Na. Cittasseva Jetthakatta.
Manopubbarngama dhamma, manosetthad manomayati hi
vuttam. Etthaca manomayati manasaeva pakata nimmita
cittakriya bhutati attho. Etena te phassadayo dhammd
cittena vind nupalabbhantiti dasseti. Cittampana tehi kehici
vinapi pavattatiyeva. Paricaviiinana cittarihitehi kehici
vitakkadihi vina uppajjatiti. Tasma tesanneva taddyatta
vuttita vattabba na cittassati.'”

If asked — if so, citta also must be called phassika, vedanika
and so on, because it exists, as said above, together with
those dhamma, phassa, etc. — the answer is “No”. Because
citta alone is the chief. The Buddha truly say, “dhammas
have mind as their forerunner; have mind as their chief; have
mind as their source.”!% Herein, “mamomaya” is made or
created only by mind; it is meant the act of mind’. By the
two lines of verse, it denotes that those dhammas, phassa,
etc., cannot be known without citta. However, citta can exist
even without some of those dhammas. For example, the
“five-vinnana” citta arise without some of those dhammas

105 pp, 27.
106 Note 25
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Vittaka, etc. So ‘the state of existence depending on it’ is
spoken only for those dhammas, not for citta.'"’

There may be argument that consciousness must be called “phassika:
born in phassa”, vedanika: born in vedand”’ and so on because
consciousness arises together with phassa, vedana etc., and cease together
with phassa, vedana etc. It cannot be called because consciousness is
indeed chief, or leader. The Buddha said in Dhammapada that “dhammas
have mind as their forerunner; have mind as their chief; have mind as their
source.” It means that mentalities arise together with consciousness and
they cannot arise without consciousness. on the other hand, consciousness
can arise without some types of mentalities such as vitakka, vicara etc.
therefore, citta cannot be called as phassika, vedanika and so on.

Vibhavaniyam pana Ekalambanatd mattena tesam
tadayattavuttitam cetasi kattaiica vibhaveti. Tam na
sundaram. Na hi ekalambanatamattena cetasikamnama
jatanti. Ettha ca loke nanavannadhdatuyo udake ghamsitva
vatthumhi nana cittakammani karonti, tattha vatthumhi
pharanam  bandhanaiica  udakasseva  kiccam, na
vannadhatunam. Nanarupa dassanam vannadhatiunameva
kiccam, na wudakassa. Tattha vatthuviya arammanam
datthabbam. Udakamviya cittam. Nana vannadhatuyoviya
cetasikadhammati.'”®

However, Vibhavini explains those dhammas to be in
‘the state of dependent’ and in ‘the state of being Cetasika’
through merely being on the same object. (p. 74-5). Itis not
correct. Because, merely through the state of being on the
same object it cannot be called Cetasika. In addition,
suppose people in the world paint various pictures on a
canvass mixing varied colored paints in water. Herein, the
absorption on the canvass and remaining on it is only the

107 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 28.
18 pp, 27.
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function of water, not of coloured materials; displaying the
various forms is only the function of coloured materials, not
of water. Of these, the object is compared to the painting
canvas; Citta to water, Cetasikas to varied coloured
paints.!'%

In the Vibhavini, Sumangala Mahathera explains “the state of
dependence and the state of being mentality” is just because of the same
objects. It means that Sumangala Mahathera himself will explain full
characteristic of mentality next chapter. Actually, these characteristics
should be explained here because of the place where the exact meaning of
the word “cetasika” is to be defined.!!® Each function of consciousness and
mentality should be understood as in example of picture. Suppose, people
pains various picture on a canvass mixing varied colored paints in water.
The absorption on the canvass and remaining on it is only the function of
water, not function of coloured material. Displaying the various forms is
only the function of coloured material, not function of water. Here, the
object is compared to the paining canvass; consciousness to water,
mentality to varied coloured paints.

2. 6 The exposition on “rigpa”

In the definition of riipa, Vibhavini explains the meaning of riipa in
short measurement. On the other side, Dipani explains a bit detail and
criticizes two points of Vibhavini. The different exposition between these
two sub-commentaries is to be studied.

2. 6. 1 Vibhavini’s exposition on “rigpa”

Ruppatiti riupam, situnhadivirodhipaccayehi
vikaramapajjati, apadiyatiti va attho. Tenaha bhagava

109 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 29.

10 AnDP. 40: Paripunnani cetasikangani upari therena sayameva
vakkhamanattati adhippayo. Idha pana padatthavibhavanatthanatta paripunnehi
angehi vibhavetum vagtatiti aha “tam na sundaram ”.
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“‘sitenapi ruppati, unhenapi ruppati”’tyadi'!
ruppanaricettha sitadivirodhipaccayasamavaye
visadisuppattiyeva. Yadi evam  arupadhammanampi
riupavoharo  apajjatiti?  Napajjati  sitadiggahana-
samatthiyato  vibhutatarasseva ruppanassadhippetatta.
Itaratha hi “‘ruppati’’ti avisesavacaneneva pariyattanti kim
sitadiggahanena, tam pana sitadind phutthassa ruppanam
vibhiitataram, tasma tadevetthadhippetanti napanattham
sitadiggahanam katam.''?

That which is afflicted (ruppati) is materiality (riipa);
that which ‘comes to or is brought to change (vikara) as a
result of such opposing conditions as cold and heat’ is what
is meant. So the Blessed One spoke the words beginning: ‘it
1s afflicted by cold, it is afflicted by heat.” Here, being
afflicted [58] is just taking a different form in the presence
of opposing conditions like cold. If this is so, does not the
designation ‘materiality’ apply to immaterial dhammas? It
does not apply. That fact of referring to cold, etc., show that
only great affliction is meant. When the ordinary expression
‘it 1s afflicted’ alone is sufficient elsewhere, why are cold,
etc., referred to? It is because the afflictions of what 1s
touched by cold, etc., are greater. Therefore, in order to
show that just this is what is meant here, cold, etc., are
referred to.!"

It is called “riipa: materiality” because it changes due to opposite
conditions such as cold, heat etc. Changing means becoming different from
previous form to another form when conditions take place. Then there
would be argument that immaterial dhamma (ariippadhamma) too can be

115 111. 86.

112 Abhidh-sT. 75.

13 'R. P. Wijeratne and Rupert Gethin, Summary of the topics of
Abhidhamma and Exposition of the Topics of Abhidhamma, (London: PTS, 2007),
P.o.
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called “ripa: materiality” because they also change constantly. It cannot
be called because changing here, refers to only obvious different due to
cold, heat etc. The sentence “situnhadivirodhipaccayehi’ is said to prevent
such argument. Otherwise, it would say only “ruppatiti rispam”.

Yadi evam katham brahmaloke riipavoharo, na hi tattha
upaghataka sitadayo atthiti? Kificapi upaghatakda natthi,
anuggahaka pana atthi, tasma tamvasenettha ruppanam
sambhavatiti, atha va tamsabhavanativattanato tattha
ripavoharoti alamatippaparicena.''*

If this is so how is the designation ‘materiality’ used
with reference to the Brahma World, for there is no cold,
etc., to cause harm there? Although there is none that causes
harm, there is that which comforts: therefore, in that way
‘affliction’ is obtained there. Alternatively, it is enough to
explain that, since the particular nature of affliction is not
overcome there, the designation ‘materiality’ is used.''

Then, next argument would be that materiality in Brahma world has
no oppressive condition, such as cold, heat etc., so it could not be called
“riipa: materiality” in Brahma world. There is no oppressive condition but
supporting condition such as cold. Therefore, it can be called. On the other
hand, the material in Brahma world also is not able to overcome the nature
of changing. Therefore, the materiality in Brahma world cannot be called
“rupa’.

2.6.2 Dipani’s exposition on “ripa”
Rupanti ettha ruppatiti rupam. Situnhadihi virodhi
paccayehi visama pavatti vasena vikaram apajjati,

tehi va vikaram apadiyatiti attho. Yathaha -
Ruppatiti kho bhikkhave tasma ripanti vuccati. Kena

114 Abhidh-sT. 75.
115 R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 9.



ruppati. Sitenapi ruppati. Unhenapi ruppati.
Jighacchayapi ruppati. Vipdsayapi ruppati. Damsa
makasa vatatapa sarim sapa sapphassehipi ruppatiti.
16 Ruppatitica ruppati, kuppati, ghattiyati, pili yati,

W7 Ayamettha

bhijjatiti. Mahaniddese vuttam.
pindattho, ye dhamma ciratthitikaca  honti

sappatighasabhavaca.  Tesafifieva  thitikkhanesu

virodhipaccayehi samdagamonama hoti.
Napanarifiesam  parittakkhananam  appatigha-
sabhavananti. Tesarihi  appatighasabhavanam

sukhuma rupanampi bahiddha sitadihi
samdagamonama natthi. Kuto parittakkhananam
appatighasabhavanarica ariipadhammananti.’’®

ripam: herein, it changes; so it is called ripa. It
means that it changes into a different state through
harmful conditions (virodhipaccaya)- cold, heat, and
so on, or it is changed by those harmful conditions. It
should be quoted:

“Bhikkhu, it changes; so it is called Ripa. By which
does it change? It changes by cold; changes by heat;
changes by hunger; changes by thirst; changes by
biting of tsetse fly or mosquito; or by the effect of
wind, heat; by biting of poisonous reptiles.”
“Ruppati” means changes, perishes, being attacked,
oppressed, and being broken”, is said in
Mahaniddesa. This is a concise meaning: only those
dhammas which remain long and have the nature of
impact (sappatighasabhava) meet harmful condition
at the static moment: but not those which are in short
term and have not the nature of impact
(appatighasabhava). It is true, even the subtle matters

165 1. 71.
17N 4.
18 pp. 28.
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without the nature of impact do not meet external
conditions, cold, etc. Needless to say, the mental
dhammas (ariiadhamma) in short term and without
the nature of impact do not meet external
conditions.'"”

It is called “riipa: materiality” because it changes due to harmful
conditions such as cold, hear, hungry etc. or it is changed by harmful
conditions such as cold, heat, hungry etc. In grammatical perspective, the
word “ruppati” is used in two senses, in the sense of agent (kattri) and in
the sense of passive or causative object (hetukammani).'*® The Buddha
preaches the cause of changing in Samyuttanikaya. Riipa is changed by
cold, heat, hunger, thirst, biting of tsetse fly or mosquito, effect of wind,
biting of poisonous reptiles. Harmful conditions meet with only those
dhammas which remain long and have the nature of impact at time of
standing moment (thitikkhana). they do not meet with those dhamma
which remain in short term and have no nature of impact. Therefore, subtle
matters (sukhumariipa) which have no nature of impact do not meet with
harmful conditions. Needless to say that mental phenomena which are in
short term and have no nature of impact surely do not meet with external
conditions.

Yadievam sukhumarupanam aripatapatti — siyati.
Nasiya. Olarikaruipehi samanagati katta. Tanihi olarikesu
ruppamanesu ruppantiyevati. Samdagamoca nama idha
thapetva apatagamanam arammanakaranarica
annamannaviruddhanam thitipattanam olarikarigpanam
mahabhiuitanamevava —anniamannabhighattanam vuccati,
ruppati ghattiyati piliyatiti hi vuttam. Ruppanaiicanama
parasendyuddhena ratthakhobhoviya kalapantara-
gatadhatunam kuppanam bhijjanamca vuccati. Kuppati
bhijjatiti hi vuttam. Etthaca kuppatiti khobhati caricalati,
bhijjatiti vikaram apajjati. Yasmim khane

119 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 29.
120 AnPD. 40: Ruppatiti padam kattari va hetukammani va siddham.
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virodhipaccayasamagamam labhanti. Tato patthaya
sayampi  vikarapatta — honti.  Omattadhimattaripa-
santatinam uppattiyda paccayabhavam patta hontiti attho.'!

If so, ‘the subtle matters (sukhumariipa)’ may be the mental
dhamma? No, it may be so; because they are in the same
nature as if that of ‘the gross matters’. Indeed, they change
when the gross matters change. Or ‘the meeting’ here is, it
is said, ‘the mutual impingement’ of the gross maters or of
only the great elements which contradict each other and are
at the static moment, apart from getting into the avenue
(apatagamana) and perceiving an object (arammanakaran).
It 1s, indeed, said: “Ruppati means being attacked
(ghattiyati) and oppressed (piliyati).” Changing (ruppana)’
is said to be the state of ruin (kuppana) and perishing
(bhijjana) of the elements which are in different matter-unit,
as if a country is in a state of chaos caused by war waged by
enemies. It is truly said that “becoming ruined (kuppati) and
broken (bhijjati)”. In addition, herein Kuppati means to be
in a state of chaos and moving about. Bhijjati means to be
distorted. When they meet harmful conditions, since that
moment they become distorted by themselves. It means that
they work as conditions to produce material process, more
or less.'”

Then, the subtle matters may be mentality or non-matters
(ariipadhamma). They are not mentality, they are matter because they have
the same destination with gross matters (olarikariippa). When the gross
matters change, they also change. The meeting means the touching each
other of gross matters and great elements apart from getting into sense and
becoming an object. The changing means a state of ruin and perishing of
elements which are in different matter-units like a country is in a state of
chaos cause by another army. When they meet harmful conditions, the

121 pp, 28.
122 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 30.
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great elements themselves become distorted. It means that they themselves
become states of conditions that cause material process of exceeding and

falling.

Apicettha ruppanam duvidham vaddhanam,
hayanarica. Tadubhayampi kappavutthane
kappasanthane nanadyukappa samvacchara utu
masa ratti divadinam parivattaneca pakatam hotiti.
Kasma pana ripanti namam ghattanavasena
ruppanadhammanameva  siddhanti. Tesameva
saviggahatta. Rupadhammd hi samithasanthanadi
bhavapattiya saviggaha honti. Tasmd tesameva
ruppanam paccakkhatopi lokassa pakatanti tesveva
ripanti namam siddhanti datthabbam.
Ariupadhamma pana aviggahati na tesam vikaro
paccakkhato lokassa pakato hoti. Tam tam
rupavikaram disvava sutva va pucchitvayeva va so
lokena janitabbo aniiatra paracittavidinhi. Tasma
tesam ripatapatti natthiti.'>®

In another way, ‘changing (ruppana) is two-fold:
increasing and decreasing. Both of these are clearly
known at the time of destruction and construction of
universe and in changing of various life-span, years,
season, moth, night, day, etc.

Why is the term, riipa., used for only the dhammas
which change through impact? Because only they
have substance. Matters have substance being in a
state of gathering and forming, etc. So it is noted that
‘change’ pertaining to only those matters is common
to the world and the tern, rta, is used only for those.
On the contrary, mind exists without substance; so the
state of distortion pertaining to those cannot be seen
directly (paccakkhato); it can be known on seeing or

123pp, 29,
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hearing or asking about this and that distortion of
mattes by the world except those who can read other
minds. So, mind is not in the state of matter.!**

After explanation of riipa according to Pali cannon, to show that the
different mode of previous and next process of materiality is called “rippa”
alternatively,'* Ledi Sayadaw said that on the other hand, there are two
kinds of changing, increasing and decreasing. Both are clearly known at
the time of destruction and construction of universe, and in changing of
various life-span, years, season, month, night, day and so on. The term
“ripa’ 1s used for only dhammas which changes through impact because
they have substance. Riijpa dhammas have nature of gross. They become
form of substance when many of them are united. They have substance
when gathered many groups of materiality at a moment.'?® Therefore, the
term “riupa’ s used only for the dhammas which have substance and their
chaining is common to the people. On the contrary, mentalities have no
substance and their changing is not common to the people. Their changing
can be understood only when seeing or hearing the change of materiality
or having asked. Therefore, mentality is not called “riipa”.

Vibhavaniyam pana Tesam ripatapattippasango
sitadiggahana samatthiyena nivattito. Yasma pana
voharonama lokopacarena vina nasijjhati.
Lokopacaroca pakatanimittavase neva pavatto. Tasma
idha sitadiggahanena vinapi tappasanganivatti
lokatova siddhati datthabba.'?”

124 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 30.

125 AnPD. 41: Evam pali nayena vipattivasena ruppanam vatva idani vippatti
va hotu. Sampatti va. Purima pacchima sanatinam visadisappavattibhiito vikaropi
ekena pariydayena ruppanam namdati katva puna tam ruppanam dassento “api cetth ”ati
adimaha.

126 AnPD. 41: Bahiinam sannicaye sati dappasanthanatthdya samvattanti.
Ekakkhane ca bahukalapi ekabaddha hutva pavattanti. Tasma t saviggaha hontiti.

127pp, 29.
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However, Vibhavini dismisses the suppositions — mind
may be in a state of matter (riipata patti ppasarngo)’ —
by the implicitly of these terms, Sita etc. Actually, terms
(voharo) cannot be used without general consensus of
the world’ (lokopacara); the general consensus of the
world is only through widely known signs. Hence, it
should be noted that without the term, sita, etc., such a
supposition (pasanga) can be removed only through the
general consensus of the world’.!28

In Vibhavini, Sumanagala Mahathera expels the supposition that
mentality could be called “riupa’, by the ability of the terms “sita, unha
etc.” it means that there is saying that sitenapi ruppati: it changes due to
cold, unhenapi ruppati: it changes due to heat, etc. it is well known to the
world. It shows that the changing of mentality which is not well known to
the world, is here, not to be taken.'?® The terms are used with consensus of
the world. The consensus of the world is widely known. The term “ariipa”
1s itself well known. Therefore, without the terms “sita, unha etc.”, the
supposition can be removed by consensus of the world.

Yasma ca brahmaloke brahmanam kayavikara
vacivikara ca iddhivikuppanavasappavatta
nanarupavikaraca  dissantiyeva. Teca  ekena
pariyayena ruppandakaraeva nama honti, tasma tesam
vasena tattha riupanam ripatasiddhi hotiti veditabbam.
Rupayati va attano sabhavena pakasatiti riupam.
Arupadhammad hi na attano sabhavena pakata honti.
Rupasannissayeneva gahetabba. Idam pana attano
sabhaveneva pakatam pancaviniianehipi gahetabbanti.

128 Ashin Nandamalabhivamsa, Paramatthadipant (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 31.

129 AnPD. 41: Sitadiggahanasamatthivend ti sitenapi ruppati. Upnhenapi
ruppatiti adind lokassa paccakkhato pakatassa sitadi vacanassa samatthiyena. Tam hi
vacanam lokassa apakatam aripadhammanam ruppanam idha nadippetanti dipetiti
adhippayo.
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Imasmim atthe sati brahmaloke rupanampi uju katova
riupatasiddhi hotiti."3’

Then, in Braham world it can be seen that Brahmas have
physical gesture, verbal gesture and various forms
created by psychic power. These, too, can be a sort of
material changing in one aspect. Therefore, it is
understood that according to this aspect the matter in
Brahma world can be in a state of matter.

In other way, “Riipa” is so called, because they become
manifest by themselves in their own nature. It is true
mind cannot become manifest in their own nature. They
are to be known only through matter on which they
depend. However, matter being manifest by itself in its
own nature is be known by five-consciousness. If it is
the meaning, the matters in Brahma world can be
directly known to be in a state of matter.'3!

In Brahma world, it can be seen that the Brahams have physical
changing, verbal changing, and various forms created by psychic power.
They are also called “changing” in on aspect. Therefore, it is to be noted
that the matter in Brahma world has a state of being matter. On the other
hand, it is called “riipa” because it manifests itself in own nature.
Mentalities cannot become manifest in their own nature. They are to be
known only through matter on which they depend. Here, matter becomes
manifest in its own nature and it is to be taken by five-consciousness. In
this way, the matter in Brhama world can be directly known as being
matter.

Vibhavaniyam pana Anuggahakanam sitadinam
vasena tam sabhava nativattana vasenaca tattha
rupatasiddhi  vibhavita.  Yasmdpana  site  napi
unhenapitiadivacanam nidassanamattam hoti. Kamma

130 pp, 30.
131 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 31.
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cittaharanampi vasena ruppanassa sambhavato,
tathahi sanna vinnananipi ruparammana-
rasarammanehi eva paliyam nidditthani. Na hi saninia
rupameva sanjanati. Na ca vinnanam rasa meva
vijanati. Nidassanamattena desand hotiti vinnayatiti.
Tasma  sitadiggahanam amuricitvava tattha
rupatasiddhivibhavanena payojana natthiti.'?

In Vibhavint it is explained: “The matter in Brahma
world can be known through either beneficial cold, etc.,
or going not beyond the nature of matter’ However,
these words, sitenapi unhenapi, etc., are used to
indicated a mere point (nidassana mattanm). Because
‘the changing’ can be through mind and nutriment as
well. It is true sanna (perception) and visifiana
(consciousness) are explained in Pali canon only
through the objects, form and taste. However,
perception does not perceive only form; consciousness
1s not aware of taste alone; so it should be understood
that discourse is given to indicate a mere point;
therefore it is useless to explain the matter in Brahma
world referring to the word, beginning with the, sita.!33

In Vibhavini, Sumangala Mahathera said that matter in Brahma world
can be called “riupa” because of two reasons: there is supporting conditions
such as cold etc., and these matters are not able to overcome the nature of
changing. Sumangala Mahathera try to explain it without giving up the
words sita etc. actually, these worlds, sitenapi, unhenapi etc., are just for
examples because the changing can be known through kamma, mind and
nutriments as well. In Pali cannon, sani7id (perception) and virifiana
(consciousness) are explained only through the object of forms and of taste
respectively. Perception perceives not only forms but also sounds, smell,
taste etc. Consciousness is aware of not only taste but also forms, sounds,

132 pp, 30.
133 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 31.
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smell etc. The doctrines are given just to indicate respective points.
Therefore, without giving up these words sita etc., it is useless to explains
that the matter in Brahma can be called ripa.

2.7 The exposition on “Nibbana”

In the definition of Nibbana, Vibhavini explains the meaning of
Nibbana in short measurement. On the other side, Dipani explains a bit
detail and criticizes two point of Vibhavini. The different exposition
between these two sub-commentaries is to be studied.

2.7.1 Vibhavini’s exposition on “Nibbana”

Bhavabhavam vinanato samsibbanato vanasankhataya tanhdya
nikkhantam, nibbati va etena ragaggiadikoti Nibbanam'>*

That which is deliverance (nikkhante) from
craving, considered as ‘entanglement’ (vana)because
it stitches and weaves together existence and non-
existence!®, or that by means of which the fires of

greed, etc., are extinguished (nibbati) is Nibbana.'>®

It is called “nibbana’ because it is free from craving “vana” which
stitches the existence and great-existence. On the other hand, it is called
“Nibbana’ because it causes greed etc., to be extinguished. It means that
greed, hatred, delusion etc., extinguish because of nibbana. Here,
Sumangala Mahathera uses the word “bhavabhava™ which 1s combination
of bhava and abhava. The word “a” of abhava bears the meaning of
“vuddhi: prosperity or growth”. Bhava refers to woeful, inferior and small

134 Aphidh-sT. 75.

135 Rupert Gethin translates abhava non-existence. But here, the word “a” does
not refers to negative sense. It bears positive sense “vuddhi”. Therefore, I translate
“abhava: great-existence”.

1% R. P. Wijeratne and Rupert Gethin, Summary of the topics of
Abhidhamma and Exposition of the Topics of Abhidhamma, (London: PTS, 2007),
P. 9.



75

existences. Abhava refers to happy, superior and great existences.'*” In first
definition, the word “nibbana’ is parncamitappurisa samdasa. In second

definition, it is karanasadhana.'*®

2.7.2 Dipani’s exposition on “Nibbana”

Nibbananti ettha nibbayanti sabbe vattadukkhasantapa
etasminti Nibbanam. Nibbayantiti ye kilesava khandhava
abhavitamaggassa ayatim uppajjanarahapakkhe  thita
honti. Teyeva bhavitamaggassa anuppajjanarahapakkham
papunantiti attho. Na hi khanattayam patva niruddhd
atitadhamma nibbayanti nama. Paccuppannesu dayatim
avassam uppajjamanesuca dhammesu vattabbameva
natthiti."’

In the word, Nibbana: in this state all burning miseries
(dukkhasantapa) in birth-and-death circle (vatta) become
extinct; so it 1s called Nibbana. ‘to become extinct
(nibbayanti)’ means that only those mental defilements
(kiles@) and aggregates (khandha) that are worthy of arising
in future within those who have not developed their Path are
put in the state of not worthy of arising within those who
have already developed their Path. Dhammas in the past, it
is true, which have ceased after being for three moments
cannot be called “to become extinct (nibbayanti).” Needless
to say the dhammas in present and will certainly arise in the
future can be called ‘to become extinct’.'40

It is called “nibbana” because all burning miseries in the
cycle of rebirth [vaffa] extinguish in that state [Nibbdana].

137 Manis. 137: Bhavabhavanti duggati sugativasena, hina panita vasena ca
khuddakarm, mahantafica bhavanti attho.

138 Manis. 137: Ettha ca pathama vikappe nibbana saddo ca paiicamitappurisa
samdaso. Dutiyavikappe, nibbana saddo ca karanasdadhanoti viseso veditabbo.

139 pp, 30.

140 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 32.
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“nibbayanti: extinguish” means that the defilements and
aggregates of one who has not developed the path [magga] will
arise in the future. These defilements and aggregates become
extinguish when the one has developed the path [magga]. The
extinguishment of those defilements and aggregates of one who
has developed the path [magga] is called nibbana: extinguish.
Extinguishment does not mean the disappear of past dhammas. It
is needless to say for disappearance of presence dhammas and
future dhammas because the presence dhamma now oppress
beings and the future dhammas will certainly oppress beings in the
future. !

Vattadukkhasantapati kilesavatta kammavatta vipakavatta
dukkhasantapa. Na hi tividha vattadukkhasantapa-
rahitanam rukkhadinam anuppadanirodho Nibbanamnama
hotiti. Etasminti visaye bhummam. Yatha akase sakuna
pakkhantiti. Yehi te nibbayanti. Tesam tabbinimuttam
anifiam nibbutitthanamnama kivici natthiti.'#

The burning misery in birth-death circle (vattaduddha-
santapa)’ 1s that the burning misery which is in the circle of
mental defilement (kilesavatta), in the circle of kamma
(kammavatta) and in the circle of result (vipakavatta). it is
true ‘the complete extinction (anuppdda-nirodha)’
concerning with trees, etc., which are without the burning
suffering in the three circles cannot be called Nibbana.
Etasmim: the inflectional ending ‘smim’ is in the sense of
location (bummam) as if in the example, “akase sakuna
pakkhandanti= in the sky birds fly.” Indeed, there is no other

181 AnPD. 42: Na hi atitadhamma nibbayanti nama satte piletva niruddhattati
adhippayo. Paccuppanna ca dhamma etarahi pilenti. Avassam uppajjamana

andagatadhamma ca andgate pilessanti.
142pp, 31.
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locality apart from those burning miseries which become
extinct.'#3

“vattadukkhasantapa” means that there are three types of cycle,
cycle of defilement (kilesavatta), cycle of kamma (kammavatta) and cycle
of result (vipakavatta). the dhamma of these three cycles are called
“vattadukkhasantapa: burning miseries in cycle of rebirth”. The
disappearance of tree etc., which are not related to any one of three cycles
cannot be called ‘Nibbana’.

“Etasmim” means that the case ending “smim” is used in the sense
of locative (bumma) as in example “akase sakuna pakkhandanti= in the
sky birds fly.” Here, two kinds of locative should be noted: mukkyadhara:
absolute locative, and visayddhara: locative by mode of domain where one
becomes part of it or an integral element in it.'** Mukkyadhara is as in
example “manussa bhumiyam gacchanti: people go around on earth.”
Visaydadhara is as in example “akase sakuna pakkhanti: birds fly in the
sky.” In the case of nibbana definition, this locative is not mukkhyadhara
but visayadhara. 1t means that just as action of flying of the birds cannot
be done without the sky, extinguishment of burning miseries is impossible
without nibbana. Therefore, it is said that there is no other location apart
from those burning miseries which become extinct.!#’

Nibbayanti va ariyajana etasminti Nibbanam. Nibbanti
dhird yathayam padipoti hi vuttam. '*® Nibbayantiti tam tam

143 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 32.

144 A, Thitzana, Kaccayana Pali Grammar, (USA: Pariyatti Press, 2016), P.
408.

145 AnUPD. 42: Visaye bhummanti visayadhare bhummam. Visayadharo nama
manussabhiumiyam gacchantiti adisuviya mukhyadharo na hoti. Tena pana vina
affattha tam Kiriyam katum na sakkoti. Tasma adharabhavena parikappito adharoti
dassetum “yatha akawe” ti adi vuttam. Yathda sakupnanam pakkhanakiriyanama
akasena vina annattha na sijjhati. Tathd vattadukkhasattanpadhammanam
nibbutikiriyapi nibbanena vina annattha na sijjhatiti dassetum “‘ye hi te” ti adimaha.

146 Kh. 7.
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kilesanamva khandhanamva puna appatisandhikabhavam
papunantiti attho. Ekasminti visayeeva bhummam, etasmim
adhi gatetipi yojenti. Tikasupana bhavabhavam vinanato
samsibbana to vanam vuccati tanhd. Tato nikkhantanti
Nibbananti vuttam.'?’

In other way, Nibbana is so called because in this state the
noble persons (ariyajana) become extinguished. It is said:
“the wise become like the extinguished flame of a lamp.”
‘to become extinguished’ means that such and such
defilements and aggregates are to be in a state of non-
rebirth. Etasmim: the ending, smim, is only in the sense of
location. Or that word is connected with the word, adhigate.
(it 1s the meaning “when this state is attained). However, it
is said in Tikas:'*® “Craving is to be called ‘vana,” because
it sews lives together; and from that craving it departs, so it
is called Nibbana.'¥

Alternatively, it i1s called “Nibbana” because noble persons
become extinguished in that state. There is teaching that the wise men
become extinguished like the extinguishment of flame a lamp.
Nibbayanti: extinguish means that the defilements and aggregates
become a state of non-rebirth. The case ending “smim” is in the sense of
locative. In Tikasa, the word “Nibbana” is defined that nibbana is
combination of two words “ni” and “vana”. Craving is called “vana”
because it sews existences and great-existences. The word “ni” bears the
meaning of “nikkhanta: depart”. It is called “nibbana” because it departs
from the craving which sews existences and great-existences

Vibhavaniyam  pana  ‘‘Nibbabhiva  etena
ragaggiadikoti Nibbana’'ntipi vuttam. Tam na
sundaram. Na hi maggeviya nibbane katthaci

147pp, 31.

148 Abhidh-sT. 75.

149 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Peradeniya University, Sri Lanka), p. 33.
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karanasadhanam dittham, naca Nibbanam nibbiiti
kriyasadhane ragadikassa kattuno saha karipaccayo
hotiti. >’

However, it is said in Bibhavant: “Nibbana is that
through which the fire of craving, etc., becomes
extinguished.” This is not correct. Because Nibbana
is not known as an instrumental case like Path:
besides Nibbana cannot be the cooperating cause
(sahakari-paccaya) of craving which words as a
subject to do that act of extinguishing.'>!

In Vibhavini, Sumangala Mahathera makes a definition of nibbana
that “nibbati etena ragaggiadikoti Nibbanan: nibbana is that through
which the fire of craving, etc., becomes extinguished”. It is not good
because the instrumental sense is not seen in nibbana like the path
(magga). It means that the instrumental sense is seen in the path as in
example “addha imaya patipattiya jaramaranamhd parimuccissami: may
[ free from aging and death by this practice”. The characteristic of
instrumental is not seen in nibbana. Here, the characteristic of instrumental
means a state of condition that is together with agent. There is pali texts
that “anupadisesdaya Nibbanadhatuyd nibbayanti: [they] extinguish by the
element of nibbana without remainder”. There, instrumental sense can be
seen in the pali texts. It is third case ending in the sense of adjective, not
in the sense of instrumental. It is said to prevent nibbana element with
remainder (saupddisesaNibbanadhatu).">

10 pp, 31,

151 Ashin Nandamalabhivamsa, Paramatthadipant (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 34.

152 AnPD. 43: Tasma nibbane karanavacanam na dissati. Karana-
lakkhanasseva abhavatoti dassetum ‘“na ca nibban’ti adi vuttam. Karanalakkhanam
nama kattuno sahakari paccayabhdavo. Na nu anupadisesdya nibbanadhdatuyd
nibbayantiti  dissatiti. Saccam. Tattha pana visesane karapavacanam. Na
karanakarake. Taiihi saupadisesanibbanadhatuya nivattanattham vuttanti.



80

2.8 Conclusion Remark

As seen above, Sumangala Mahathera explains second verse in brief
but in its key commentary “Manisaramanjiusa”, Ariyavamsa Mahathera
explains Vibhavinis’s expositions in detail. Ledi Sayadaw explains the
second verse quite detail but in its key commentary “Anudipani’, he
explains only some points in brief. In the exposition on second verse, Ledi
Sayadaw criticizes eight points in former sub-commentaries. Two pints are
concerned with old sub-commentaries and Vibhavini. The rest six points
are concerned with Vibhavini only. The two are indicated meaning of
“tattha” and the contextual meaning of “sabbatha”. The six are the
meaning of “paramattha”, the definition of “citta”, of “cetasika”, of
“ripa”, and of “Nibbana”. In the case of “sabbatha”, it is interesting that
Manisaramarnjiisa explains the contextual meaning of “sabbatha” with
positive point of view and Dipani explains it with another point of view.

It means that before Dipani’s explanation, Manisaramarijiisa had
recognized some points that had been criticized by Dipani. In the case of
“paramattha”, Dipani criticizes Vibhavini for the definition that the word
“parama’ bears the meaning of knowledge and the word “attha’ bears the
meaning of sphere. In the case of “citta”, both tikas explains in three ways
of definition, but Dipanis criticizes Vibhavini for the reasoning that making
the definition of way of agency (kattusadhana). In the case of “cetasika”,
Dipani criticizes Vibhavini for incomplete reason for being cetasika. In the
case of “riipa”, Dipani criticizes Vibhavini for arguing the mentality would
be called riipa and for the reasoning that materiality in Brahma world is
entitled ripa too. In the case of nibbana, Dipani criticizes Vibhavini for
making the definition of way of instrumental (karanasadhana). These
criticized points are to be discussed next chapter.



Chapter 111

General Survey on the controversy points in Cittasangaha

3.1

Controversy points in introductory verse

Anuruddha Mahathera composes initiative verse that expresses a

paying respect to the Triple Gem and an acknowledgement to write an
Abhidhammatthasarngaha texts.

Sammasambuddha matulam sasaddhamma ganuttamam
Abhivadiya bhasissam abhidhammatthasangaham.

The peerless very Buddha, with the Law

Of Righteousness and the Fraternity

Of worth supreme, with reverence I salute.

Now will I speak in summaries concise

Of things in Abhidhamma-lore contained.

According to commentarial tradition, the commentators used to

explore the condensed meaning of initiative verse and explains each word
that which word expresses what sort of meaning. therefore, herein, both
sub-commentators, Vibhavini and Dipani, explain the verse accordingly.
Both agree on the point that this verse coveys five condensed meaning
(paricapindattha). These meanings are:

1.
2.
3.

Paying respect to the Triple Gem (ratanattayapanama)
The Theme of the Text (ganthabhidheyya)
The Writing style of the Text (ganthappakara)

! Shwe Zan Aung, Compendium of Philosophy, (London: PTS, 1972), p. 81.
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4. The Title of the Text (ganthabhidhana)
5. The Advantage of the Text (ganthappayojana).

Regarding first meaning, both agree that in the verse, the meaning
of “paying respect to the Triple Gem” is indicated by the words
“sammasambuddha matulam sasaddhamma ganuttamam abhivadiya™?

Regarding the rest four, there are different exposition.
Controversy [1]

Vibhavini said that the Theme of the Text (abhidheyyattha)” is
indicated by the word “Abhidhammatthasangham”. It means that the word
“abhidhammatthasiangaham™ expresses the state of being compendium
text which summarizes the meaning of Abhidhamma. This compendium
texts enables to understand the meaning of Abhidhamma. The theme of
this text is to understand the meaning of Abhidhamma. It is indicated by

the word “abhidhammatthasangaha™

Dipani explains that the Theme of the Text means the four topics of
Abhidhamma, the major subjects which are set forth by the whole treaties.
The Theme of the Text” is indicated by the word “abhidhammattha’, a part
of combination word of “abhidhammattha-sarigaham”.* And he criticizes
that Vibhavini said “the Theme of the Text” is indicate by the whole word
“abhidhammatthasangaham”, assuming that the summarizing also should
be the Theme. It is not good because of that the summarizing which is not
major meaning here, should not be the Theme when indicating the
condensed meaning.’

2 Abhis-T. 70: Ettha hi “sammasambuddha...pa... abhivadiya’ti imina
ratanattayapanamo vutto.

8 Abhidnh-sT. 73: “abhidhammatthasargahan”ti abhidheyyakaranappakara-
pakaranabhidhanani. Abhidhammatthanam idha sangahetabbabhavadassanena tesam
imina samuditena patipadetabbabhavadipanato.

* PD. 2. Sakalena ganthena abhihita padhanatthabhita —cattiaro
abhidhammattha  ganthabhidheyyo.  So  abhidhammatthasangahanti  pade
abhidhammattha saddena dassito.

® PD. 2: Vibhavaniyam pana sangahitabhdavopi abhidheyyoyevdti katva
abhidheyyo abhidhammatthasaszgahapadena dassitoti vuttam. Tam na sundaram. Na
hi so appadhanatthabhiito sangahitabhavo imasmim pindatthadassne abhidheyyo
nama bhavitum yuttoti. (Dipanti, 2).
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Controversy [2]

Vibhavini explains that the writing style of the Text (ganthappakara)
is indicated by the word “abhidhammatthasangaha”. It means that the
word “abhidhammatthasiangaham™ expresses the state of being
compendium text which summarizes the meaning of Abhidhamma.
Therefore, it indicates the writing style of the texts which has complied
solitary.°

Dipani explains that the writing style of the text (ganthappakara) is
the style of compilation by gathering common subjects. It is indicated by
the word “sangaha’. And he criticizes that Vibhavini said “the writing style
of the Text (ganthappakara)’ is indicated by the word
“abhidhammatthasangaha”. 1t is not good because the word
“abhidhammattha” does not indicate the writing style of the texts.’

Controversy [3]

Regarding the meaning of “the Title of the Text (ganthabhidhana)”,
both agrees on that is indicated by the word “abhidhammatthasangaham”
because this word expresses the name that accords with the meaning.®

Vibhavini  explains that the Advantage of the Text
(ganthappayojana) is indicated by the word “sarigaha”. It means that the
word “abhidhammatthasiangaham™ expresses the state of being
compendium text which summarizes the meaning of Abhidhamma. This
compendium text enables to understand the meaning of Abhidhamma.
Those who understand the meaning of Abhidhamma will get benefits in
this life and next lives. Therefore, the advantage of the text is indicated by

the word “abhidhammatthasangaham”.’

® Abhis-T. 70: Ekattha sarnigahya kathanakaradipanato.

"PD. 3: Sabhagadhammasangahavasena ganthavidhanakaro ganthappakaro.
So pana sangahasaddena dassito. Vibhavaniyam pana
abhidhammatthasangahapadenati  vuttam  tam na  sundaram. Na  hi
abhidhammatthasaddo ganthavidhandakaram dipetiti.

8 Abhis-T. 70: Atthanugatasamaiiiaparidipanato.

® Abhis-T. 70: Payojanam pana sangahapadena samatthiyato dassitameva
abhidhammatthanam ekattha sangahe sati taduggahaparipucchadivasena tesam
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Dipani explains that there are many kinds of advantage such as the
original and the subsequent advantage. Original advantage is
understanding the nature of dhamma and subsequent advantage is the
complete extinction free from grasping (anupadaparinibbana). These
advantages can be attained by learning this compendium text without
trouble. Therefore, the advantage of the text is indicated by the word
“abhidhammatthasangaha”. And he criticizes that Vibhavini said it is
indicated by the word “sangha”. It is not good because this word, without
the combination word “abhidhammattha”, cannot covey such a special
advantage of complete extinction free from grasping. And another reason
is that the word “sarigaha” can covey other meaning such as the
summarizing of untrue dhamma.!®

Controversy [4]

This controversy concerns Abhidhamma perspective and it occurs in
the exposition on the benefits of paying respect to the Triple Gem.

Vibhavini explains that the paying respect to the Triple Gem is, as to
core meaning, the wholesome volition (kasalacetana) which produces the
action of paying respect to the Triple Gem. The volition functions as
immediately effective kamma (ditthadhammavedaniyakamma) because it
possesses two conditions: The Triple Gem, to which the author pays
respect, is the soil of the merits (purifiakhetta) and the author who pays
respect to the Triple Gem has pious intention (ajjhdsaya). This
immediately effective kamma supports to reproductive kamma (janaka)
which is the cause of successful life. The reproductive kamma might be
hindered by obstructive kamma (upapilaka) and destructive kamma
(upacchedaka). Or on the other word, the successful life might be destroyed

sariipavabodhassa, tammiilikdya ca ditthadhammika samparayikatthasiddhiya
andaydasena samsijjhanato.

10 PD. 3: sangahaganthe kate sati taduggahaparipucchadivasena andydsato
laddhabbam dhammanam saripavabodhadikam anupadaparinibbanantam ganthassa
phalanuphalam  ganthappayojanam. Tampi abhidhammatthasasigahapadeneva
samatthiyato dassitam. Vibhavaniyam pana sangahasaddena vuttam. Tam na
sundaram. Na hi abhidhammatthasaddena vina andyasato samsiddhimattadipakena

Asaddhammasarigahanampi loke sandissanatoti.
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by the occurrence of disease etc. then, the author could not accomplish the
text successfully. The wholesome volition accomplishes a desirable benefit
that is non-occurrence of the obstacles of disease etc., so that the author
can accomplish the text successfully.!!

Dipani explains that the paying respect to the Triple Gem is a
process of great merit (puriiabhisanda), a stream of great merit
(puniniapavaha) which produces the action of paying respect to the Triple
Gem. The process arises seven impulsion-moments in each term and it
accumulates many hundred thousand terms in number. The process is
superior merit and it produces great benefits because of two conditions: it
grows on the soil of merits, and it is fertilized by pious intention, faith and
wisdom of the author.

The process of merits supports to reproductive kamma (janaka)
which has a chance already since the time of rebirth and to other good
kammas as well which do not have yet a chance of giving results. These
kammas produce powerful physical and mental processes in the continuity
of the author. Then, undesirable results, the obstacles of disease etc., have
no chance to arise in the continuity of the author and the bad kammas which
produce undesirable result are removed in the continuity of the author. In
this way, the process of great merits prevents the obstacles of the text that
is to say the benefits for the author. The benefits of paying respect to the
Triple Gem are not only for the author, but for the students as well.

Ledi Sayadaw criticizes that Vibhavini seems to explain that the
paying respect to the Triple Gem, as to core meaning, is the first impulsion-
moment [pathamajavana] of wholesome kamma because he said the
volition functions as immediately effective kamma
(ditthadhammavedaniyakamma). It is not good because it needs here only
the function of supporting (upatthambanakicca) and the function of

11 Abhidhs-T. 70: Ratanattayapanamo hi atthato panamakiriyabhinipphadika
kusalacetana. Sa ca vandaneyyavandakanam khettajjhasayasampadahi  dittha-
dhammavedaniya vathaladdhasampattinimittakassa kammassa
anubalappadanavasena  tannibbattitavipakasantatiya — antarayakarani  upapilaka
upacchedaka kammani patibahitva tannidananam yathadhippetasiddhivibandhakanam
rogadiantarayanam-appavattim sadheti.



86

supporting is also found in all of seven impulsion-moments of wholesome
kamma."?

Controversy [5]

This controversy concerns a contextual meaning between two words
“sammasambuddham and atula”.’> These two words are said with the
purpose of paying respect to the Buddha. Herein, only the word
“sammasambuddham” 1s sufficient for the purpose but it is said another
word “atulam’. Both Tikas explain the reason of saying the word “atula’.

Vibhavini explains that the word “sammasambuddham” expresses
only an appellation of the Buddha. It needs to be qualified by the virtues of
the Buddha. Therefore, the word “atulam”™ 1s said to qualify the word

“sammasambuddham”.'*

Dipani explains that Anuruddha Mahathera says the word “atulam”
to makes his veneration more powerful. It is noted that the veneration by
uttering several words of the virtues of the Buddha is more powerful.
Herein, there might be a question that the veneration by uttering a single
word can accomplish the benefits of preventing dangers. Then, why is it
said a second word? The answer is that it can accomplish but the wise men
do not limit themselves to utterance of the virtues of the Buddha.
Anuruddha Mahathera is one of the wise men. Moreover, the desirable
benefit of veneration is not only prevention of dangers. The benefits of
having high intelligence, of accomplishment of the text successfully and of
being qualified text are also to be desired. Contemplation on the virtues of
the Buddha can support to concentration of the mind. The concentrated
mind can develop the quality of intelligent. The Buddha said “samahito

12 PD, 4, 5: Ratanattayavandana hi nama vandanakiriyabhinipphadako satta-
kkhattumm  sattakkhattuz  anekakotisatasahassavare — pavattamano — mahanto
punniabhisando  panniappavaho...pa..  vibhavaniyam pana sattasu javanesu
pathamajavanavaseneva vandanapayojanam vibhavitam viya dissati.
“ditthadhammavedaniyabhiita”ti ~ hi  tattha vuttam. Tam na sundaram.
Upatthambhanakiccasseva idha adhippetatta. Tassa ca sattasu  javanesu
upaladdhattati.

13 sammasambuddha: Perfectly Awakened One, atula: incomparable.

14 Abhidhs-T. 55: yathdavuttavacanatthayogepi sammasambuddhasaddassa
bhagavati samannavasena pavattatta “atulan’’ti imind viseseti.
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bhikkhave yathabiitam pajanati:'> Oh, Monks, the concentrated mind can
see as they really are”. Therefore, Anuruddha Mahathera says the word
“atulam” to make his veneration more powerful for such benefits.

Ledi Sayadaw criticizes that Vibhavini seems to explain that the
word “sammasambuddham” expresses only an appellation of the Buddha.
It needs to be qualified by the virtues of the Buddha. Therefore, the word
“atulam” 1s said to qualify the word “sammdasambuddham. 1t is not good
because the word “sammdasambuddham’ is great word among the words of
virtue of the Buddha like the moon among the stars. Therefore, the word
should not be just appellation for those who know pali language. For the
others, who do not know the pali language, even thousand words would be
appellation. '

Controversy [6]

This controversy concerns a philological perspective of the word
“tula’, a partial word of atulam.

Vibhavini explains the formation of the word “tula” that tulaya
sammito tulyo. So yeva tulo yakaralopavasena. The person who is
measured [by a knowledge] is fulya: comparable one. The word “tulya”
becomes “fula” because of elision of the letter “y”. in other way, by using
“a” suffix in the sense of measurement (sammitattha), tulaya sammito tulo:
The person who is measured [by a knowledge] is “tula: comparable one ”.

Na tulo atulo: he is not comparable person: incomparable person.!”

It means that the word “fula” is secondary derivative form
(taddhita). The formation of it could be two ways, “fula” stem with “ya”

155,111 13.

16 PD. 8, 9: Idani thero attano vandanam sugthubalavam karonto atulanti aha.
Anekagunapadavisaya hi vandana sutthutaram balavati hoti...pa... vibhavaniyam
pana yathavuttavacanatthayogepi sammasambuddhasaddassa bhagavati
samannidavasena pavattatta atulanti imina visesotiti vuttam. Tam na sundaram.
Mahantam hi satthugunapadanam majjhe etam sammasambuddhapadam cando viya
tarakanam  majjhe. Tasma tam  sabhdavaniruttim  janantanam  santike
sabhavatthasuniriam satthusamanniamattam bhavitum narahati. Anniesam pana
padasahassam vuccamananam satthu samanisiiamattameva sampajjatiti.

1 Abhidhs-T. 71: Tulaya sammito tulyo. Soyeva tulo yakarassalopavasena.
Atha va sammitatthe akarapaccayavasena tulaya sammito tulo.
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suffix or “a” suffix. Both are used in the sense of measurement (sammita).
In the first way, the combination of “fula” stem and “ya” suffix becomes
tulya. (tula+ya= tulya). In this step, the ““y” is elided, then becomes “tula”.
In the second way, it is combination of “tula” and “a”, it simply becomes
“tula” (tula+a= tula).'®

Dipani explains that tulayitabbo aniiena saha pamitabboti tulo: one
who can be compared with another is called “fula”. It means that the word
“tula” is primary derivative form, a combination of “fula” root and “a”
suffix. The “a” suffix is used in the sense of accusative (Kammasadhana).
It simply becomes “tula” (Ntul+a = tula)

Ledi Sayadaw criticizes that Vibhavini said the “tula” is formed by
means of using “yya” or “a” in sense of measured (samitattha). It is not
good because the word “tula” is possible to be formed by means of root
and in the sense of accusative (Kammasadhana). The word “atula” is
defined in Tika that tulayitum asakkuneyyoti atulo. Appameyyoti: “atula”
1s so called because one cannot be measure; it means ‘measureless one’.
The definition denotes that the word “fula” is in the sense of accusative
(Kammasadhana). If so, the desirable meaning is complete with
Kammasadhana. It is useless to think of using ‘yya’or ‘a’ in the sense of
measured (sammitattha). There might be an argument that there is a rule:
“vatticchanugato saddappayogo: the terminology is according to a
speaker”. It should be noted because it is thinking of a way what has not
been heard, having put aside the way what has been heard and

appropriated.®

18 Ashin Janakabhivamsa, Tikakyaw Nissaya, (Amarapura: Mahagandharum
Press, 1998), p. 27.

¥ PD. 10: Tulayitabbo aiifiena saha pamitabboti atulo. Vibhavaniyam pana
samitatthe yyakarassa akarassa va vasena etam siddhanti vuttam. Tam na sundaram.
Na hi tulasaddo dhatusiddho kammasadhano ca bhavitum na yutto. Tulayitum
asakkupeyyoti atulo. Appameyyoti hi tikayam vuttam. Etena tulasaddo kammasdadhano
dipeti. Evaiica sati kammasadhaneneva tadatthasiddhito kim tato samitatthe
yyakarassa akarassa va cintandayati. Vatticchanugato saddappayogoti katva etam
vuttanti ce. Na. yatha sutam Yyuttam vajjetva assutassa parikappanaya
payojandabhdavatoti.
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Controversy [7], [8], [9]

These controversy points concern implied meaning (neyyattha) of
the two words “sammasambuddham, atulam”. Both Tikas agree on that

these two words imply three accomplishments (sampada) that are being to
the Buddha. They are:

The accomplishment of the cause (hetusampada)
The accomplishment of result (phalasampada), and

The accomplishment of great help to beings
(sattupakarasampada).

Among these three, the accomplishment of result is four-fold.
Regarding these four, two Tikas explain slightly different.?

Vibhavini explains that the accomplishment of result is fourfold.
They are:

The accomplishment of knowledge (ianasampada),
The accomplishment of removing (pahanasampada),
The accomplishment of majesty (anubhavasampada), and

The accomplishment of  physical appearance
(riipakayasampada).

Among these, the accomplishment of knowledge is the path-
knowledge (magganana) which is a proximate cause of Omniscience
(sabbariniutaniana) and the knowledges that consist of ten powers etc., that
are the sequence of the path-knowledge. The accomplishment of removing
(pahanasampada) i1s achieving the state of complete non-arising of all the
defilements together with habitual impression (vasana).

20 AbhidhsT. 72: Ettavata ca hetuphalasattupakarasampadavasena tihakarehi
bhagavato thomand kata hoti. Pahalasampada pana fianapahana anubhava riapakaya
sampadavasena catubbidha. Tattha sabbannutannianapadasthanam maggananam,
tammalakani ca dasabaladirianani ianasampada.
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Dipani explains that the accomplishment of result is fourfold. They
are:

The accomplishment of removing (pahanasampada),
The accomplishment of knowledge (7ianasampada),
The accomplishment of majesty (@nubhavasampada), and

The accomplishment of  physical appearance
(riipakayasampada)

Among these, the accomplishment of removing is expelling the
mental defilements together with habitual impression (vasana). It is
absolute eradication. As to core meaning, it is the noble path (ariyamagga)
or it is the highest-knowledge [i.e. arahattamagganiana].*!

The accomplishment of knowledge 1is the knowledge of
Omniscience Buddha, the knowledge of tenfold power (dasabala) and so
on.

[7] Dipani criticizes Vibhavini for the order of accomplishment that
Vibhavini states 7ianasampadda first and then, pahanasampada.
Pahanasampada should be stated first because it is the forerunner and the
cause of fianasampada as well.* 1t is stated first in Mahatika.?

[8] Vibhavini said the accomplishment of knowledge is the highest-
knowledge (aggamaggaiiana)®* which is a proximate cause of
Omniscience (sabbannutariana). it is not reasonable because the highest-

2L PD. 11: Phalasampadd catubbidhd pahdanasampada #anasampada
anubhava-sampada ripakayasampada cati. Tattha saha vasanaya kilesappahanam
pahanasampada nama. Pahanassa sabbaparipiritati attho. Atthato pana ariyamaggo,
aggamagganiianameva va.

22PD. 11: Sabbaiifiuta iiiana dasabalaiiianadini Aanasampada vibhavaniyam
pana Etdasu dvisu sampaddsu nianasampadda pathamam vutta, tato pahanasampada.
ahanasampadayeva pana pathamam vattabba. Sa hi
Aanasampadayapubbangamabhiitd paccay abhita ca.  Mahatikayaiica  sayeva
pathamam vuttati.

23 VismT. I. 3.

24 Here, the pali in Vibhavini is magganianam, but the Pali in the quotation by
Dipanr is aggamaggarianam. as to core meaning, it is the same meaning.



91

knowledge should be certainly the accomplishment of removing
(pahanasampada). There is no other thing apart from highest-knowledge
to be called the accomplishment of removing. Perhaps, someone may say
that the path-knowledge is either knowledge (fiana) or eradication
(pahana). Therefore, it should be both (7iana and pahana). It is also not
reasonable because it would be a mixture of accomplishment
(sampadapasariga).”

[9] Vibhavini should mention the knowledge of Omniscience
Buddha first in the explanation on accomplishment of knowledge but it did
not mention. It is not good. Someone may say that by the word “adi” in the
phrase “tammulakani ca dasabaladirianani”’, the knowledge of
Omniscience Buddha is also included. It is also not reasonable because it
1s not proper way to express the minor points directly and the major pint
by the word “adi” 2

Controversy [10]

This controversy concerns a terminology and contextual meaning of
the word “sasadhammaganuttama™.

Vibhavini explains that Anuruddha Mahathera has worshipped to the
Buddha by the words “sammasambuddham and atulam” that express three
accomplishments. Now he said the word “sasaddhammaganuttamam™ to
worship the other two Gem, the Dhamma and the Sangha. The fact should
be known that the Dhamma and Sangha are worth to be worshipped
(abhivadettabba) though they are here placed at minor position
(gunibhiita) because they associate with the Buddha. It is like an example

25 PD. 11: Yafica vibhavaniyam ‘‘Sabbaiiiiutaiiianapadatthanam aggamagga-
nnana’’nti  Aanasampadayam vuttam. Tampi na yujjati. Aggamaggannananhi
pahanasampadda  eva  bhavitum  arahati. Na hi maggannanato  anna
pahanasampadanama atthiti. Yaiica koci vadeyyva magganiianam nanaiica hoti
pahanaiica. Tasma ubhayattha vattum yuttanti. Tampi na yujjati. Evaihi sati
sampaddsankaro hotiti.

26 PD. 12: Tatha vibhavaniyam Ndnasampaddyam sabbarniniutarivianam sabba-
pathamam vattabbampi na vuttam. Tampi na sundaram. Nanu ‘‘tammilakani ca
dasabaladi fianant’’ti ettha adisaddena sabbafnfutaiiianampi gahitanti ce. Tampi na
yujjati. Na hi appadhanam sariupato niddisitva padhanam pakatam adisaddena
gahitanti nayagatam hotiti
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such as “he come together with his wife and children’, [one understands

that] the wife and the children come t00”.%’

Dipani explains that Anuruddha Mahathera said the word,
“sasaddhamma ganuttamam’ to make his worship more powerful. By this
word, he pays respect to the Dhamma and the Sarigha too. it is like a
passage that “from distance, I pay respect to the Lord of the word together
with the Sarigha”. Herein, the paying respect to the Sarigha can be known
through the word “together (sa)”. the same way is to be applied here too.?®

Dipani criticizes Vibhavini for a usage of “tabba’ suffix in the word
“abhivadetabba”. 1t should not be said “abhivdadetabbabhdvo” (worth to
be worshipped), but it should be said “abhivaditabhavo” (have been
worshipped) or “abhivadanam” (worshipping). Then, the meaning will be
that Anuruddhathera worships the Dhamma and the Sangha too because
these words convey the desirable action of worshipping. Otherwise, the
word “abhivadetabbabhiito” would coveys the meaning of the group of
virtues that is worth to be worshipped because the suffix “fabba” conveys
the meaning of “deserving”. It is not desirable here and it is also not
according with his example “one comes together with his wife and

children”.”

It is possible to say that Anuruddhathera paid respect to the Triple
Gem when he is about to begin compiling his text; then, he composed this

21 AbhidhsT. 72: Tadevam tividhavatthasangahitathomanapubbangamam
buddha-ratanam vanditva idani sesaratananampi panamamarabhanto  aha
‘‘sasaddhamma-ganuttama’ 'nti. Gunibhiitanampi hi dhammasamghanam
abhivadetabbabhdavo sahayogena vinindayati yatha “‘saputtadaro dgatoti puttadarassapi
agamana’’nti.

28 PD. 12: Punapi thero attano vandanam balavataram karonto sasaddhamma-
ganuttamanti aha. Etena dhammasanghanampi vandanda katd hoti. Diratoham
namassissam, sasangham lokanayakanti hi vutte sanghassapi namanakriyapatti
sahasaddena vinniayati. Eva midam dagthabbam

29 PD. 12: Yampana vibhavaniyam ‘Gunibhitanampi hi dhammasanghanam
abhivadetabba bhavo sahayogena vinnidayati’ 'ti vuttam. Tattha abhivadetabba bhavoti
navattabbam. Abhivaditabhavoti pana abhivadananti va vattabbam. Evanhi sati idha
adhippetassa kriya samavayassa siddhatta dhammasanghanampi therassa vandana
kriyapatti siddha hotiti. Itaratha tabbapaccayassa arahatthadipanato abhivadana
rahata sankhata gunasamavayo vutto siya. Soca idha nadhippeto. Attano nidassanena
ca saha na sameti saputtadaro dagatoti.
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verse to denote his worship together with his acknowledgement to write
the text. Therefore, he used the word “abhivadiya (having worshipped)”,
not used the word “abhivadiyami (1 worship).>°

Controversy [11]

This controversy concerns philological perspective that is making a
formal definition of the word “ganuttamo”, a partial word of
“sasaddhammaganuttamo™.

Vibhavini explains the meaning of the word “ganuttamo” by making
three types of formal definitions (viggaha); Adjectival Compound
(kammadharayasamasa) and two Dependent Determinative Compounds
(chatthi-tappurisa, sattami-tappurisasamasa).’!

Adjectival Compound is that gano ca so atthannam
ariyapuggalanam samithabhavato: the community (gana) is so called
because it is a state of gathering of noble persons. Uttamo ca
suppatipannatadigunavisesayogato: the supreme (uttama) is so called
because it is associated with special qualities beginning with “well-
practice” etc. Its core definition is that gano ca so uttamo cati ganuttamo,
the community that is supreme is called supreme-community (ganuttamo).

Dependent Determinative Compound is that gananam, ganesu va
devamanussadisamithesu uttamo yathavuttagunavasenati ganuttamo: it is
called supreme community because it the most supreme of, or among,
communities, gathering of gods and men, by way of qualities that have
been said. Its core definition is that gananam or ganesu uttamo ganuttamo:
the supreme community is so called because it is the most supreme of, or
among the communities.*

% PD. 12: Apica thero imam gantham racayissamiti pubbabhdgeyeva tini
ratanani vandi, atha tam attano vandanam ganthappatiiiriaya saha ghatetva dassento
imam gatham racayitipi na na sakka vattunti. Tathahi abhivadiyati vuttam. Na

31 Prof. A. P. Buddhadatta Maha Thera, The New Pali Course, Vol. I, (Kandy:
Buddhist Cultureal Centre, 2006), pp. 40, 46.

32 AbhidhsT. 73: gano ca so aghannam arivapuggalanam samuhabhavato
uttamoca suppatipannatadi gunavisesayogato. Gananam, Qanesu va devamanussadi
samithesu uttamo yathavuttagunavasenati gaputtamo.
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Dipani explains the meaning of the word “ganuttamo” by formal
definition of Adjectival Compound (kammadharayasamasa) that the word
community (gana) is used for the community of those have common views
and moralities in the word. The high is used for the Sanha, disciples of the
Buddha because of high virtues of moralities etc. the core meaning if that
uttamo ca gano cati uttamagano: that high that is community is called
“uttamagano”. This word “uttamagamo” is used as “ganuttamo” in

reversed order, like “munisettho (noble sage) and “munivaro (exalted

sage)”.??

Dipani criticizes Vibhavini for the formal definition of Dependent
Determinative Compound: gananam or ganesu uttamo ganuttamo: the
supreme community is so called because it is the most supreme of, or
among the communities. It is not good because in the definition, the word
“uttama” would covey a major meaning (padhanabhiita). The word
“uttama’ coveys only the sense of adjective or minor meaning (gunibhiita).
Therefore, it cannot covey the meaning of the Ariyasarngha.*

3.2 The controversy points in second verse
Tattha vutta bhidhammattha catudha paramatthato

Cittam ceteasikam riipam nibbanamiti sabbatha.

These things are set forth, in their ultimate sense,
As Categories Four — first, Consciousness:

Next Mental Properties; the Qualities

3 pPD. 16: Ganuttamapade loke samana ditthisilanam sahadhammikanam samitho
ganoti vuccati. Idha pana uttamehi siladigunehi yutto bhagavato savakasangho
uttamoca so ganocati atthena uttamaganonama. Soyeva idha ganuttamoti vuccati yatha
munisettho munivaroti

% pD. 16: Vibhdavaniyam pana “‘Gananam ganesuva devamanussadisamithesu
uttamo ganuttamo ’ti ca vuttam. Tam na sundaram.Etasminhi atthe sati uttamasaddo
padhanabhiito hoti. Soca gunamhiyeva pavattatiti tena idha ariyasangho vuttoti
nasijjhatiti.
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Material, Bodily; Nibbana last.?
Controversy [12], [13]

These controversies concern a demonstrative meaning of fattha and
a contextual meaning of “sabbatha’.

Vibhavini explains that tattha tasmim abhidhamme sabbathd
kusaladivasena ca khandhadivasena ca vutta: therein — in the
Abhidhamma — the topic to Abhidhamma spoken of in full, as wholesome
and so on, and as aggregates and so on.>® It means that the word “ta” of
tattha demonstrates the meaning of the word “abhidhammattha”, a partial
word of abhidhammatthasangaham that had been said in previous verse.
The word “sabbatha” contacts to the word “vutta” in the verse, 1.e. spoken
of in full or spoken of in all.?’

Dipani explains that tattha tatthati bhasissam
abhidhammatthasangahanti vutte tasmim abhidhammatthasangahapade
marnd vuttd abhidhammatthd sabbatha paramatthato catudhd hontiti
yojana: herein, Tattha menas “in that word “Abhidhammatthasangaham”
which is used in this phrase “bhasissam abhidhammatthasarigaham”, the
topics in Abhidhamma (abhidhammattha) pointed out by me are fourfold
in all aspects under the name of paramattha (ultimate reality). This is
interpretation.®® It means that the word “ta” of tattha demonstrates the
meaning of the word “abhidhammatthasangaham” which had been said in
previous verse. The word ““sabbatha” contacts to the word “catudha”, i.e.
fourfold in all aspects.®

35 Shwe Zan Aung, Compendium of Philosophy, (London: PTS, 1972), p. 81.

% R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma
and Exposition of the Topics of Abhidhamma, (London: PTS, 2007), P. 7.

37 AbhidhsT. 73: Tattha tasmim abhidhamme sabbatha kusaladivasena,
khandhadivasena ca vutta

3 Ashin Nandamalabhivamsa, Paramatthadipani (the exposition of true
meaning), Master’s Degree Thesis, (Sri Lanka: Peradeniya University,1996), p. 23.

3 PD. 23: tatthati bhasissam abhidhammattha sasigahanti vutte tasmim abhi-

dhammatthasarngahapade maya vutta abhidhammattha sabbathaparamatthato catudha
hontiti yojand.
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[12] Dipant criticizes old Tikas and Vibhavini that in Tikas, the word
“ta” of tattha demonstrates “in that text, “abhidhammatthasarngaha”, or in
that word “abhidhammattha”, or in that Abhidhamma. In the Vibhavini
says “in that Abhidhamma”. All are not good. Because the meaning — the
topics in Abhidhamma which 1 have already mentioned in this book,
Abhidhammatthasangaha- 1s not reasonable. Even the book is not yet
compiled, it will be compiled later. Then, where are the topics in
Abhidhamma? Moreover, there is no such word “fa” that demonstrates a
minor meaning at the beginning in the commentaries. Therefore, the
demonstrative meaning of the word “#a’ here must be understood as if the
word “ta” in the first sentence, tattha kenatthena abhidhammo™ in the
Atthasalini.*

[13] Then, the interpretation in all Tikas “pointed in all aspects™ is
rejected because the interpretation does not accord with these upcoming
word “sabbatha dvadasa, sabbathdpi attharasa etc.”. Herein, “sabbatha”
means that it is only four in all aspects of divisions, wholesome etc., that is
preached in Dhammasangani; it is also four in all aspects of division,
aggregates etc., that is preached in Vibhangaha. And it also should be said
“in all aspects of division that is preached in Dhatukatha and so on.*!

Controversy [14]

This controversy concerns the definition of the words “paramma”
and “attha”.

40 PD. 23: Etthaca Tikayam tava Tattha tasmim abhidhammatthasangaha-
pakaranetiva abhidhammattha padetiva abhidhammetiva tasaddattho niddittho.
Vibhavaniyam pana tasmim abhidhammeti. Sabbam nasundaram. Na hi
abhidhammattha sangahapakarane mayda vutta  abhidhammatthati  yujjati.
Pakaranampi hi upari vuccamanameva hoti. Natu vuttam. Kuto abhidhammatthati. Na
ca samvannandpakaranesu adimhiyeva tava tasaddo appadhanapadani paccamasatiti
atthi. Tasma atthasaliniyam adimhi tattha kena tthena abhidhammoti vakyeviya idha
tasaddattho veditabboti. Evarihi sati.

41 PD. 23: Evafihi sati Tikasu Sabbatha vuttati yojandpi patikkhitta hoti. Sa hi
vakkhamanehi sabbayapi dvadasa, sabbathapi attharasatiadihi nasametiti. Tatta
sabbathati dhammasanganiyam vuttena kusaladind sabbappakarenapi catudhava
honti, vibhange vibhatte na khandhadina sabbappakarenapi catudhava hontiti attho.
Dhatu kathayam vuttenatiadinapi vattabbam
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Vibhavini explains the meaning of the word “paramattha” by the
two types of formal definitions; Adjectival compound and Dependent
determinative compound. Adjectival compound is that paramo uttamo
aviparito attho paramattho: the sense that is highest, undistorted is called
“ultimate true (paramattha)”. Depended determinative compound is that
paramassa uttassa nanassa attho gocaroti paramattho: the sense that is a
sphere of the ultimate, the knowledge, the highest is called ultimate true
(paramattha). It means that in the first definition, the word “parama”
conveys the meaning of uttama or aviparita, in the second definition, the
word “parama” conveys the meaning of 7iana and the word “attha”

conveys the meaning of “gocara”.*

Dipani explains the meaning of the word “paramattha™ that It is
called “paramattha” because it is the attha (thing) which is higher
(parama) than the other in the sense of absolute reality. In other way, it 1s
“paramattha” which is an absolute thing in the sense of not failing in
reaction accordingly for those who practice realizing what should be
realized; to analyze what should be analyzed; to eradicate what should be
eradicated; to attain what should be attained; to develop what should be
developed with such a confidence. In this exposition, the point is that

b

paramo uttamo attho paramatto.*?

Dipani criticizes Vibhavini for the interpretation of the word
“parama” as “knowledge” and the word “attha” as “an object” because
word “parama” does not conveys the meaning of knowledge and the word
“attha” does not conveys the meaning of object. Therefore, the
interpretation of Vibhavini not good in grammatical and meaning as well.**

42 AbhidhsT. 74: paramo uttamo aviparito attho, paramassa va uttamassa ianassa
attho gocaroti paramattho:

% PD. 23: Ekantavijjamanatthena itarato paramo ukkamsagato atthoti
paramattho. Apica ye ayam atthi ayam upalabbhatiti gahetva tassa abhififieyyassa
abhininatthaya  pariiifieyyassa  parinfiatthaya  pahdatabbassa  pahanatthdaya
sacckhikatabbassa sacchikaranatthaya bhavetabbassa bhavanattha patipajjanti.
Tesam tadatthasadhane avisamvadakatthena paramo uttamo atthoti paramattho

“PD. 23: Vibhaviniyam pana, “paramassa va uttamassa iianassa attho gocaroti
paramattho” tipi vuttam. Tam na sundaram. Na hi paramasaddo fiane vattamano
dissati. Na ca atthasaddo gocareti.
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Controversy [15]

This controversy concerns the formal definition of the words “citta”.

Vibhavini explains the meaning of the word “citta” by three ways of
formal definition:

1. Cintetiti cittam; that which is conscious is called consciousness.
it is called a way of agent (kattusadhan).

2. Cintenti va etena karanabhiitena sampayuttadhammadti cittam:
Or else consciousness is the meaning by which the associated
dhammas are conscious. it is called a way of instrumental
(karanasadhana) and

3. Cintanamattam cittam: a consciousness is the mere act of being
conscious. It is called a way of nature (bhavasadhana).

Regarding these three ways of definition, Vibhavini say thus:
Among the three definitions, the way of agent and way of instrumental are
alternative definitions (pariyayanibbacana) and only the way of nature is
definitive definition (nippariyayanibbacana).® It means that the state of
agent of dhammas is to be said in term of putting themselves foremost in
demonstrating own function. The state of instrumentality of the dhamma
in the function of causing is to be said in term of putting themselves as
agent among the associated dhammas. On the other hand, the two
alternative definitions are made to indicate a non-existence of agent etc.,
apart from a particular nature of dhamma.*¢

Dipani explains the meaning of the word “citfa” by three ways of
formal definition:

5 Mahagandharum Sayadaw, Tikakyaw Nissaya, (Amarapura: Myanmar, New
Burma press, 2000), p. 46.

®AbhidnhsT. 73:  Evaiica katva sabbesampi  paramatthadhammanam
bhavasadhanameva nippariyayato labbhati, kattukarapavasena pana nibbacanam
pariyayakathati datthabbam. Sakasakakiccesu hi dhammanam attappadhanata-
samaropanena  kattubhavo ca, tadanukiilabhavena  sahajatadhammasamiihe
kattubhavasamaropanena  patipadetabbadhammassa Karanattaiica pariyayatova
labbhati,  tathanidassanam — pana  dhammasabhavavinimuttassa  kattadino
abhavaparidipanatthanti veditabbam.
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1. Cintettti cittam: that which is conscious is called consciousness.
. it is called a way of agent (kattusadhan).

2. Cintenti sampayuttaka dhamma etenati cittam: so called, because
through which the mental concomitants (sampayuttakd) come to
be conscious of. it is called a way of instrumental
(karanasadhana) and

3. Cintanamattam cittam: a consciousness is being merely to be
conscious of. It is called a way of nature (bhavasadhana).

Regarding these three ways of definition, Dipani says thus: to make
definition all paramattha dhamma, only the way of nature (bhavasadhana)
is definitive way. It refers to the state of action of all paramattha dhamma.
All dhamma have just action of their function. The other two ways are to
be known as alternative ways [pariyaya]. The consciousness and the action
of conscious are indivisible. But the first definition, the way of agent seems
to indicate that there is some substance or self or doer etc., apart from
consciousness which conscious or knows. It said indivisible as dividing in
alternative way [pariydyakatha] in order to know special meanings. It
should be known as example: “silaputtakassa sariram: the body of small
stone”. In the example, stone and body of stone are indivisible but it is as
dividing. This alternative way is done to show that there is no soul, no life,
no being and no person apart from the paramattha dhamma. Actually, they
are just imagery of other viewers. If there exists soul, life etc., there will be
useless that thinking indivisible as dividing way.

Dipani criticizes that Vibhavini said thus: “Sakasaka kiccesu hi
dhammanam attappadhanata samaropanena kattubhavo: For a dhamma’s
being treated as an agent, by attributing the status of ‘self’ to the particular
function of a dhamma, ”. It seems to say “thinking of unreality as reality
(abhuitasa bhitakappana)” as in the example “the horn of hare
(sasavisana). it means that there is no doer (kattad) nor no one who
commands to do (karetd) in the paramattha dhamma. However, there is a
doer [kaatta] who or which put on itself foremost in accomplishing specific
action. Therefore, the definition way of agent, cintetiti cittam, is said to
explain that citta is foremost in functioning conscious by placing “the state
of doer [kattubhdava]” upon consciousness.
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Controversy [16]

This controversy concerns the explanation of mentality (cetasika).

Vibhavini explains the meaning of mentality that It is called “cetasika:
mentality” because it exists in the mind. It occurs in dependence upon mind
or other word, its occurrence is related to mind. Here, mentality is said as
“cittayattavutti: occurrence related to mind”. Some may argue that
consciousness’s occurrence is also related to mentality. So, consciousness
should be said as “cetasikayattavutti: occurrence related to mentality”. To
prevent this argument, Vibhavini explains that mentality cannot arise or
cannot take an object without consciousness, but consciousness can occur
or can take an object without some kinds of mentalities. Therefore, only
mentality is said as “cittayattavutti’.¥’

Dipani explains the meaning of mentality that cetasi bhavam
cetasikam: that which is born in consciousness is mentality”. It is said
“born in consciousness” because it arises depending upon consciousness.
“depending upon consciousness” means that mentality seems to unite with
consciousness by way of characteristics such as arising together, ceasing
together and so on. When consciousness arises, mentalities arise. When
consciousness decays, mentalities decay. When consciousness ceases,
Mentalities cease. The object of consciousness is the object of mentalities.
The seat of consciousness is the seat of mentalities. It refers to mental states
such vittakka, phassa, vedana etc.*® The vitakka, phassa ect., which are
bonded with consciousness by ways of arising together etc., are called
mentality. They are similar to variety of flowers in a garland that are
bonded on a stalk.

47 Abhids-T. 75: Cetasi bhavam tadayattavuttitayati cetasikam. Na hi tam
cittena vina arammanaggahanasamattham asati citte sabbena sabbam anuppajjanato,
cittam pana kenaci cetasikena vinapi arammane pavattatiti tam cetasikameva
cittayattavuttikam nama.

8 PD. 27: Cetasikanti ettha cetasi bhavam tadayattavuttitayati cetasikam.
Phassadi dhammajatam. Etthaca tadayattavuttita nama ekuppadatadihi lakkhanehi
cittena saha eki bhiutassa viya pavatti. Etena ya cittassa jati. Saeva phassadinam. Ya
cittassa jard, yam cittassa maranam, yam cittassa arammanam, yam cittassa vatthu,
tadeva phassadinanti evam ekapuppha manjariyam ekavantupanibbandhani pupphani
viva cittena saha ekajatiyadi upanibbandhd phassadayo dhamma  idha
cetasikamnamati siddha honti.
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Dipani criticizes Vibhavini for showing only one reason that is to be
called mentality that Vibhavini explains the state of depended upon mind
and the state of being mentality is through merely being on the same object.
It is not correct. Because it cannot be called Cefasika merely through the
state of being on the same object. It means that Sumangala Mahathera
himself will explain full characteristic of mentality next chapter. Actually,
these characteristics should be explained here because of the place where
the exact meaning of the word “cetasika” is to be defined.*

Controversy [17]

This controversy concerns the explanation of an argument about
whether the immaterial dhamma (ariippadhamma) would be called “riipa”.
Vibhavini explains the meaning of riipa and the immaterial dhmma
cannot be called riipa that It is called “rizpa: materiality” because it changes
due to opposite conditions such as cold, heat etc. The Buddha said
“sitenapi ruppati: change due to cool, unhenapi ruppati: change due to
heat” etc. Changing means becoming different from previous form to
another form when conditions take place. Then there would be an
argument that immaterial dhamma (aripadhamma) too can be called
“rilpa: materiality” because they also change constantly. It cannot be called
because changing here, refers to only obvious different due to cold, heat
etc. The words “sitenapi unhenapi” are said to prevent such argument.
Otherwise, it would say only “ruppati”.>°
Dipani explains It is called “riipa: materiality” because it changes due
to harmful conditions such as cold, hear, hungry etc. or it is changed by
harmful conditions such as cold, heat, hungry etc. there are two kinds of
changing, increasing and decreasing. Both are clearly known at the time of
destruction and construction of universe, and in changing of various life-

2 pp. 27: Vibhavaniyam pana Ekalambanatd mattena tesam taddyattavuttitam
cetasi kattarica vibhaveti. Tam na sundaram. Na hi ekalambanatamattena
cetasikamnama jatanti.

50 Abhidhs-T. 75: Ruppatiti ripam, situnhddivirodhipaccayehi vikaramapajjati,
apadivatiti va attho. Tendha bhagava ‘‘sitenapi ruppati, unhenapi ruppati’ 'tyadi>°
ruppanaricettha  sitadivirodhipaccayasamavaye visadisuppattiyeva. Yadi evam
ariupadhammanampi ripavohdaro apajjatiti? Napajjati  sitadiggahanasamatthiyato
vibhiitatarasseva ruppanassadhippetatta. Itarathd hi ‘‘ruppati’’ti avisesavacaneneva
pariyattanti kim sitadiggahanena
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span, years, season, month, night, day and so on. The term “rigpa’ is used
for only dhammas which changes through impact because they have
substance. Riipa dhammas have nature of gross. They become form of
substance when many of them are united. They have substance when
gathered many groups of materiality at a moment.’! Therefore, the term
“ripa” 1s used only for the dhammas which have substance and their
chaining is common to the people. On the contrary, mentalities
(aripadhamma) have no substance and their changing is not common to
the people. Their changing can be understood only when seeing or hearing
the change of materiality or having asked. Therefore, mentality is not called
“riipa’”. >

Dipani criticizes Vibhavini that it expels the supposition that
mentality could be called “riipa”, by the ability of the terms “sita, unha
etc.” it means that there is saying that sitenapi ruppati: it changes due to
cold, unhenapi ruppati: it changes due to heat, etc. it is well known to the
world. It shows that the changing of mentality which is not well known to
the world, is here, not to be taken.>® The terms are used with consensus of
the world. The consensus of the world is widely known. The term “ariipa”
is itself well known. Therefore, without the terms “sita, unha etc.”, the
supposition can be removed by consensus of the world.>*

°L AnPD. 41: Bahiinam sannicaye sati dappasanthanatthaya samvattanti.
Ekakkhane ca bahukalapi ekabaddha hutva pavattanti. Tasma t saviggaha hontiti.

5 pD. 29: Apicettha ruppanam duvidham vaddhanam, hayanaiica.
Tadubhayampi kappavutthane kappasanthane nanaayukappa samvacchara utu masa
ratti divadinam parivattaneca pakatam hotiti. Kasmd pana ripanti namam
ghattanavasena  ruppanadhammanameva  siddhanti.  Tesameva  saviggahatta.
Riapadhamma hi samithasanthanadi bhavapattiya saviggaha honti. Tasma tesameva
ruppanam paccakkhatopi lokassa pakatanti tesveva riupanti namam siddhanti
datthabbam. Ariipadhamma pana aviggahati na tesam vikaro paccakkhato lokassa
pakato hoti. Tam tam riupavikaram disvava sutva va pucchitvayeva va so lokena
Jjanitabbo anfiatra paracittavidithi. Tasmda tesam ripatapatti natthiti

% ANnPD.  41: Sitadiggahanasamatthivend ti sitenapi ruppati. Unhenapi
ruppatiti adind lokassa paccakkhato pakatassa sitadi vacanassa samatthiyena. Tam hi
vacanam lokassa apakatam aripadhammanam ruppanam idha nadippetanti dipetiti
adhippayo.

® PD. 29: Vibhavaniyam pana Tesam ripatapattippasango sitadiggahana
samatthiyena nivattito. Yasma pana voharonama lokopacarena vina nasijjhati.
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Controversy [18]

This controversy concerns the explanation of an argument about
whether the immaterial dhamma in Brahma world would be called “riipa”.
Vibhavini explains that a next argument would be that materiality in
Brahma world has no oppressive condition, such as cold, heat etc., so it
could not be called “riipa: materiality” in Brahma world. There is no
oppressive condition but supporting condition such as cold. Therefore, it
can be called. On the other hand, the material in Brahma world also is not
able to overcome the nature of changing. Therefore, the materiality in
Brahma world cannot be called “rigpa” >
Dipani explains that In Brahma world, the Brahams have physical
changing, verbal changing, and various forms created by psychic power.
They are also called “changing” in on aspect. Therefore, it is to be noted
that the matter in Brahma world has a state of being matter. On the other
hand, it is called “ripa” because it manifests itself in own nature.
Mentalities cannot become manifest in their own nature. They are to be
known only through matter on which they depend. Here, matter becomes
manifest in its own nature and it is to be taken by five-consciousness. In
this way, the matter in Brhama world can be directly known as being
matter.>

Dipani criticize Vibhavini that matter in Brahma world can be called
“ripa’ because of two reasons: there is supporting conditions such as cold
etc., and these matters are not able to overcome the nature of changing.
Sumangala Mahathera try to explain it without giving up the words sita etc.

Lokopacaroca pakatanimittavase neva pavatto. Tasma idha sitadiggahanena vinapi
tappasanganivatti lokatova siddhati datthabba

% Abhidhs-T. 75: Yadi evam katham brahmaloke ripavoharo, na hi tattha
upaghataka sitadayo atthiti? Kificapi upaghataka natthi, anuggahaka pana atthi, tasma
tamvasenettha ruppanam sambhavatiti, atha va tamsabhdvanativattanato tattha
riupavoharoti alamatippaparicena

PD. 30: Yasma ca brahmaloke brahmanam kayavikara vacivikara ca iddhi-
vikuppanavasappavattd nanaripavikardaca dissantivyeva. Teca ekena pariyayena
ruppandkardaeva nama honti, tasma tesam vasena tattha ripanam ripatasiddhi hotiti
veditabbam. Riupayati va attano sabhavena pakasatiti ripam. Aripadhammd hi na
attano sabhavena pakata honti. Rupasannissayeneva gahetabba. Idam pana attano
sabhaveneva pakatam paricaviniianehipi gahetabbanti. Imasmim atthe sati brahmaloke
riupanampi uju katova rupatasiddhi hotiti.



104

actually, these worlds, sitenapi, unhenapi etc., are just for examples
because the changing can be known through kamma, mind and nutriments
as well. In Pali cannon, safifia (perception) and vififiana (consciousness) are
explained only through the object of forms and of taste respectively.
Perception perceives not only forms but also sounds, smell, taste etc.
Consciousness is aware of not only taste but also forms, sounds, smell etc.
The doctrines are given just to indicate respective points. Therefore,
without giving up these words sita etc., it is useless to explains that the
matter in Brahma can be called riipa.”’

Controversy [19]

This controversy concerns the formal definition of nibbana.

Vibhavini explains the meaning of the word “nibbana” by two ways
of formal definition; a way of Dependent determinative compound
(tappurisasamasa) and a way of instrumental (karanasadhana).
Bhavabhavam  vinanato  samsibbanato  vanasankhdtaya — tanhaya
nikkhantam nibbanam: 1t is called “nibbana” because it is free from craving
“vana” which stitches the existence and great-existence. This is a way of
Dependent determinative compound. Nibbati va etena ragaggiadikoti
nibbanam: On the other hand, it is called “Nibbana” because it causes greed
etc., to be extinguished. This is a way of instrumental. It means that greed,
hatred, delusion etc., extinguish because of nibbana.>®

Dipani explains the meaning of the word “nibbana” by two ways of
formal definition: two ways of locative sense (adhikaranasadhana)
nibbayanti sabbe vattadukkhasantapa etasminti nibbanam: 1t is called
“nibbana” because all burning miseries in the cycle of rebirth [vatta]
extinguish in that state [nibbana]. Nibbayanti va ariyajand etasminti
nibbanam: Alternatively, it is called “nibbana” because noble persons

S"PD. 30: Vibhavaniyam pana Anuggahakanam sitadinam vasena tam sabhava
nativattana vasenaca tattha ripatasiddhi vibhavita. Yasmapana site napi
unhenapitiadivacanam nidassanamattam hoti. Kamma cittaharanampi vasena
ruppanassa sambhavato, tathahi sanna vinnananipi riiparammanarasarammanehi eva
palivam nidditthani. Na hi saniia ripameva sanjandti. Na ca vinnanam rasa meva
vijanati. Nidassanamattena desanda hotiti vinnayatiti. Tasma sitadiggahanam
amuficitvava tattha rupatasiddhivibhavanena payojana natthiti.

8 Abhidhs-T 75: Bhavabhavam vinanato samsibbanato vanasankhdtaya
tanhaya nikkhantam, nibbdti va etena ragaggiadikoti nibbanam
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become extinguished in that state. For this definition Dipant provides a
quotation that There is teaching that the wise men become extinguished
like the extinguishment of flame a lamp.

Dipant criticizes Vibhavini for the second formal definition that it
makes a definition of nibbana that “nibbdti etena ragaggiadikoti nibbanan:
nibbana is that through which the fire of craving, etc., becomes
extinguished”. It is not good because the instrumental sense is not seen in
nibbana like the path (magga) and moreover, Nibbana cannot be the
cooperating cause (sahakari-paccaya) of craving which words as a subject
to do that act of extinguishing.>

3.3 Controversy points in third verse

Tattha cittam tava catubbidham hoti
kamavaram rupavacaram arupavacaram lokuttarariceti.

Of these, first, Consciousness is fourfold, to wit: Consciousness as
experienced in Kamaloka, Consciousness as experienced in
Rupaloka, Consciousness as experienced in  Aripaloka,
Transcendental (supramundane) Consciousness.®

Controversy [20]

This controversy concerns the explanation of threefold plane.

Vibhavini explains the meaning of sensuous sphere (kamavacara)
that the word “kama” coveys two meanings, craving for sense-object
(kamatanha) and the existence of sense-object (kamabhava). In the sense

% PD. 31: Vibhavaniyam pana ‘‘Nibbabhiva etena ragaggiadikoti
nibbana’ntipi vuttam. Tam na sundaram. Na hi maggeviya nibbane katthaci
karanasadhanam dittham, naca nibbanam nibbiti kriyasadhane ragadikassa kattuno

saha karipaccayo hotiti
% Shwe Zan Aung, Compendium of Philosophy, (London: PTS, 1972), p. 82.
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of craving, the consciousness is called “sensuous sphere (kamavacara)
because it is the sphere of the craving in terms of taking object.!

In the sense of existence, the consciousness is called sensuous sphere
(kamavacara) because it occurs mostly (yebhuyyena) in elevenfold sense-
sphere (kamabhava).%* Herein, the word “mostly” indicates that though this
consciousness occurs in the form-sphere (riipabhava) and formless-sphere
(arupabhava), it is called sense-sphere (kamavacara) because it occurs
mostly in the sense-sphere.

The existence is called sense-sphere in which the sense-objects
(vatthukama) and craving for sense-objects (kilesakama) take place. The
consciousness which occurs in the sense-sphere is also called “sense-
sphere” by means of metaphorical usage that is depending (nissita) and
depended (nissaya). It means that the consciousness is depending (nissita)
and the existence is depended (missaya) on which the consciousness
depends. The sense-sphere is the mane of depended. The name of depended
is used for the consciousness which is depending on it. It is similar to the
example “manja ukkutthim karonti: a bed makes a noise”. In this example,
the bed itself cannot make a noise. A man on the bed makes a noise. It is
metaphorical usage that the name of depended is used for the man who is
depending on the bed.®* In the same way, the meaning of form-sphere
(ritpavacara) and formless-sphere (ariipavacara) should be known
accordingly.®*

Dipani explains the meaning of sensuous-sphere (kamavacara) that
sensuous-sphere (kamavacara) is so called because it occurs or includes in
eleven-fold k@ma planes. In this case, the meaning of the word “avacarati”
should not be regard as “uppajjati: to arise”. It is not accord with Pali canon
and it may cause various misunderstanding as well. It is said in Pali canon

1 Abhidhs-T 76 kametiti kamo, kamatanha, sa ettha avacarati arammana-
karanavasenati kamavacaram.

62 Abhidhs-T 76 Kamiyatiti va kamo, ekadasavidho kamabhavo, tasmim
yebhuyyena avacaratiti kamavacaram.

83 Abhidhs-T 76 Kamabhavoyeva va kamo ettha avacaratiti kimavacaro, tattha
pavattampi Cittam nissite nissayavoharena kamavacaram ‘‘maiica ukkutthim
karonti’ tyadisu viyati

%4 Abhidhs-T 76 Riparipavacaresupi eseva nayo yatharaham dagthabbo.
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that “yam etasmim antare etthavacara ettha pariyapanna (whatever there
is in this inclusion, occurring therein, included therein)”.®® If the meaning
1s necessary, it may say here “etthavacara, etthuppanna”. But it does not
say so. It cannot say that the word “pariyapanna” has equal meaning with
the word “uppanna”. Because the supramundane consciousnesses
(lokuttaracitta) do not include in threefold existences (tisu bhavesu) even
though they occur or arise in threefold existences. Thus, the meaning of
uppajjati for avacarati is not accord with Pali cannon.®

If the meaning of uppajjati is to be regarded, then there may be
such misunderstanding thus: the form and formless phenomena
(mahaggatadhamma) and the supramundane phenomena
(lokuttaradhamma) which arise or occur in kama plane, would be named
as “phenomena in sensuous-sphere (kamavacaradhamma)” and They
would not be called as “form-sphere and formless-sphere (riipaavacara
and ariipavacara)”. The sensuous phenomena (kamavacaradhamma)
which arise or occur in riipa and artipa plane, would be named as form-
sphere and formless-sphere (ripavacara and aripavacara) and they would
not be called as “sensuous-sphere (kamavaracadhamma)”.%’

In this case, there may be argument that a name is obtainable on
account of generality (yebhuyyavutti) like ‘vanacarako (hunter) and
sangamavacaro (soldier). Therefore, those dhammas get specific name
such as kamavacara, rupavaraca and ariipavacara because they arise
mostly in their own planes. It is not wrong for their name. The answer 1s

“no”. if so, the specific plane in which the supramundane phenomena

% Dhams. 353.

6 PD. 32: Tasmim kame avacaratiti kamavacaram. Etthaca avacaratiti
padassa uppajjatiti attho na gahetabbo. So hi attho paliyaca nasameti.
Nanddosayuttoca hotiti. Yam etasmim antare etthavacara ettha pariyapannati hi
paliyam vuttam. Yadi cettha so attho adhippeto siya. Evam sabhi etthavacara
etthuppanndti vuttam siya. Napana vuttam. Naca pariyapannasaddo uppannasaddena
saha samanatthoti sakka vattum. Na hi lokuttaracittani tisu bhavesu uppanna nipi tatra
pariyapannaniyeva hontiti. Evam tava paliya nasametiti.

%" PD. 33: Yadica so attho gahito siya. Evaiica sati tasmim kame ye mahaggata
lokuttaradhamma uppajjanti. Tesampi kamd vacaratapattidoso ripavacaratadi
muttidosoca apajjati. Yeca kamavacaradhamma rapariapabhiumisu uppajjanti. Tesarica
riparipa vacarata pattidoso kamavacaratda muttidosoca apajjatiti.
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(lokuttaradhamma) arise mostly, is to be said so that the supramundane
phenomena can avoid the name of kama or riipa or ariipa. There is no such
plane for the supramundane phenomena. These supramundane phenomena
arise only in the threefold planes of kama, riijpa and ariipa. Therefore, it
hardly prevents the supramundane phenomena from getting the name of
kama, rupa, and ariipa. In this way, the meaning of uppajjati cause various
misunderstanding. Therefore, the meaning of paripanna for avacarati
should be taken because it accords with the exposition by the Buddha.®

This is the meaning of kamavacara. 1t is called sense-sphere
(kamavacara) because it occurs in kama plane as a state of including in and
plunging into kama plane. The state of inclusion means that it reaches to
kama plane together with its based (kama) by means of common race, clan
and name. the state of inclusion is made by sensual desire (kamatanhad).*’

In this way, the phenomena which arise within Riipa brhama and
Artpa Brahma, are included in kama plane and are to be named as
sensuous-sphere because they are grasped by sensual desire (kamatanha)
as “they are mine”. In the same way, the meaning of ripavacara and
arupavacara should be know and therein, the form-desired (rupatanha)
and formless-desired (ariipatanhd) are to be known as occupying desire
(pariggahini-tanha).”®

8 PD. 33: Nanu yebhuyyavuttivasenapi kesaiici namalabho hoti. Yatha
vanacarako sangamavacaroti. Tasmad idhapi tesam dhammanam attano attano
bhummisu uppannabahulatta kamavacaradi namalabhe sati na koci dosoti.Na. Evafihi
sati lokuttara dhammanam kamavacaratadi muccanattham yebhuyyena uppannabhimi
Vvisum vattabba siya. Na ca sa namabhiimi atthi. Yattha te yebhuyyena uppajjantiti. Tehi
uppajjanta tisu bhavesu eva uppajjanti. Tasma tesam kama ripariapavacaratapattidoso
dunnivaro siyati. Evam nanddosayutto hotiti. Tasmdssa tatha attham aggahetva
etthavacara ettha pariyapannati bhagavata samvannitena palinayenevassa attho
gahetabboti.

% PD. 33: Avyaiihettha attho. Kame avacarati pariyapannabhavena tasmim
ajjhogahetva carati pavattatiti kamavacaranti. Pariyapannabhavocanama attano
adharabhiitena tena kamena saha samanajatigottanamata sankhatehi paritobhagehi
tasmim kame apannabhavo anuppavittha bhavo. Antogadhabhavoti vuttam hoti. Soca
tatha pariyapannabhavo pariggahiniya kamatanhaya katoti datthabbo

OPD. 34: Ettavata yedhamma riipariipasattasantanabhiitapi mayham eteti kama
tanhaya pariggahita kame pariyapannava honti. Te kamdavacaranamati siddha honti.
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Dipani criticizes former sub-commentaries for their explanation that
is made without following the way of Pali text as said above. Their
explanations are not note-worthy. Dipani does not take the explanation of
Atthasalini into account saying thus: then, those and other definition are
given even in Atthasalini? True. But having known the correct meaning
which is simple and accord with Pali text, it is useless to think of various
ways.’!

3. 4 Controversy points in akusalacitta
Controversy [21], [22]

This controversy concerns the reasoning of the order of
consciousness.

Anuruddha Mahathera arranges the order of consciousness that
unwholesome(akusala), without roots (ahetuka), and with roots
(sahetuka). In the unwholesome consciousness, he arranges the order of
consciousness that the consciousness rooted in greed (lobhamiilacitta), in
hatred (dosamiilacitta) and in delusion (mohamiilacitta).

In this regard, Vibhavini explains that Anuruddha Mahathera will
divide the all consciousnesses into two groups by saying upcoming verse
“papahetukamuttani sobhananiti vuccare”. The verse means that except
unwholesome consciousness (papa) and the consciousness without roots
(ahetuka), the rest consciousnesses are called beautiful consciousness
(sobhanacitta). According to the verse, Anuruddha Mahathera arranges
unwholesome consciousness (akusalacitta) and the consciousness without
roots (ahetukacitta) first for the convenience of naming beautiful
consciousness (sobhanacitta). Among twelve types of unwholesome

Ripariapa vacaresupi ayam nayo netabbo. Tesupana ripatanhda arupatanhdaca
pariggahini tanhd datthabba.

M PD. 36: Tikasu pana Yathavuttam suvisadam palinayam aggahetva aiiiatha
vacanatthdca vinicchaydca ettha vutta. Sabbe te sarato na paccetabbati.Nanu
atthasaliniyameva teca anneca attha vuttati. Saccam. Bhitampana suvisadam
palianugatam attham fiatva kimvikkhepenati.
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consciousnesses, the consciousness rooted in greed (lobhamiilacitta) is
said first because it arises from the start in the consciousness processes of
one who has taken rebirth in the state of existence (bhava).”

Dipani explains that in the second verse the order of consciousness
is arranged by lower and higher level. According to the arrangement,
sensuous-sphere consciousness (kamavacaracitta) is lower. Therefore, it is
stated first. Among the sensuous-sphere consciousnesses, non-beautiful
consciousness (asobhanacitta) is lower. And among those, unwholesome
consciousness (akusalacitta) is lowest. The order of akusla, ahetuka and
sahetuka is arranged according to lower and higher level.”

[21] Dipani criticizes Vibhavini for saying that Anuruddha
Mabhathera arranges unwholesome consciousness (akusalacitta) and the
consciousness without roots (ahetukacitta) first for the convenience of
naming beautiful consciousness (sobhanacitta). It is not good because the
meaning 1s very clear that it is arranged according to level of lower and
higher.”

[22] Dipani criticizes Vihavint for saying that among twelve types
of unwholesome consciousnesses, the consciousness rooted in greed
(lobhamiilacitta) 1s said first because it arises from the start in the
consciousness processes of one who has taken rebirth in the state of
existence (bhava). It 1is also not reasonable because only
Manodvaravajjhana-citta arise at very first, in vithicittas (thought-

2 Abhidhs-T. 76: kamavacaracittassa kusalakusalavipakakiriyabhedena catu-
bbidhabhavepi papdahetukavajjanam  ekiinasatthiya, ekanavutiya va cittanam
Sobhananamena voharakaranattham ‘‘papahetukamuttani ‘sobhanani’ti vuccare’’ti
evam vakkhamananayassa anuripato papahetukeyeva pathamam dassento, tesu ca
bhavesu gahitapatisandhikassa sattassa adito vithicittavasena
lobhasahagatacittuppadanameva sambhavato teyeva pathamam dassetva

8 PD. 37: Tatthaca sabbahinam akusalacittam tava dassetum somanassasaha
gatantiadimaha. Etthaca kamdavacaracittassapi akusalahetuka sahetukanukkamo hina
panitanukkamavasena vuttoti datthabbo.

4 PD. 37: Vibhavaniyam pana Upari vuccamananam bahinam cittanam
sobhana-saniakaranasukhattham appake papahetukeyeva pathamam dassentoti
vuttam. Tam na sundaram. Tadattho hi yathavuttahinadikkameneva siddhoti.
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process).” It should note that the consciousness rooted in greed is more in
number. It is distinct because of association with two roots of birth-and-

death circle (vattamiila). Therefore, it is stated first.”®

Controversy [23], [24], [25], [26], [27]

These controversies concern the definition of sasankharika and
asankharika.

Vibhavini explains the meaning of sasankharika and asankharika
that in the word ‘sa’ of sasankharika, 1s derivative form of the word
“saha”. It coveys two meanings: association or arising togher (tulyayoga)
and existing or presence (vijjamana).”’

In the first meaning, it is called sankhara because it supplies a
consciousness by means of making sharpness of the consciousness. Or it is
sankhara by which a consciousness is supplied or equipped by means of
making sharpness. It is earlier exertion (pubbapayogo) of oneself or others
which supplies a consciousness that is losing in particular function by way
of giving proper assistance. Herein, the earlier exertion is in continuity of
preceding consciousness of oneself or others. Sarikhara is the distinction
state of consciousness that is a state of sharpness supported by the earlier
exertion. A consciousness which has no sankhara is called asankhara.
Asankhara itself is called asankharika. The consciousness which is with
sanikhara is called sasarkharika.”® Tt is said thus:

> PD. 37: Yafica tattha tesu tesuca bhavesu gahitappatisandhikassa sattassa
adito vithicittavasena lobhasahagata cittuppdadana meva sambhavato teyeva
pathamanti vuttam. Tampi nayujjati.

8 PD. 37: Adito vithicittavasena manodvara vajjanasseva sabbapathamam
uppajjanatoti. Akusalesu pana lobhamiila cittam bahukarica hoti. Dvihi vattamiilehi
yuttatta padhanam pakatarica hotiti tadeva pathamam vuttanti datthabbam.

" Ashin Janakabhivamsa, Tikakyaw Nissaya, (Amarapura: Mahagandharum
press, 1997), pp. 68,69.

8 Abhidhs-T. 77: Saskharoti cittam tikkhabhavasankhatamandanavisesena
sajjeti, sankhariyati va tam etena yathavuttanayena sajjiyatiti sankharo, tattha tattha
kicce samsidamanassa cittassa anubalappadanavasena attano va paresam va
pavattapubbappayogo, so pana attano pubbabhdgappavatte cittasantane ceva
parasantane ca pavattatiti tannibbattito cittassa tikkhabhavasankhdato visesovidha
sankharo, so yassa natthi tam asankharam, tadeva asankharikam. Sarnkharena sahitam
sasankharikam.
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The distinction state that arise in next consciousness
because of preceding exertion is called sarikhara. Because of
this sarikhara, there is a state of asarnkharika etc.”®

In the meaning of association or arising together (fulyayoga), the
sankhara 1is either in preceding consciousness of oneself or in other. The
sanikhara cannot associate with sasarikhariya consciousness. therefore, to
associate or to arise together, the sarnikhara must refer to a state of sharpness
of sasankharika consciousness that is supplied by earlier exertion, in terms
of metaphorical usage. It means that the name of the cause is used for the
name of the result (karanupacara).®®

In the meaning of existence or presence (vijjamana), the
sasankharika and asankharika is said with reference to existence and non-
existence or presence and absence of sarikhara which is earlier exertion
(paubbayoga), without reference to association and disassociation or
arising together with sankhara which is earlier exertion (pubbayoga). A
consciousness that has sarikhara which is earlier exertion (pubbayoga) is
called sasankharika. The word “saha” conveys the meaning of existence
or presence (vijjamana) like the example such as salomako (a person with
body hair) and sapakkhako (a bird with wings). The opposite
consciousness of sasankhariaka is called asankharika because it does not
have sarnkhara ®!

Dipani explains the meaning of asankharika and sasankharika that.
Sankhara is earlier preparation (pubbabhisankhara). It has two kinds:
action (payoga) and instruction (upaya). Of the two, action is physical, and
a verbal action performed by other through command or request or

" Abhidhs-T. 78: Tatha ca vadanti — ‘‘Pubbappayogasambhiito, viseso
cittasambhavi; Sankharo tamvasenettha, hotyasankharikadita’ 1.

8 Ashin Janakabhivamsa, Tikakyaw Nissaya, (Amarapura: Mahagandharum
press, 1997), pp. 68,609.

8 Abhidhs-T. 78: Atha va ‘‘sasankharikam asankharika 'nti cetam kevalam
sankharassa bhavabhavam sandhdya vuttam, na tassa sahappavattisabbhavabhdavatoti
bhinnasantanappavattinopi sarnkharassa idamatthitaya tamvasena nibbattam cittam
sankharo assa atthiti sasankharikam ‘‘salomako sapakkhako tyadisu viya saha-
saddassa vijjamanatthaparidipanato. Tabbiparitam pana tadabhavato vuttanayena
asankharikam
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threatening “you must do this”. The instruction has many types such as
thus: some others explain this and that to do a word without command,
request or threatening; the advantages of doing and disadvantages of not
doing. They let one commitment; impose terms of punishment; or oneself
recalls this and that case, contemplates this and that case. These two kinds
of preparation are called sarnkhara. It is sarkhara which organizes and
encourage the inactive mind without letting it not to do in this and that
deed.®

The group of condition (paccayagana) which has no sankhara is
called asankhara. The group of condition (paccayagana) which has
sankhara is called sasankhara. It 1s said in Atthasalint thus: That which is
with sankhara is called sasankhara. It means that it is with group of
condition; with an action; with an instruction.®’

Herein, the commentary said that the group of condition is
associated with objects etc.’* however, it should be said the group of
condition with is not associated object etc., such as the association with
good people in the case of wholesome, the association with bad people in
the case of unwholesome etc.*®

82 pD. 38: Asasnkharikamekam sasankharikamekanti ettha sanikhdaroti pubba-
tisankharo. Soca duvidho payogo, upayocati. Tattha anattiyava ajjhesanayava tajjetva
va idam karohiti parehi kato kayavacipayogo payogonama. Anattadinapana vinava
kammassa karapattham tam tam upayam pare dacikkhanti. Akarane adinavam karaneca
anisamsam dassenti, katikamva karonti, dandamva thapenti, sayameva va tam tam
karanam anussarati, paccavekkhati. Evamddina nayena upayo anekavidho. So
duvidhopi idha sarnkharo nama. Sarnkharoti attano pakatiya katum anicchamanam citta
santanam akatum adatva karanatthaya samvidahati tasmim tasmim kamme payojetiti
katva. Yopana paccayagan0 tena sankharena virahito hoti. So asankharo. Yopana
tenasahito hoti. So sasankharoti.

8 DhsA. 99.

8 DhsA. 200: Yena hi arammanadind paccayaganena pathamam mahdcittam
uppajjati, teneva sappayogena saupayena idam uppajjati

8 pD. 39: Vuttaiihetam atthakathdyam —Saha sankhdarendti sasankharo. Tena
sasankharena  sappayogena  saupdyena  paccayaganendti  atthoti.Etthaca
paccayaganoti arammanddiko sadharano paccaya gano atthakathayam vutto.
Asddharanopana  kusalakammesu  sappurisupanissayadiko — akusalakammesu
asappurisupanissayadiko paccayagano visesetva yojetum yutto.
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The group of condition is called asarkhara when it makes mind arise
itself without two types of earlier preparation. The group of condition is
called sasankhara when it makes mind arise with two types of earlier
preparation because it cannot make mind arise without two types of earlier
preparation. In this way, the name of asarnkhara and sasarnkhara is just the
name of the group of conditions. It is not the name of consciousness.5¢

The consciousness which arises due to the group of condition
without sankhara 1s called asankharika. The consciousness which arises
due to the group of conditions with sankhara is called sasankharika. The
suffix “ika” of asankharika and sasankharika is used in the sense of arising.
This is the true meaning of asarnkharika and sasankharika.

[23] Dipani criticizes former sub-commentaries that in Tikas,
without noticing this meaning and thinking of only mind to be asarkhara
and sasankhara it 1s said (Purana, p. 288; Vibhavani, p. 77-8; sankhepa, p.
219):

It has not sarkhara, so it is called asankhara. Only asankhara is
used as asankharika. And it exists with sankhdara, it 1s to be called
sasankhara. Only sasankhara is used as sasankharika. Then, it does not
possess it, or it is sarikhara. Only asarikhara is spoken as asankharika. And
it arises together with sankhara, so it is sasankharika.” This is all not
reasonable.?’

[24] Dipani criticizes Vibhavini for saying that it is called sarnkhara
because it supplies a consciousness by means of making sharpness of the

8 PD. 39: Sopana yada duvidhena sarnkharena vind sayameva cittam
asamsidamanam katva utthapeti samutthapeti, tada soasankharonama. Yadapana tena
vind sayameva cittam Utthapetum samufthapetum nasakkoti, sankharam sahayam
labhitvava sakkoti, tada so sasankharonama. Iti asankharo sasankharotica idam
paccaya ganasseva namam. Na cittassa. Cittampana asankharena suddhena
paccayaganzena uppannam asankharikam. Sasankharena paccayaganena uppannam
sasankharikam, uppannatthe hi ayam ikapaccayoti

8 PD. 40: Tikasu pana Imamattham asallakkhetva cittameva asankharam
sasankharanti ca gahetva yam vuttam, ‘‘natthi sankharo assati asankharam. Tadeva
asankharikam. Saha  sankharena vattatiti  sasankharam.  Sasankharameva
sasankharikanti ca. So yassa natthi. Tam asankharam. Tadeva asankharikam.
Sankharena sahitam sasankhari kanti ca’’. Sabbametam na yujjatiyeva.
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consciousness. Or it is sarikhara by which a consciousness is supplied or
equipped by means of making sharpness. It is also not good because, if so,
the consciousness with sarkhdra would be the consciousness of
sharpness.®

[25] Dipani criticizes Vibhavini for saying that it is earlier exertion
(pubbapayogo) of oneself or others which supplies a consciousness that is
losing in particular function by way of giving proper assistance. Herein,
the earlier exertion is in continuity of preceding consciousness of oneself
or others. Sarnkhara is the distinction state of consciousness that is a state
of sharpness supported by the earlier exertion. It is too not reasonable
because giving the definition wrongly of these words, asankharika and
sasankharika. The sankhara, according to it is said depending on that
wrong idea.®

[26] Dipani criticizes Vibhavini for the stanza that 1s the distinction
state that arise in next consciousness because of preceding exertion is
called sankhara. Because of this sankhara, there is a state of asankharika
etc.”

[27] Dipani criticizes Vibhavini for saying that the sasankharika and
asankharika 1s said with reference to existence and non-existence or
presence and absence of sarnkhara which is earlier exertion (pubbayoga),
without reference to association and disassociation or arising together with
sanikhara which is earlier exertion (pubbayoga). A consciousness that has
sankhara which is earlier exertion (pubbayoga) is called sasankharika. The
word “saha” conveys the meaning of existence or presence (vijjamana)
like the example such as salomako (a person with body hair) and
sapakkhako (a bird with wings). The opposite consciousness of

8Ppp. 40: Yafica vibhavaniyam Sankharoti cittam tikkhabhavasankhatamandana-
visesena sajjeti. Sankhariyativa tam etena yathavuttanayena sajjiyatiti sankharoti
vuttam. Tampi na sundaram. Evarihi sati sasankharikapi cittam tikkhamnama siyati.

8 PD. 40: VYafica tattha “‘So pana attano pubbabhdgappavatte cittasantaneceva
parasantaneca pavattatiti tam nibbattito cittassa tikkhabhava sankhato visesova idha
sankharoti’’  vuttam. Tampi asankharika sasankharikapadanam vacanatthesu
virajjhitva tadanu rilpassa sankharassa parikappandavasena vuttatta nayuttameva.

O PD. 41: Etena Pubbappayogasambhiito, viseso cittasambhapi; Sankharo tam
vasenettha, hotyasankharikaditati. Sadhakagdathapi patikkhitta hotiti.
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sasankhariaka 1s called asankharika because it does not have sarnkhara.
The statement too should not be noted, because it is said depending on his
own idea without referring to the direct and apparent meaning that is given
in Pali and Commentaries.”!

Herein, the consciousness which arises due to others’ command, or
request, or appeal, without own’s whish, is called the consciousness
produced by action (payogasamutthita). The consciousness which arises
due to fear of others, or shame, or respect, or agreement, or fear of
punishment, without own’s wish, is called the consciousness produced by
instruction (upayasamutthita). Or the consciousness which arises due to
instruction given in various ways by oneself, after having noticed one’s
mind to be in a state of hesitation, or by recalled such and such ways is
called the consciousness produced by instruction (upayasamutthita). That
is just revealing the way.

Controversy [28]

This controversy concerns the usage of the words ‘“somanassa,
ditthi, sankharika and lobha” that distinguish between the consciousness
rooted in greed (lobhamiilacitta), and other consciousness.

In this case, Anuruddha Thera uses the term “somanassasahagatam
ditthigatasampayuttam  asankharika mekam etc., to mark the
consciousness rooted in greed (lobhamiilacitta). The consciousness rooted
in greed (lobhamiilacitta), associate with 22 mental concomitants
(cetasika) such as phassa: contact, vitakka: though, moha: delusion etc.
Anuruddha Thera use vedana: feeling, ditthi: wrong view etc., instead of
using phassa: contact etc,. Why?

1PD.41: Yaficatattha ‘‘dthava, sasankharikam asankharikanti ce tam kevalam-
sankharassa bhavabhavam sandhaya vuttam. Natassa sahapavattisabbhd va bhavatoti.
Bhinnasantanappavattinopi sankharassa idhamatthitaya tam vasena nibbattam cittam
sankharo assa atthiti sasankharikam. Salomako sapakkhakotyadisuviya saha saddassa
vijjamanatthaparidipanato. Tabbiparitampana tadabhavato vuttanayena
asankharika’’nti vuttam. Tampi paliatthakathasiddham ujum visadam attham muficitva
attano parikappand vasena vuttattd na gahetabbameva.
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Vibhavini explains that the words “somanassa, ditthi, sankharika
and lobha” are used to distinguish because they are not related to all types
of consciousness. It means that some mental concomitants, such as phassa:
contact etc., are related to all types of consciousness, some to wholesome
consciousness etc., some concomitants such as moha: delusion etc., are
related to all types of unwholesome consciousness. Therefore, it is not able
to distinguish by these mental concomitants. Somanassa etc., are very
distinctive. They are related to some types of consciousness and not related
to some types of consciousness. Therefore, it is very clear to distinguish by
these dhamma, between the consciousness rooted in greed
(lobhamiilacitta) and other consciousness.”?

Dipani explains that the mental concomitants, such as phassa,
vitakka, moha, are not like vedana, ditthi and sankhara. It means that
vedand have division, such as somonassa, domanassa, upekkha. ditthi and
sankhara have the nature of that they are related to some types of
consciousness and not to some types of consciousness. Lobha distinguishes
ditthi and sankhara from other consciousness. Vedana, ditthi and sankhara
distinguish within the lobhamiilacitta. Therefore, Anuruddha Thera uses
the terms “lobha; vedana (somanassa, upekkha); ditthi and sarikhara.”

In this case, Dipani points out the Vibhavini for its explanation that
because somanassa etc., are not related to all types of consciousness. It
means that some mental concomitants, such as phassa: contact etc., are
related to all types of consciousness, some to wholesome consciousness
etc., some concomitants such as moha: delusion etc., are related to all types

92 Abhidhs-T. 78 Kasma panettha afifiesupi phassadisu sampayuttadhammesu
vijjamanesu somanassasahagatadibhavova vuttoti? Somanassadinameva asadharana-
bhavato. Phassadayo hi keci sabbacittasadharand, keci kusaladisadharana, mohadayo
ca sabbakusalasadharanati na tehi sakka cittam visesetum, somanassadayo pana
katthaci citte honti, katthaci na hontiti pakatova tamvasena cittassa viseso.

B PD.42: Etthaca kificapi phassadayo vitakkadayo mohadayoca dhamma imina
sakalena atthavidhena cittena saha gata sampayuttaca honti, na pana te vedanaviya
sayampi bhedavanta honti. Naca digthisarnkharanam viyatesam imasmim citte katthaci
honti katthacinahontiti ayam vikappo atthi. Tasmate imassacittassa bhedakara
nahontiti idha nagahitati datthabba. Lobhopana afifiehi imassa atthavidhassa
bhedakaro hoti. Vedanaditthi sankharaca imassa anniamaniniassa bhedakara hontiti
teeva idha gahitati datthabba.
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of unwholesome consciousness. Because if it is so, somanassa, upekkha
and sankhara are used in other consciousnesses, then these terms are not
able to distinguish between the consciousnesses rooted in greed and other
consciousness. if so, these terms would not be used.’*

Controversy [29]

This controversy concerns the usage of the words “domanassa that
distinguish between the consciousness rooted in hatred (dosamiilacitta),
and other consciousness.

Vibhavini explains that the word “domanassa” is used to
characterize the consciousness rooted in hatred (dosamiilacitta) by means
of that unhappiness is not common to all types of consciousness, although
there is no division by feeling for the consciousness rooted in hatred
(dosamiilacitta).”

Dipani explains that the word, domanassa, is used to avoid the
supposition (pasariga) which this citta may sometimes associate with other
feeling. It means that when the kings order to execute the robbers smilingly
or when people delight in the death of their enemies, or when wicked
people happily kill beats and birds, there occurs the supposition (pasariha)
that perhaps the citta may associates with pleasant feeling (somanassa).
Therefore, the term “domanassa” is used to avoid such a supposition.”®

Dipani criticizes Vibhavini for saying that the word “domanassa” is
used to characterize the consciousness rooted in hatred (dosamiilacitta) by
means of that unhappiness is not common to all types of consciousness. the

% PD. 42:  Evaiihi sati somanassupekkha sarnkharapi aiiesu dissantiti tepi
annehi imassa visesam nakaronti. Tasma tepi idha nagahetabba siyunti.

% Abhidhs-T. 80 Domanassasahagatassa vedanavasena abhedepi asadhdarana-
dhammavasena cittassa upalakkharattham domanassaggahanam,

%PD. 45: domanassaggahanam tava imassa cittassa kaddci afifiavedandyogata
pasanganivattanatthanti. Yadahi rajano hasamandayeva coravadham pesenti. Yadaca
jana attano verinam marape tugthim pavedenti. Marapam abhinandanti. Yadaca
balajana hasamanava migapakkhino marenti. Tada idam nukho somanassena yuttanti
attheva pasarngo. Upekkhayogepana vattabbameva natthi. Tappasanganivattanattham
domanassaggahapanti
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usage “unhappiness is not common to all types of consciousness” is not
proper because the meaning would be that the consciousness rooted in
hatred associates with somanassa and upekkha, but these feelings are not
used to characterized. The word “domanassa’ which is uncommon to other
dhamma 1is used. This meaning is not correct. For example, the
consciousness rooted in greed and the consciousness rooted in hatred
associate with delusion (moha) but the word “moha’ is not used. The word
“lobha and patigha” which are uncommon to other dhamma, are used to
characterize.

The usage “upalakkhana: to characterize” also should not be said. If
said, the meaning would be that the other feelings which are not clearly
known, are marked by means of domanassa which is clearly known in this
consciousness. it is similar to the example that a prince who has received a
parasol.”’

Controversy [30]

This controversy concerns the usage of the words patigha.

Vibhavini explains that the word “patigha” is used to show that both
(domanassa and patigha) always exist together.”®

Dipani explains that the word “patigha” is used to avoid the
supposition that perhaps the other dhammas associate with this
consciousness. it means that some people who hold wrong views believe
that there is no evil in committing execution of living beings, some also
believe that there are big merits which lead to birth in the deity word for
hose who practice sacrifice by slaughtering animals. They, holding the

PD. 46:  Vibhavaniyam pana mahdtikayaiica ‘‘Asadhdarana dhammavasena
cittassa upalakkhanattham domanassaggahana’ 'nti vuttam. Tattha
asadharanadhammavasendati idam tava nayujjati. Satipi imassa
somanassupekkhdasahagatabhave  anannasadharaneneva  domanassena — imassa
upalakkhanatthanti atthassa apajjanato. Yathdatam satipi purimassa imassaca cittassa
mohasahagatabhave anannasadharaneneva lobhena patighenaca upalakkhanattham
lobhasahagatapatigha sampayuttaggahananti. Upalakkhanatthanti ca na vattabbam.
Evanhi  sati pakatena domanassena apdkatanam annavedand nampi idha
laddhabhavam upalakkhetiti apajjati. Yatha laddhatapatto rajakumaroti.

% Abhidhs-T. 80 patighasampayuttabhavo pana ubhinnam ekantasahacarita
dassanattham vuttoti daghabbanm.
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false view of sakkaya, commit killing living beings by themselves, or let
others commit killing; so perhaps, this consciousness (dosamiilacitta)
associates with wrong view. Then, there also may occur such a supposition;

Some of foolish and unintelligent people who hold right view are at
first doubtful when they try to slaughter living beings following the manner
of those who hold wrong view. At the time, this consciousness perhaps
associates with doubt (vicikiccha). To avoid such supposition, the word
“patigha” is used.”

Dipant criticizes Vibhavini for saying that the word “patigha’ is
used to show that both (domanassa and patigha) always exist together. It
is not good because such a significant can be known only through the minor
conclusion.!%

Controversy [31]

This controversy concerns consciousness rooted in delusion
(momithacitta) that associates with equanimity feeling (upekkha).

Vibhavini explains the reason for association with upekkhavedana
only that these two types of consciousness have no other root, and being
associated with doubt and restlessness, their nature is instability by virtue
of being scattered and diffuse because of delusion; therefore, they always
occur free from attachment and hostility, and accompanied by just
equanimity. !

% PD. 46: Parighaggahanampi afifiadhammasampayuttata pasanganivattana-
ttham. Tathahi ye natthikahetuka kiriyamiccha ditthika panavadhe apufifiamnama
natthiti ~ ganhanti. Yeca manussapana  vadheeva apuifiam hoti,
tiracchanagatapanavadhe apuiifam natthiti ganhanti. Yeca panavadham katva
yafiflam yajantanam mahantam pufifiarm hoti, dibbasamvattanikanti gazhanti. Te
sakkayaditthiya vissagtha panavadham sayamva karonti. Anrieva pesenti. Tada idam
dizthiyapi sampayuttam siyati pasango hotiyeva. Yepana sammaditthikesu bala abyatta,
te kadaci tesam micchaditthikanam laddhim gahetva panam vadhanta adito
vematikajatava honti. Tadatesam idam VicCikicchayapi yuttam siyati pasango hoti.
Tappasariga nivattanattham parighaggahananti.

10 pp, 47: Yafica vibhavaniyam ‘‘Patighasampayuttabhavopana ubhinnam
ekanta sahacarita dassanattham vutto’’ti vuttam. Tampi na sundaram. Imassa
citlanigameneva tadatthasiddhitoti.

101 Abhidhs-T. 81 Imani pana dve cittani miilantaravirahato atisammiilhatdya,
samsappanavikkhipanavasena pavattavicikicchuddhaccasamayogena caricalataya ca
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Dipani explains the reason for association with upekkhavedana only
that Especially, this citta associates with moha (delusion), which has a
chance being free from other roots and is very powerful and vicikiccha
(doubt) and uddhacca (restlessness) which are in a state of wavering and
derangement. So, the feeling in this mind cannot enjoy fully an object and
only upekkha (the indifferent feeling) associates with this citta. Moreover,
there may occur such a supposition: this mind perhaps associates with the
two feelings, pleasant and indifferent, because this mind arises just after
the mind associated with pleasure or displeasure’. To avoid such a
supposition the word “upekkha” is used.!*

Dipani does not agree with Vibhavini’s reason that their nature is
instability by virtue of being scattered and diffuse because of delusion;
therefore, they always occur free from attachment and hostility, and
accompanied by just equanimity. It is not good because the consciousness
rooted in greed (lobhamiilacitta) associates with upekkha although they
have an attachment.!®

Controversy [32] [33]

This controversy concerns whether momiihacitta is prompted or
unprompted. Vibhavini and Mahatika said it is free from the division
according to prompting. Dipani said it is asarnkharika.

sabbatthapi rajjanadussanarahitani upekkhasahagataneva pavattanti, tatoyeva ca
sabhavatikkhataya ussahetabbataya abhavato sankharabhedopi nesam natthi.

12 PD: 47: Yasmapana idam cittam miilantaravirahena laddhokasena sutthu-
balavantena mohenaceva samsappamanavikkhipamanehi vicikicchuddhaccehi ca
yuttam hoti. Tasma idha vedanapi arammanam adhimattato anubhavitum na sakkotiti
upekkhavedanava yutta hoti. Evam santepi idam cittasn somanassa domanassa
sahagatanampi anantare uppajjati. Tasma tadubhayavedanahipi idam yuttam siyati
pasarngo hotiti tappasanganivattanattham idha upekkhagahanam katam.

193 pD: 48: Vibhavaniyam pana Imani dve cittani atisammulhataya aticaficalataya
ca sabbatthapi rajjanadussanarahitani honti. Tasma upekkha sahagataneva
pavattantiti vuttam. Tam na sundaram. Rajjana sahitanampi lobhamiila cittanam
upekkhd yogassa ditthattati.
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Vibhavini say that because it is not of their nature to be instigated by
energy, there is no division according to prompting.'%*

Dipani explains that these two cittd are in the nature of sentient
beings; they cannot be generated by means, effort, or way and they arise
without drawing back, sinking, difficulty and trouble like bhavanga-citta;
so they are definitely asankhara and in this citta, the division of sankhara
i1s not mentioned. And for only that reason in this citta, the term of the
second mind sasankharena is not said like preceding cittas in Pali
Cannon.'?

Dipani criticizes Vibhavini and Mahatika that it is said that Vibhavini
and Mahatika as well: “these two cittas have no division of sarkhara.
Because they are absent from the natural activity and the encouragement.
Herein, by this assertion “absent from the natural activity”, it rejects that
this citta is to be absent from the prior action; by this, “absent from
encouragement”, it rejects the state of being prior action, by both, it denotes
that these two cittas are totally absent from the prior action. This does not
correspond even with Commentary. The Commentary on the analysis of
the division of sarnikhara. If these two cittas are absent rom sarikhara, moha
(delusion) too, in this citta, may be absent from sarikhara. This moha is
nothing but avijja (ignorance). Hence, avijja should be said to be of
threefold in that Commentary but said no so.!%

104 Abhidhs-T. 81 tatoyeva ca sabhavatikkhataya ussahetabbatiya abhavato
sankharabhedopi nesam natthi.

195 PD: 48: Yasmdca idamcittadvayam sattanam pakatisabhavabhiitanti payogena
va updyena va kenaci uppadetabbam nama natthi. Sabbakalampi bhavangacittamviya
anosakkamanam asamsidamanam akicchena akasirena pavattati. Tasma ekantena
asankharikameva hotiti katva idha sankharabhedo na gahitoti datthabbam. Tenevaca
paliyampi purimacittesuviya idha sasankharenati dutiyacittavaro navuttoti.

196 pPD: 48: Yafica tattha mahatikayaiica ‘‘Tatoyevaca sabhavatikkhataya
ussahetabbatayaca abhavato sankharabhedopi nesam natthi’’ti vuttam. Tattha
sabhavatikkhatdya abhavatoti imind imassa asankharikabhavam patikkhipati.
Ussahetabbataya abhavatoti imina sasankharikabhavam patikkhipati. Tadubhaye pana
idam cittadvayam sabbaso sankharavimuttam hotiti dasseti. Tam atthakathdayapi tava
na sameti. Paticcasamuppadavibhangaatthakathayarhi sankharabhedena avijjaya
duvidhabhdavova vutto. Yadica idamdvayam sankharamuttam siya. Evam sati idha



123

[33] Then, the state of sharpness of mind (¢tikkhabhava) 1s here said
to be able to arise through the mere group of usual conditions, without a
prior action. So this citta appears in such a way. Therefore, it cannot be
said that this citta has no activity in its nature.!’

Controversy [34]

This controversy concerns with the definition of sabbatha.

Vibhavini defines the meaning of sabbatha that so in this way, in the
manner stated, in full, by association with happiness, equanimity and view,
etc., by association with aversion, etc., by association with doubt and
restlessness — by all these modes of association, the twelve unwholesome
consciousness have been given, are complete.'%®

Dipani defines the meaning of sabbatha that sabbathapi means that
it is only twelve through the division which is mentioned in
Dhammasangant, it is only twelve through the division which is classified
in Vibhanga, it is only twelve through the division which is expressed in
Dhatukatha, etc., it is only twelve through the division which is classified
as time, locality, continuity, etc. How do they become twelve? If asked, “in
this way, they become twelve” is the interpretation.'?

Dipani point out Vibhavini that however, Vibhavini explains only

the mode of association, etc., that is said before. That is clear only by the

word “iccevam”.M?

mohopi sankharamutto siya. Soca avijjayevati tividhabhavova avijjaya tattha vattabbo.
Naca vuttoti. Evam tava atthakathdya nasameti.

7 PD: 48: Yasmaca idha tikkhabhavonama vina sankharena kevalam pakati
paccaya gana vaseneva pavattanasamatthatda vuccati. Idaiica cittam tatheva pavattati.
Tasma idam sabhavatikkham na hotiti na sakka vattunti.

18Abhidhs-T. 81: sabbathdpi somanassupekkhaditthisampayogadina patigha-
sampayogadina vicikicchuddhaccayogenati sabbendpi sampayogadiakarena dvadasa
akusalacittani samattani parinitthitani,

199 PD: 50: Sabbathapiti dhammasanganiyam vuttena pakarendpi dvadaseva.
Vibhange vibhattena pakarenapi dvadaseva. Dhatukathadisu vuttena pakarenapi
dvadaseva. Tesu tesu suttantesu vuttena pakarenapi dvadaseva. Kaladesa santanadi
bhedabhinnena pakarendapi dvadaseva. Katham dvadasevati. Iccevam dvadasevati
yojetabbar.

110 PD: 50. Vibhavaniyam pana Hetthd vutto sampayogdadi akarova vibhavito.
Sopana iccevanti iminava siddhoti.
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3.5 the controversy points in ahetukacitta
Controversy [35]

This controversy concerns the order of ahetukacitta. Anuruddha
Mahathera arranges the order of consciousness that akusakacitta,
ahetukacitta, and kamavacaracitta and so on. The order of ahetukacitta is
akusalavipdakacitta, kusalavipakacitta and ahetukakriyacitta. Herein,
according to commentarial tradition both tikas explains the reason of
putting akusalavipaka first while analyzing ahetukacitta after akusalacitta.

In this regard, Vibhavini explains that Having analyzed akusalacitta
which is threefold by roots, as to twelvefolds by means of association etc.,
now, he said upekkhasahagatam cakkhuviniianam etc., to analyze
akusalavipakacitta next to akusalacitta as to sevenfold by division
according to the base of eye etc, and function of receiving etc., even though
ahetukacitta are of threefold. '!!

Dipani explains that having thus summarized akusalaciita, the
lowest of all, now Maha Anuruddhathera said the word,
upekkhasahagatam etc., to summarize Ahetukacitta, then to expound at
first, akusalavipakacitta, the lowest of them all.

Dipant criticizes Vibhavini for the idea that citta, being a result of
akusala, 1s described just after akusala: although these ahetukacittas have
three types, the result of akusasa, etc., to classify only the results of
akusala’ just after akusala. This is not correct. If so, the results of kusala’
also should be said just after only the kusala.''?

111 Abhidhs-T. 82. Evam miilabhedato tividhampi akusalam sampayogadibhedato
dvadasadha vibhajitva idani ahetukacittani niddisanto tesam akusalavipakadivasena
tividhabhavepi akusalanantaram akusalavipakeyeva cakkhadinissaya-
sampaticchanddikiccabhedena sattadha vibhajitum “‘upekkhasahagatam
cakkhuvifinana’’ntyadimaha.

12 pD: 52. Evam sabbanihinam akusalam sangahetva idani ahetukam
saniganhanto tatthaca sabbanihinam akusalavipakam tava dassetum
upekkhdsahagatantiadimaha. Vibhdavaniyam pana tam akusala vipakattayeva
akusalanantaram  pathamam  dassitanti  adhippdyena yam vuttam ‘‘tesam
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Controversy [36]

This controversy concerns a naming kusalavipakahetukacitta.

Vibhavini explains that the consciousness that are the results of
kusala and rootless due to lacking associated roots, are called
kusalavipakahetukacitta. Although they are produced by producing cause
(nibbattakahetu), they get the name of ahetuka by means of associated
roots. Otherwise, there would not be different from great resultant citta
(mahavipakacitta).'

Dipani explains that kusalavipahetukacittas 1s the cittas which are
either results of or ahetuka being absence of associated Zetus.

Dipani criticizes Vibhavini for supposition that vipaka can be
sahetuka even through the producing cause which is borne together with
previous kamma. This 1s not correct. Because there is not such place in
Abhidhamma where vipaka is denoted to have the possibility of sahetuka
or ahetuka through the producing cause which is borne together with
previous kamma.''*

Controversy [37]

This controversy concerns about the meaning of manodvara (mind-
door).

Vibhavini explains that manodvara (mind-door) is life-continuum
consciousness  (bhavangacitta) which 1s  contiguity  condition
(anantarapaccaya) for avajjana (adverting) because it is the entrance for
the occurrence of the process consciousness (vithicitta). It is called
manodvaravajjana (mind-door-adverting) because it adverts (avajjati) an

akusalavipaka divasena  tividhabhavepi  akusalanantaram  akusalavipakeyeva
vibhajitu’nti. Tam na sundaram.

113 Abhidhs-T. 85. Kusalassa vipakani, sampayuttahetuvirahato ahetukacittani
cati  kusalavipakahetukacittani. Nibbattakahetuvasena nipphannanipi  hetani
sampayutta-hetuvaseneva ahetukavoharam labhanti, itaratha mahavipakehi imesam
nanattasambhavato.

114 PD: 57. Kusalassa vipakani sampayutta hetuvirahato ahetukanicati
kusalavipaka  hetuka cittani. Vibhavaniyam pana  pubbakammasahajatena
nibbattakahetunapi idha vipakassa sahetukatapasarngokato. So na sundaro. na hi
abhidhamme  katthaci  pubbakammasahajatena  nibbattakahetund  vipakassa
sahetukahetukata sambhavonama atthi.
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object which is presenting by means of seeing, hearing, sensing etc., at the
mind-door (tasmi manodvare) or it diverts the flow of consciousness by
meaning of what has been said. It is kiriyahetukamanovinidadhatu
upekkhasahagatacitta.'®

Dipani explains that Manodvaravajjana is an avajjana which arises
in mind-door, that is bhavarnga. It arises, indeed, being award of an object,
which manifests in that mind-door. Herein, manodara is to be known as

the entire bhavanga citta.

However, it 1s at first said in 7ika: in the word, manodvara, mana 1s
the bhavarga which is the immediate condition of avajjana; only that
mana 1s to be a dvara (door) being the entry of vithicittas beginning with
avajjana, javana, etc. And it is also said Vibhavini;, “Manodvara is the
bhavangacitta which is the immediate condition of avajjana; because it is
the entry vithicitta.

All are not reasonable. Because, if it is the meaning ‘only this
bhavanga just after which vithicitta arise is to be actually called
manodvara. The entry of vithicitta, not the other vhavanga cittas which
preceded’- such unnecessary meaning arises; “only these bases, eyes, etc.,
upon which the objects, visible object, etc., impinge and the vithicitta
avajjana, etc., arise, are to be called dvara (door), the entry of those
vithicitta, not the others’. However, there are not such eyes, etc., which are
not to be door. And all of these will be clear in dvarasargaha later.!'®

115 Abhidhs-T: 85. Avajjanassa anantarapaccayabhiitam bhavargacittam

manodvaram vithicittanam pavattimukhabhavato. Tasmim ditthasutamutadivasena
apathamdagatamarammanam avajjeti, vuttanayena va cittasantanam parinametiti
manodvaravajjanam, kiriyahetukamanovinianadhatuupekkhdasahagatacittam.

118 PD: 58. Bhavangasankhdte manodvire uppannam avajjanam manodvara-
vajjanam. Tarhi tasmim dapatam dgacchantam arammanam gahetva dvajjantam
pavattatiti. Etthaca manodvaranti sakalam bhavangacittam datthabbam. Yampana
tikayam Tava “‘manodvaranti ettha avajjanassa anantara paccayabhiitam
bhavangacittam manoti vuccati. Tadeva dvaram avajjanajavanadi thicitta pavattiya
mukhatta’’ti vuttam. Yaiica vibhavaniyam ‘‘Avajjanassa anantara paccayabhiitam
bhavangacittam manodvaram, pithicittanam pavattimukhabhavato’’ti vuttam. Tam
sabbampi na yujjatiyeva. Yadihi yassa bhavangassa anantaram vithicittani pavattanti.
Tadeva ekantena tesam pavattimukhatta manodvaramnama hoti.
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Controversy [38]

This controversy concerns about the reason for being equanimity
feeling (upekkhavedana) of receiving consciousness (sampaticchanacitta).

Vibhavini explains that the pair of receiving consciousness
(sampaticchanayugala) is always accompanied by equanimity only
because it doesn’t get contiguity condition (anantarapaccaya) from the
same bases (samananissaya) because it arises immediately next to eye-
consciousness etc., which have not the same bases with it, that is why it is
not so strong and not able to enjoy the tases of the objects in every way like
a man who doesn’t get a support from another on the same base.!!’

Dipani explains that Sampaticchana arises just after five -viiifianas
which are the weakest and it is always weak; hence it associates only with
different feeling toward every object. Dipani point out Vibhavini for the
reason that these cittas receives a condition from those which have
different bases.!'®

Controversy [39]

This controversy concerns about association with equanimity of the
pair of adverting consciousness (avajjanadvaya).

Vibhavini explains that the first (paricadvaravajjana) arises only
once with an object what have not previously been taken by any
consciousness, and the next (manodvaravajjana) anticipates the difference
in task by diverting the flow of consciousness to a different kind. So it is
unable to enjoy the taste of the object in every way and are therefore it
associates with only neutral feeling.!"”

17 Abhidhs-T: 84. Sampaticchanayugalham pana attand asamananissayanam
cakkhuviniiandadinamanantaram  uppajjatiti  samananissayato  aladdhanantara-
paccayataya sabhagiupatthambharahito viya puriso natibalavam sabbathapi
visayarasamanubhavitum na sakkotiti sabbathapi upekkhdsahagatameva.

118 pp: 58, Sampaticchanacittampana sabbadubbalanam paricavininiananam
anantaram uppajjatiti niccam dubbalam hutva sabbattha upekkhasahagatamevati.
Vibhavaniyam pana asamananissaye hi tehi laddhapaccayatavasena ayamattho
vibhavito.

119 Abhidhs-T: 85. fattha pana purimam pubbe kenaci aggahiteyeva arammane
ekavarameva  pavattati, — pacchimampi  visadisacittasantanaparavattanavasena
byaparantarasapekkhanti na sabbathapi visayarasamanubhavitum sakkoti, tasma
majjhattavedandasampayuttamevati.
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Dipani explains that the two avajjanas have a little more strength
than santirana. they have no own powerful effort to produce vipdaka. Those
which arise depending on powerful kamma conditions etc., have the great
power, and those which arise depending on powerless kamma condition
etc., have less power. Although there is such a condition, the avajjanas are
both actually less power being absent from kammic power and receiving a
condition from the process of vipaka. Therefore, it always associates with
only indifferent feeling.

Dipani criticizes Vibhavini for saying that Paricadvaravajjana arises
once on the object which is not received by any other cittas before.
Manodvaravajjana, too, has another function to perform as altering the
different thought-processes. Hence, they are unable to enjoy well the taste
of object and associate with indifferent feeling on all objects.

Herein, the statement “manodvaravajjana has another function to
perform” 1s not proper. Because the discrimination of citfas, powerful or
not powerful, cannot be said through the citta just after arisen. But it can
be said by means of own condition alone. Otherwise, santirana also may
has another function to perform. Indeed, this citta too alters thought-
processes.'?

Controversy [40]

This controversy concerns about the definition sabbatha.

120 pPD: 61. Avajjanadvayampana santiranatopi thokam balavam hoti.

Vipakananihi  pavattitumpi attano ussahabalamnama natthi. Balavantehipana
kammadipaccayehi jatani balavantaninama honti. Dubbalehi jatani dubbalani namati.
Evam santepi tam avajjanadvayam kammanubhdvatoca muccitva vipakasantanatoca
paccayam gahetva utthitatta dubbalameva hotiti sadapi upekkhasahagatamevati.
Vibhavaniyam pana paricadvaravajjanam pubbe kenaci aggahite arammane
ekavarameva pavattatta manodvaravajjanarca
visadisacittasantanaparavattanavasena byaparantarasapekkhatta arammanarasam
adhimattato anubhavitum nasakkotiti sabbatthapi majjhatta vedandayuttamevati
vuttam. Tattha byaparantarasapekkhattati idam na yujjati. Na hi cittanam
balavadubbalatavisesoattanopaccha pavattassa cittassa vasena sakka vattum.
Attanopana  paccayehieva  so  sakkda  vattunti.  Itarathd  santiranassapi
byaparantarasapekkhata siya. Tampi hi visadisacittasantanam attanaparam vatteti
yevati.
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Vibhavini explains that sabbathd means by division according to
unwholesome resultant, wholesome resultant, and kiriya.'?!

Dipani explains that the meaning of sabbatha should be understood
in the way said before. Dipani criticizes Vibhavini for saying that sabbatha
means by division according to unwholesome resultant, wholesome
resultant, and kiriya. It is not correct because this division has been taken

by only the word, “iccevam”.'??

3.6 Controversy points in sobhanacittavannana
Controversy [41]

This controversy concerns about the possible numbers of
mahdkusalacitta.

Vibhavini explains that for multiplying each of these eight
consciousnesses by ten, since each occurs by way of the ten bases of
meritorious action, they become eighty consciousness. And when each of
these 1s counted as six, since it occurs in respect of six kinds of object, they
become 480. By the further distinction of dominants those 240
[consciousnesses] dissociated from knowledge, by virtue of the three
dominants apart from the dominant of investigation, are each counted as
three and become 720. Similarly, those associated with knowledge, by
virtue of the four dominats, are counted as four and become 960. Thus, by
virtue of dominance thee are 1680. These, by virtue of the threefold kamma
of body, speech, and mind, are multiplied by three to become 5040. And
these, by virtue of the distinctions of slight, medium, and excellent, are
multiplied by three and become 15120.'%

121 Abhidhs-T: 86. Sabbathapiti akusalavipakakusalavipakakiriyabhedena.

122 PD: 62. Sabbathapiti padassa attho hettha vuttanayeneva veditabbo.
Vibhavaniyam pana Sabbathapiti akusalavipaka kusalavipaka kriyabhede nati vuttam.
Tam na sundaram.

123 Abhidhs-T: 88. Imani hi attha cittani dasapuiifiakiriyavatthuvasena
pavattanato paccekam dasa dasati katva asiti cittani honti, tani ca chasu arammanesu
pavattanato paccekam chaggunitani sasitikani cattari satani honti, adhipatibhedena
pana nanavippayuttanam cattalisadhikadvisataparimananam
vimamsadhipatisampayoga-bhavato tani tinnam adhipatinam vasena tigunitani
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Dipani explains that these eight types of cittas multiplied by tenfold
condition of meritorious action (puniniakriyavatthu) are eighty (8 x 10 =
80). Then these eighty types of cittas multiplied by six objects (Grammana)
come to be four hundred and eigtty (80x 6 = 480). Those (480) multiplied
by three actions (kamma) are one thousand four hundred and forty (480 x
3 = 1440). Then those (1440) again multiplied by three qualities —
inferiority, medium and superiority — come to be four thousand three
hundred and twenty (1440 x 3= 4230).

These should be put on two places with this idea that these are pure
(suddhika). Taking one out of these two, it should be divided into two; then,
the citta that associates with knowledge is two thousand one hundred and
sixty (2160). Then citta that dissociates from knowledge it the same in
number as well. Then, the cittas that associate with knowledge (2,160)
multiplied by four Dominating Factors (adhipati) are eight thousand six
hundred and forty (8,460). But the cittas that dissociate from knowledge
multiplied by three Dominating Factors except vimamsa are six thousand
four hundred and eighty (6,480). Again, if both of these are added, these
types of cittas totally fifteen thousand one hundred and twenty (8, 640+6,
480 = 15,120). Again if one adds these 15,120 types of cittas to the 4,320
pure types of cittas which separately have been set aside, these types of

cittas altogether come to be nineteen thousand four hundred and forty
(15,120 + 4320 = 19,440).

Then, in Tika without taking suddhika and #Aanavippayutta
separately as mentioned here, these all cittas are equally multiplied by
pufinakriya, etc., to be seventeen thousand two hundred and eighty
(17,280). Then, in Vibhavani without taking suddhika separately and
keeping separately only rianavippayutta, these all cittas are multiplied as
before to be fifteen thousand one hundred and twenty (15120).

visadhikani sattasatani, tatha nanasampayuttani ca catunnam adhipatinam vasena
catuggunitani sasatthikani nava sataniti evam adhipativasena sahassam sasitikani ca
cha satani honti, tani kayavacimanokammasankhdatakammattikavasena tigunitani
cattalisadhikani parica sahassani honti, tani ca hinamajjhimapanitabhedato tigunitani
visasatadhikapannarasasahassani honti.
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All of these are not reasonable. If so, these kusalacittas of
kamavacara are always with dominating factor and perhaps they are to be
called ninyatdadhipatika (cittas being with permanent dominating factor).
But, those do not have the permanent dominating factors like the higher
moral cittas and Supramundane cittas mentioned above.

According to the way in Tika it is implicit that cittas without
knowledge associate with vimamsa domination. In other way, it is not
impossible to say thus; “it is kusala that is in the sense of being born of
wisdom; according to this definition, these cittas without knowledge are
also to be called kusala, because they arise through the condition of
wisdom, the skillfulness, which arise in the thought-process, that has
different avajjana, similarly, these cittas without knowledge are also here
to be called vimamsadhipatayya (cittas being born of such domination )
being produced by the wisdom, the vimamsadhipati’. With this idea,
perhaps these cittas without knowledge are not separated. Anyhow, these
kusala cittas in kama are mostly absent from Domination factors. So, all
these kusalas in kama cannot be rooted in vimamsa, a dominating factor.!*

Controversy [42]

This controversy concerns about mahavipakacitta (great resultant
consciousness) which are not multiplied by tenfold meritorious deeds etc.

Vibhavini explains that wholesome consciousness occure by way of
meritorious deeds, the doors of kamma, kamma itself, and dominance
[mentality], but not so mahavipakacitta (the resultant consciousness)
because they do not occur by way of generosity, etc., they do not cause the
arising of the two communications, they do not produce the results and they
do not occur surround by whish etc. Therefore, the enumeration of

124 PD: 65. Tena imesam idha vuttappakdarato aiiiiehi pakarehi anekavidhatam
sampindeti. Tatrayam nayo. Imani atthacittani dasahi punniakriyavatthithi gunitani
asiti honti. Puna tani chahi arammanehi gunitani cattarisataniceva asiti ca honti. ...
Yarica vibhavaniyam Suddhikani visum akatva nianavippayuttanieva visum katva tatha
gunitani visa satadhika pannarasa sahassani hontiti vuttam. Tam sabbam na yuttam. ....
Evamidhapi tani teneva vimamsadhipatibhiitena sambhitatta vimamsadhipateyyanipi
nama hontiti na nasakka vattunti imind adhippdyena tani visum akatani siyunti.
Evamsantepi kamakusalaninama adhipativimuttani eva bahutarani honti. Tasma
nasakka sabbani kamakusalani vimamsadhipatimilikani bhavitunti.
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mahavipakacitta should be calculated accordingly without taking by way
of meritorious deeds etc.'?®

Dipani explains that these mahavipakacitta cannot be multiplied by
means of the conditions of meritorious deeds (puniiakiriyavatthu), kamma
and dominating factors (adhipati), because they never perform the function
of giving (dana), etc., the function of bodily action (k@yakamma), etc., and
they do not depend on chanda, etc.

Dipani points out Vibhavini for saying that these citta never perform
the function of kammadvara due to the fact that they do not produce
information (viririatti); never perform the function of kamma because of not
being in the nature of effectuating. This should be examined because it was
said before that kusala is multiplied only through the triad of kamma, but
not through the kammadvara separately. The triad of kamma (kammatika)
exist only through the threefold kamma door.!

Controversy [43]

This controversy concerns about mahakiriyacitta (great functional
consciousness) which are to be stated by indirect way.

Vibhavini states that the accompaniment of happiness etc., for the great
functional consciousness should be understood by the way in the
wholesome consciousness.'?’

Dipani states that in mahakiriyacitta, the division of feeling
(vedanabheda) will be said by himself later only through object like in the

125 Abhidhs-T: 89. Yatha panetani puiifiakiriyavasena, kammadvaravasena,
kamma-vasena, adhipativasena ca pavattanti, nevam vipakani danadivasena
appavattanato,  vinnattisamutthapanabhavato,  avipakasabhdavato,  chandadini
purakkhatva appavattito ca, tasma tamvasena parihapetva yatharaham gananabhedo
yojetabbo.

126 PD: 68. Yasma panetani danddivasena kayakammadivasena chandadini
dhuram katva ca na pavattanti. Tasma tani puninakriyavatthiinam kammadhipatinarica
vasena vaddhanam nalabhantiti. Vibhavaniyam pana Imani
viniattisamutthapanabhavato kammadvara vasena na pavattanti. Avipakasabhavatoca
kammavasena napavattantiti  vuttam. Tam vicaretabbam. Hetthahi kusalesu
kammattikavaseneva vaddhanam vuttam. Napana visum kammadvaravasena.
Kammattikaricanama tividha kammadvara vaseneva siddhanti.

127 Abhidhs-T: 89. Kiriyacittanampi kusale vuttanayena yatharaham somanassa-
sahagatadita veditabba
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mahavipaka. However, the division concerning with the association with
knowledge, the dissociation from knowledge, the absence of sarnkhara and
being with sarikhara, should be known as said in kusala.

Dipani points out Vibhavini’s statement that without examining such
meaning, Vibhavini states that the accompaniement of happiness etc., for
the great functional consciousness should be understood by the way in the
wholesome consciousness. It is not reasonable!?®

Controversy [44]

This controversy concerns about contractual meaning of the word
sahetuka of sahetukakamavacarakusalavipakakiriyacittani.

Vibhavini explains that in the phrase “sahetukakamavacarakusala-
vipakakiriyacittani”’, the word “sahetuka” modifies the words vipaka and
kiriya because kusala 1s indeed itself sahetuka. it is to be regarded in
accordance with possibility (vathalabha) as in example “stones and
pebbles and shoals of fish wandering and standing” since moving about of
stones and pebbles make no sense, the activity of moving about is to be
regarded with shoals of fish.!?

Dipani explains that the word of sahetukakamavacara-
kusalavipakakiriyacittani, if it relates with the word “kusala”, 1s a qualifier
of bhiitakathana (revealing as it i1s). For that reason, it has not been
mentioned in minor conclusion of kusala. If it realates with the words
“vipaka and kiriya” it is to be regarded as a qualifier of byavacchedaka
(excluding).

128 PD: 69. Mahakriyacittesupi mahavipakesuviva arammana vaseneva
vedenabhedo upari sayameva vakkhati. Nanasampayutta, vippayutta, asarkharika,
sasankharikabhedopana yatharaham kusalesu vuttanayena veditabbo. Vibhavaniyam
pana Tathda avicaretva kriyacittanampi kusale vuttanayena yatharaham somanassa
sahagataditd veditabbati vuttam. Tam na yujjati.

129 Abhidhs-T: 90. Sahetukakamavacarakusalavipakakiriyacittaniti ettha
sahetuka-ggahanam vipakakiriyapekkham visesanam kusalassa ekantasahetukatta.
Hoti hi yathalabhayojana, *‘sakkharakathalampi macchagumbampi carantampi
titthantampi’tyadisu  (di. ni. 1.249) viya sakkharakathalassa caranayogato
macchagumbapekkhaya caranakiriya yojiyatiti
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Dipani points out Vibhavini for saying that it should be understood
as in example ‘“stones and pebbles and shoals of fish wandering and
standing” since moving about of stones and pebbles make no sense, the
activity of wandering is to be regarded with shoals of fish. There is no
resemblance between them. There it is suitable for that stone and pebbles
are not wandering” but it is not suitable for that kusala is not sahetuka.'>°

Controversy [45]

This controversy concerns about contactual meaning of the word
bhedena.

Vibhavini explains that the consciousness of
sahekukakamavacarakusala, vipaka and kiriya, — each being twofold by
division of feeling, fourfold by division of knowledge, eightfold by
division of prompting — taking them all together, are to be known twenty-
four. In this explanation, the division of feeling is appropriated because
feelings are different by nature. The knowledge and prompting are not
different by nature. Then, how is their division? The answer is that the
division depends on the presence or absence of knowledge and prompting.
It should be understood as in example that plenty and famine depends on
rain. Therefore, the division of knowledge and prompting is reasonable and
no inconsistency.'?!

Dipani explains that vedanarnanasarnkharabhedena means that
through the division of feeling; through the division of knowledge; through
the division of sankhara. Herein, it is the meaning: vedandbheda means
that through the division of citta which is clear by the division of feeling.
Nanabhedena means through the division of citta which is clear by

130 PD: 69. Sahetuka kamavacara kusala vipaka kriya cittaniti ettha sahetu
kaggahanam kusala sadda sambandhe bhitakathana visesanam. Tenevahi tam
kusalacittanam  ciillanigamena  gahitam. Vipaka kriya saddasambandhepana
byavacchedakavisesanam datthabbam. Vibhavaniyam pana Sakkharakathalikampi
macchagumbampi titthantampi carantampi passatiti suttapade viya idha yathalabha
yojandti vuttam. Tam na sameti. Tatthahi sakkharakathalikamnama nacaratiti yuttam.
Idhapana kusalam sahetukam nahotiti nayuttametanti.

131 Abhidhs-T: 90. Nanu ca vedanabhedo tava yutto tasam bhinnasabhavatta.
Nana-sarkharabhedo pana kathanti? Nanasarkharanam bhavabhavakatopi bhedo
nanasankharakatova  yatha vassakato subhikkho dubbhikkhoti, tasma
Aanasankharakato bhedo nianasankharabhedoti na ettha koci virodhoti
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association with and dissociation from knowledge. Sarnkhdarabhedena
means that through the division of citta which is clear by the unity of
condition without or with sankhara. It is true. It is the quality of the
compound words (samasa) that they can describe the various meanings
known easily through a few words.

Dipani rejects Vibhavini’s supposition that by such explanation, it
clarifies that there is no chance of such a question put forward Vibhavini
regarding to the division of knowledge and sankhara which have no
division by themselves and to the classification of cittas.'*?

Controversy [46] [47]

This controversy concerns about the meaning of sabbatha.

Vibhavini explains the meaning of sabbatha that sabbatha: all
together, by internal division of wholesome, unwholesome, resultants and
functional, there are just fifty-four consciousness, although they are
innmumerable by division of time, place and individual consciousness
continuity; this is the meaning.!*3

Dipani explains the meaning of sabbathd that in the word sabbatha,
the word “pi” 1s omitted the meaning of it was mentioned before. They are
only fifty-four in all aspects as said in Dhammasangani; they are only fifty-
four in all aspects as classified in Vibhanga and so on. By this statement, it
rejects the explanation of Vibhavini which is explained through the
inclusive divisions of kusla etc.

Dipani points out the interprectation of the word kama by the
Vibhavini that is kame means kame bhave. This interprectation should be
examined because the term bhava can be found in Abhidhamma being in
the sense of kusala and akusala kamma and resultant mind and katatta
matters which are produced by kamma, not being in the sense of other

132 PD: 70. Sankharabhedendti sankharena vina sahaca pavattapaccaya-
ganabheda-siddhena cittabhedenati attho. Idarnhi samdsapadanam samatthiyam,
dipanasamatthatati. Etena vibhdavaniyam Sayam abhinnanam nanasankharanam
bhedavacane cittassa bhedakara bhave ca codanaya anokasata sadhita hotiti.

133 Abhidhs-T: 90. sabbathapi kusalakusalavipakakiriyanam antogadhabhedena
catupaiifiaseva kaladesasantanadibhedena anekavidhabhavepityattho.
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dhammas, mind and matter. Here the expression, k@ma, is a synonymous
word for bhiumi. And bhuumi is said to be the unity of dhamma which
concerns animated and inanimate together with their locality. So the
meaning should be noted that kame is ‘in kama plane’ or the word bhava
1s used for only bhiimi by defining in the way of suttanta thus: bhava is that
where living beings and conditioned things come into being’. This way
should be known later, too.!3*

3.7 Controversy points in ripavacaracitta
Controversy [48] [49] [50]

This controversy concerns being asankharika or sasankharika of
rupavacaracittas.

Vibhavini explains that why is no division in prompting made here
similar to in kamavacarakusalacitta? Is it possible to state that jhana is
sasankharika when it is obtained by way of samatha alone and jhana is
unprompted when it is obtained by way of attaining magga
(maggadhikata)? 1t is not possible to state so because the jhana obtained
by way of attaining magga arises later by way of preparation (parikamma).
Therefore, it is not possible to state either that jhanas are asankharika
because they do not arise by a right (adhikara) alone without preparation
(parikamma) or jhanas are sasankharikas because they do not aries by the
preparatory practice (abhisarnkhara) alone without a right (adhikara). On
the other hand, jhdana is not said as asankharika because the state of

134PD: 71. Sabbathati cettha visaddo lutta niddittho. Dhammasanganiyam vuttena
sabbappakarenapi  catuppaniiasaeva. Vibhange vibhattena sabbappakarenapi
catuppanndsa evatiadind tassa attho hetthda vuttoyevati. Etena vibhavaniyam Idha
vuttanam kusaladinam antogadhabhedavasena tassa atthavibhavana patisiddha hoti.
Yarica vibhavaniyam Kame bhaveti vuttam. Tampi vicaretabbam. Bhavasaddo hi
kusalakusalakammesu  kammanibbattesuca  vipaka  katattariipesu  vattamano
abhidhamme dittho. Na tadarniiiesu namariupadhammesithi. Bhumipariydayoca idha
kamasaddo. Bhumitica sahokdso indriya nindriyabaddhadhammasamiiho vuccatiti
kame kamabhumiyanti ayamattho datthabbo. Bhavotiva bhumieva vuccati
suttantapariydyena bhavanti ettha sattd sankhardcati katva. Esanayo paratthapiti.
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asankharika is never found nor sasankharika because it is surely being
sasankharika '3

Dipani explains that herein a question may be posed: why is the
division of sarkhara not said here? Because it is not said in Pali Cannon.
Why is it not said in Pali Canon? Because it can be known only through
the word on the division of ways (patipadd). To be explained: if all jhanas,
mundane or supramundane, have easy ways (sukhapatipada) it has already
said to be asankharika. And if they have difficult ways (dukkhapatipada),
it has already been said to be sasankharika.'>

[48] Dipani points out Vibhavini’s statement that all jhanas are not
to be said asankharikas because they do not arise by a right (adhikara)
alone without preparation (parikamma). It is not reasonable because the
preparation (parikamma) is not to be regarded as sarkhara in division of
sankhara and the preparation is an original condition which brings about

Jjhanas.'>’

135 Abhidhs-T: 94. Athettha kamavacarakusalesu viya sarnkharabhedo kasma na
gahito. Idampi hi kevalam samathanuyogavasena patiladdham sasankharikam,
maggadhigamavasena patiladdham asankharikanti sakka vattunti? Nayidamevam
maggadhigamavasenasattito  patiladdhassapi  aparabhdge  parikammavaseneva
uppajjanato, tasma sabbassapi jhanassa parikammasankhatapubbabhisankharena
vind kevalam adhikaravasena anuppajjanato “‘asankharika'ntipi, adhikarena ca vind
kevalam parikammabhisankhdareneva anuppajjanato ‘‘sasankharika’ ' ntipi na sakka
vattunti. Atha va pubbdabhisankharavaseneva uppajjamanassa  na  kaddci
asankharikabhavo  sambhavatiti  “‘asankharika’’nti  ca  byabhicarabhavato
“sasankharika’’nti ca na vuttanti.

1% PD: 74. Ettha siva. Kasmd idha sainkharabhedo navuttoti. Paliyameva
avuttatta. Kasmdca so paliyam avuttoti. Patipadd bhedavacaneneva siddhattati.
Tathahi sabbesampi lokiya lokuttarajjhananam sukhappatipadabhave siddhe
asankharikabhavo  siddhoyeva hoti. Dukkhappatipadabhaveca —siddhe  tesam
sasankharikabhavo siddhoyeva hotiti.

137 PD: 74. Yampana vibhavaniyam ‘‘Sabbassapi jhanassa parikammasarkhata-
pubbabhisankharena vina kevalam adhikaravasena anuppajjanato asankharikantipi.
Adhikarenaca  vina  kevalam  parikammabhisankaravaseneva — anuppajjanato
sasankharikantipi nasakka vattu’’nti  vuttam. Tattha parikammasankhata.La.
Asankharikantipi nasakka vattunti idam tava nayujjati. Na hi parikammasankhdta
pubbabhisankharo imasmim sankharabhede sankharo evanama hoti. Kasma,
Jjhanuppattiya pakatipaccaya bhitatta, tathahi loke sasaneca sabbampi kusalakusala
kammam attano anurupena parikammasankhata pubbabhisarnkhdarena  vina
uppannamnama natthi.
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[49] The statement that all jhanasa are not to be said as sasankharika
because they do not arise by the preparatory practice (abhisankhara) alone
without a right (adhikara). It is also not reasonable because it cannot be
said that the mundane jhana arises without adhikara. In commentaries it is
said that the jhana which has an easy way (sukkhapatipada) arise within
those who have adhikara in samatha meditation in previous lives. And the
jhana which has painful way (dukkhapatipada) arises within those how
have not such an adhikara. Actually, to examine here the division of
sankhara referring to right (adhikara) that was completed in previous life
is not reasonable.!®

[S0] It is reasonable to examine such a division only through the
nvearby conditions in the jhana kusala and kiriya. Therefore, the second
explanation of Vibhavini also rejected.'*

Controversy [52] [53]

This controversy concerns the interpretation of jhanabedena and
paricadha.

Vibhavini makes interpretation of jhanabedena that jhanabeda
means by division according to the combinations of five, four, three, tow,
and again two jhana-factor. Paiicadhd means having five factors, four
factors, three factors, two factors, and again two factors.

Dipani makes interpretation of jhanabedena and paricadhd that
jhanabedena means through the division of association with five jhanas
beginning with the first jhana. It is interpretation: the rippavacaracitta is
five-fold through the division of jhanascitta that associated with the first
jhana, associated with second jhana, associated with the third jhana,

138 PD: 78. Yaiica tattha Adhikarenaca vina kevalam.La. Sasarkharikantipi
vind nuppajjantiti atthi. Kevalampana pubbe samathakammesu katadhikarassa
sukhappatipadajjhanam uppajjati.

189 PD: 79. Apica, purimabhave siddham adhikaram gahetva idha sarikharabheda-
vicaranapi nayuttdeva. Kusalakriyajjhanesu hi  sanni  hitapaccayavaseneva
tabbicarana yuttati. Ettavata Athavatiadiko pacchima vikappopi patikkhitto eva hotiti.
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associated with fourth jhana and associated with the fifth jhana; thus, it is
five-fold.!4?

[52] Dipani criticizes that Vibhavini said that jhanabedena that
jhanabeda means by division according to the combinations of five, four,
three, tow, and again two jhana-factor. It is not good because the division
of jhdna is one thing. The division of jhana factor is another. Herein, the
division of jhdana is that the first jhana, the second jhana and so on. The
division of jhana factor is that the first jagna which has five factors, the
second jhana which has four factors and so on. Of these only division of
jhana is necessary here, not the division of jhana factor. It is true citta is
five-fold only through the division of jhana, not through the division of
jhana factor. It is, indeed, the only jhana which is five-fold through the
division of jhana factor.'!

[53] Vibhavini said that Paricadha means having five factors, four
factors, three factors, two factors, and again two factors. This is also not
correct because it is only jagna which has five factors, etc., not citta.'*?

3.8 Controversy points in aripavacaracitta
Controversy [54]
This controversy concerns the definition of vifrianaricayatana.
Vibhaini explains the meaning of virifianarnicayatana that vinfiana

o~ A~ —

itself being infinitive is vifiianananta. It is pathamaruppaviiiniana

140 PD:  80. jhanabhedendti  pathamajjhanadihi  paiicahi  jhanehi
sampayogabhedena.  Rupdavacaramanasam  jhanabhedena  paincadha  hoti.
Pathamajjhanikam, dutiyajjhanikam, tatiyajjhanikam, catutthajjhanikam,
panicamajjhanikanti evam panicavidham hotiti attho. Tameva punniapakakriyabhedena
pancadasadhd bhaveti yojana.

141 PD: 80. Vibhavaniyam pana Jhanabhedenati jhanarigehi sampayogabhedendti
vuttam. Tam na sundaram. Anfio hi jhanabhedo. Annio jhanangabhedo. Tattha
pathamam jhanam dutivam jhanantiadijhanabhedo. Pathamajjhdane parica angani.
Dutiyajjhane cattaritiadi jhanangabhedo. Tesu idha jhanabhedova adhippeto. Na
jhanangabhedo. Cittaiihi jhanabhede neva paricavidham hoti. Najhanangabhedena.
Jhanameva pana jhanangabhedena paricavidhanti.

142 PD: 80. Yaiica tattha ‘‘Paiicadhdti paiicangikam caturargikam tivargikam
duvangikam puna duvangikanti panicavidham hoti’’ti vuttam. Tampi na sundaram.
Jhanameva hi paricangikadi hoti. Na cittanti.
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[consciousness dwelling on “infinity of space”]. It is called ananta
[infinitve] because it occurs in respect of infinitive space, and because it
occurs by way of pervading boundlessly, although this consciousness
possesses boundary in the sense of arising etc. viririananata itself becomes
viniianarnica with the a shortened and the na elided. On the other way,
viniiianarica 1s what one should incline towards or arrive at by the second
formless consciousness. The virifiana is vinianaricdyatana because it is
being the support of the second formless consciousness.'*

Dipani explains that in the word virifianaricayatana, vififiana is only
akasanancayatanacitta. The vifinana is called ananta ‘infinite’ because it
is being on infinite space although it has limit beginning with arising. It is
called ananta because it arises through the mental culture on that object
which is received all its parts without focusing on one part, the part of
arising etc. or it arises on the object of space which is infinite, so jhana is
ananta; it arises on the infinite object through the mental culture on the
object of infinity, so citta is called ananta. Or it is reasonable to say that it
is ananta from the point of prevealing on the obeject of space which is
infinite. Vinnanananta is used as vifinanarica according to the grammatical
method. Vifinanarncayatana is a jhana that has an infinite mind as its
ground.'#

Dipani criticizes Vibhavini for saying that the vifiiana 1is
vinfnianaricayatana because it is being the support of the second formless
consciousness.

143 Abhidhs-T: 95, Vifidianameva  anantam  viiAananantam,
pathamaruppaviniianam. Tanhi uppadadiantavantampi  anantakdase pavattanato
attanam arabbha pavattaya bhavanaya uppadadiantam aggahetva anantato
akarassa rassattam, na-karassa loparica katva. Dutiyaruppavinianena va aricitabbam
papunitabbanti vinnanancam, tadeva dyatanam dutiyaruppassa adhitthanattati
vififianaiicayatanam.

144 PD: 82. Vinniananicayatananti ettha Vinnanamnama
akasanaricayatanacittameva. Tampana sayam uppadadi antavantampi anantasaniiite
akase pavattanato anantanti vuccati. Kotthdasatthova antasaddo. Attano uppadadisu
kotthasesu ekadese atthatva sakalassa pharanavasena tadarammanaya bhdvanaya
pavattanato anantanti vuccati. Anantasaniiteva akase pavattanato anantanti evam
tadarammandya bhavanaya pavattatta anantanti vuccati.
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It does not accord with the following Pali. It is said that “anantam
viniianam means to only that viiiiana a yogi pays attention discerning by
knowledge and wide it with the intention of infinity. For this reason, it is

called anantam viiinianam”.'%

3.9 Controversy points in lokuttaracitta
Controversy [55], [56], [57]

This controversy concerns the definition of sotapattimaggacitta.

Vibhavini defines the meaning of sotapattimaggacitta that it is called
magga because it seeks nibbana or it it is seeked by those who wish
nibbana or because it proceeds by killing the defilements. The
consciousness which associates with the path is called path-consciousness
(maggacitta). The path-consciousness obtained by entering the stream is
sotapattimaggacitta. On the other hand, the one who reaches the stream of
being noble persons at first earlier than sakadagami etc., is called sotapatti.
It is a person. The path of the person is called sotapattimagga. The
consciousness that associates with the sofapattimagga 1is called
sotapattimagacitta.'*®

Dipani explains the meaning of sotapattimaggacitta that it flows
without back; so, it is called sota. The tern is used for the current in the
river ganga etc., that current truly flows without going back from the soure
up to the great ocean. It is similar to the current; so, it is called sofa. That
is a term for the path (magga) with eight-fold factors. It is true. This eight-
fold Noble path, too, since it commences until the element of Nibbana

145 PD: 82. Vibhavaniyam pana mahdtikdayaiica ‘‘Dutiyd ruppa viiifianena
anicitabbam papunitabbanti vinifianarnca’ 'ntipi vuttam. Tam paliya na sameti. Anantam
vininiananti tadeva vinnanam nianena phuttham manasikaroti, anantam pharati. Tena
vuccati anantam vinnanantitihi vuttam. Etena ca tamvininianam ekantena
anantavisesanayuttam hotiti viniayatiti.

146 Abhidhs-T: 96. Nibbanam maggeti, nibbanatthikehi va maggiyati, kilese
marento gacchatiti va maggo, tena sampayuttam cittam maggacittam, sotapattiya
laddham maggacittam sotapattimaggacittam. Atha va ariyamaggasotassa adito
pajjanam etassati sotapatti, puggalo, tassa maggo sotapattimaggo, tena sampayuttam
cittam sotapattimaggacittam.
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without any of the rest of consequences of kamma and passion, flows
spreading its power without going back. Herein, “going on without turning
back™ is noted as not approaching again to the passions which habe been
eradicated by such and such maggas and as reaching regularly the state of
maturity of the faculties beginning with confidence. To reach that sota at
the very beginning is to be said sotapatti. The magga which must be
attained by reaching the sota at the very beginning is sotapattimagga.'*’

In the other way, referring to this passage “a noble person is he has
attained the dhamma”, the whole dhammas of bodhipakkiya, mundance or
supramundane, which occur within noble person are called sota in the sense
of flowing without going back as inclining to the higher knowledge and to
the saupadisesanibbana. A person attains that sota through the practice at
the very beginning, so it is called sotapatti. It is either sotapatti or magga,
so it is called sofapattimagga. Sotapattimaggacitta is a citta which
associates with the sotapattimagga.'*®

[55] Dipani criticizes Vibhavini for saying that the one who reaches
the stream of being noble persons at first ealier than sakadagami etc., is
called sotapatti. It is a person. It is not good because the word, sotapatti,
which describers a person cannot be found anywhere. [56] in this meaning,
the statement “The path of the person is called sotapattimagga™ is also
rejected. !

147 PD: 85. Idani yathanuppattam lokuttara cittam dassento sotdpattimagga-
cittantiadimaha. Tattha savati sandati anivattagamanavasena pavattatiti soto,
gangadisu jalappavaho. Sohi pabhavato patthdaya yavamahasamudda antarda anivatta
mano savati sandati pavattatiti. Sotoviydti soto.

198 PD: 86. Athavd, dhammasota samapanno ariyoti pavuccatiti vuttatta sabbe
ariyasantanagata lokiya lokuttarabhiita bodhipakkhiyadhammd upari sambodhipara
yanatavasena anupadisesanibbana pardyanatavasenaca anivatta gatiya pavattamand
yathavuttena atthena sototi vuccanti. Tam sotam adito pajjanti papunanti etdya
patipadayati sotapatti. Sotapattica sa maggocati sotapattimaggo,
pathamamaggasankhataya sotapattiya anganti sotapatti yangantihi atthakathdyam
vuttam, maggotica patho upayo. Nibbanam maggeti, nibbanatthikehi maggiyati, kilese
marento gacchatiti maggotica vadanti.

“ pp: 87. Vibhavaniyam pana Ariyamaggasotassa dadito pajjanam etassati

sotapatti. Puggaloti vuttam. Tam na sundaram. Na hi puggale pavatto sotapattisaddo
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[57] The path-consciousness obtained by entering the stream is
sotapattimaggacitta. This statement is not correct because the word
‘sotapatti’ that connects with the word ‘citta’ is not found in any Pali
text.!>0

Controversy [58] [59]

These controversies concern the definition of sakadagami.
Vibhavini explains the meaning of once-returner (sakadagami) and
five kinds of once-returner that the once-returner is one who returns to the
world of humans by way of rebirth only one more time.
(1)One, having attained [the path of once-return] here, attains
complete nibbana here (idha patva idha parinibbayi).
(2) One, having attained there, attains complete nibbana there (tattha
patva tattha parinibbayi)
(3)One, having attained here, attains complete nibbana there (idha
patva tattha parinibbayr)
(4) One, having attained there, attains complete nibbana here (tattha
patva idha parinibbayr)
(5)One, having attained here, and having been born there, attains
complete nibbana here (idha patva tattha nibbattitva idha
parinbbayr).

Among these five kinds of once-returner, the fifth is to be taken here.
For he departs from there but returns here once again. The path of once-
returner is sakaddagamimagga.

Although, since there is no possibility of the one possessing the path
returning in this manner, only one who has the fruit is called a once-
returner, yet, in order to exclude the other paths and to distinguish him from
the one who has the fruit, the previously arisen path that is the cause for

katthaci ditthoti. Etena tassa maggo sotapattimaggoti idampi patikkhittam hoti.
Sotapattimaggena sampayuttam cittam sotapattimaggacittam.

10 PD: 87. Tikasu pana sotapattiya laddham maggacittam sotapatti
maggacittanti vuttam. Tam na sundaram. Na hi cittasaddasambandho sotapattisaddo
katthaci paliyam ditthoti.
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him i1s stated as the once-returne path. Similarly, with the non-returner
path.!3!

Dipani explains that sakadagami is one who is in the habit of coming
once to this world as being born. This term is used for a person who has
attained the second fuition [sakaddgami]. Herein, the meaning of the word
“to this world [imam lokam]” is given in two ways in commentaries: to this
human world or to this kama world. Of these two, if the former meaning,
“come” means ‘one comes from deity world’, if the latter, ‘come’ means
‘one comes even from brahma world’. However, in this Pali, it seems to
say only the later. This once-returner is six kinds:

(1) One, having attained [the path of once-returner] here, attains
complete nibbana here (idha patva idha parinibbayr).

(2)One, having attained there, attains complete nibbana there (tattha
patva tattha parinibbayr)

(3)One, having attained here, attains complete nibbana there (idha
patva tattha parinibbayi)

(4)One, having attained there, attains complete nibbana here (tattha
patva idha parinibbayri)

(5)One, having attained here, and having been born there, attains
complete nibbana here (idha patva tattha nibbattitva idha
parinbbayr).

131 Abhidhs-T: 96. Sakim ekavaram patisandhivasena imam manussalokam
agacchatiti sakadagami, idha patva idha parinibbayi, tattha patva tattha parinibbayi,
idha patva tattha parinibbayi, tattha patva idha parinibbayi, idha patva tattha
nibbattitva idha parinibbayiti panicasu sakaddagamisu paiicamako idhadhippeto. So hi
ito gantva puna sakim idha dagacchatiti. Tassa maggo sakadagamimaggo. Kinicapi
maggasamangino tathagamandasambhavato phalatthoyeva sakadagami nama, tassa
pana karanabhiito purimuppanno maggo maggantaravacchedanattham phalatthena
visesetva vuccati “sakaddagamimaggo’’ti. Evam andagamimaggoti.
Sakaddagamimaggena sampayuttam cittam sakadagamimaggacittam.
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(6)One, having attained there, and having been born here, attains
complete nibbana there complete nibbana there (tattha patva idha
nibbattitva tattha parinibbayi).'>?

[S8] Dipani criticizes Vibhavini that some commentators say the
meaning of the word “imam lokam”, to be in the sense of “to this human
world”. In such a meaning, the person of “once-returner” is only five kinds
and the sixth person is not to be said here. [58] It 1s said Vibhavini that
Among these five kinds of once-returner, the fifth is to be taken here. For
he departs from there but returns here once again. However, in the
commentary on Mahaparinibbanasutta and on Mahavaggasamyutta, it
mentions even the sixth persons in the sense of “once-returner”.!3

Sakadagamimagga is a path which belongs to the person of once-
returner. That path, it is true, being itself a “producing” (janaka), brings
about the “produced” (janetabba) that belongs to the person of “once-
returner”. So, to be “qualifier and qualified” is reasonable here by relaing
as “produced” and “producing” like these terms tissa mata, phussassa mata
etc. (Tissa’s mother and Phussa’s mother).

[59] 1t is said Vibhavini with this idea that to be “qualifier and qualified”
is not reasonable; but there is something which is useful; as the useful thing
there is nothing contradictory: “Although, since there is no possibility of

152 pD: 87. Patisandhivasena sakim imamlokam agacchati silenati sakadagamt.
Dutiyaphalattho. So hi asamucchinnakama raganusayatta kamalokagamana
kilesasabbhavena tam sabhavanati vattanato upari bhavagge thitopi patisandhivasena
puna imam kamadhatum dgamanappakatikoeva hotiti Sopana chabbidho hoti.
Idhapatva idhaparinibbayi, tattha patva tattha parinibbayi, idhapatva tattha
parinibbayi, tattha patva idha parinibbayi, idhapatva tatthanibbattitva idha
parinibbayi. Tatthapatva idhanibbattitva tatthaparinibbayiti. Tattha idha patva idha
parinibbayiti idha manussabhave sakaddagamimaggam patva idhamanussa bhaveyeva
arahattamaggam labhitva parinibbayanadhammo. Tattha patva tattha parinibbayiti
tasmimdevaloke sakaddgamimaggam patva tasmim devalokeyeva arahattamaggam
labhitva parinibbayanadhammo. Nibbattitvati patisandhiggahanavasena uppajjitva.
Yesam pana imam lokanti padassa imam manussalokanti attho. Tesam so
panicavidhoyeva vutto, na chattho puggalo

158 pp: 91, Vibhavaniyaiica  “‘Paficasu  sakadagamisu paricamakova
idhadhippeto, so hi ito gantva puna sakim idha agacchati’’ti vuttam. Mahaparinibbana
suttatthakathayam pana mahavagga samyuttatthakatha yarica sopi chattho puggalo
sakim agamanatthena dgatoyeva
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the one possessing the path returning in this manner, only one who has the
fruit is called a once-returner, yet, in order to exclude the other paths and
to distinguish him from the one who has the fruit, the previously arisen
path that is the cause for him is stated as the once-returne path. Similarly,
with the non-returner path. It is not reasonable.!>*

Controversy [60] [61] [62]

These controversies concern the explanation of the word “pi”.

Vibhavini explains the meaning of “pi” that with the word “pi”, it is
summarized, in the manner stated above, the variation too: the method of
classification by four thousand, by way of one thousand for each magga,
and the method of classification by sixty thousand, which are mentioned in
Saccavibhanga. Therein, the explanation of just the thousand ways is this.
How? The path of stream-entry, without reference to classification by the
kinds of progress according to jhana, is first simply divided into two as
suniniata and appanihita; by applying in addition the four kinds of practice,
each one is divided into four, giving a total division of ten according to
jhana.'>

Dipani explains that by the word “pi”, the number of magga cittas
which are divided in Pali text are added. Herein, it is a way of division in
Dhammasangani. Regarding the first Path, there are nine cittas in the first
section of suddhika-patipada out of the five sections of jhana in the two
ways — four sets and five sets. In the same way there are nine cittas each in
these sections suddhika-suniiiata (pure emptiness), suniiata patipada (the
way of emptiness), suddhika-ppanihita (pure non-desire) and appanihita-

154 PD: 92. Vibhavaniyam pana Saidayagatieva nahoti. Payojanam pana kifici
atthi. Payojanavasena aviruddha hotiti iminda adhippayenayam vuttam *‘kificapi
maggasamangino  tathagamanasambhavato  phalatthoyeva  sakadagaminama.
Tassapana  karanabhiito  purimuppanno maggo maggantaravacchedanattham
phalatthena visesetva vuccati sakadagamimaggoti. Evam anagamimaggo’’ti. Tam na
yujjati.

155 Abhidhs-T: 96. Pi-saddena ekekassa maggassa nayasahassavasena catunnam
catusahassabhedam saccavibharnge (vibha. 206, vibha. attha. 206-214) dagatam
satthisahassabhedam nayam hettha vuttanayena anekavidhattampi sanganhati.
Tatthayam nayasahassamattaparidipand, katham? Sotapattimaggo tava jhananamena
patipadabhedam andamasitva kevalam sunfiato appanihitoti dvidha vibhatto, puna
patipadacatukkena yojetva paccekam catudhd vibhattoti evam jhananamena dasadhd
vibhatto.
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patipadd (the way of non-desried). Thus, in these five sections there are 45
cittas according to ten ways. And in the same way there are 45 cittas each
in five sections which are mentioned by the name of magga, satipatthana,
etc., numbering 19. Thus, there are 900 citta accordint to two hundred ways
in one hundred sections which are mentioned by the twenty names.

Again, there are 3,600 cittas according to eight hundred ways in the
four hundred sections which are mentioned by mixing with four
Doninatinig Factors. Thus, in the first magga there are 4500 cittas
according to one thousand ways. The same way in the rest of the maggas,
too. Thus, in four maggas there are 18000 cittas accordint to the four
thousand ways.

However, in the Sacca and satipatthana vibhariga, there are 90000
cittas accordint to twenty thousand ways. In the Magga Vibharnga, there
are 126000 cittas accordint to twenty-eight thousand ways. Then, in
Commentaries, there talk about only the number of ways, not that of cittas.

[60] Dipani criticizes Vibhavini that it is said by the word “pi”, it is
summarized the sixty-thousand ways which are mentioned in Sacca
Vibhariga. That should not be said in the conclusion of kusala. Because the
way of sixty thousand divisions is described in Commentary to be
explained only in the place of vipaka.'>

[61] And it is also said in it: without touching the division of
patipada, it is divided twofold: sunifiata and appanihita. This is not
reasonable because in Pali text, the division of patipadd is mentioned only
at the beginning. But at the beginning there is no immediate section that is

divided into two: sufifiata and appanihita.'>’

16 PD: 94. Yampana vibhavanivam Pisaddena saccavibhange dgatam

satthisahassa-bhedam nayam sanganhdtiti vuttam. Tam imasmim kusalanigame na
vattabbam. Sohi satthisahassabhedo nayo vipakatthaneeva atthakathdayam agatoti.

“pp: 94. Yarica tattha Patipadabhedam anamasitva kevalam suniiiato appanihi toti
dvidha vibhattoti vuttam. Tam nayujjati. Paliyanhi patipadabhedo adimhiyeva dagatoti.
Naca adimhi suniniato appanihitoti dvidhda vibhatto nirantaravaro atthiti.
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[62] And it is also said in it: sunifiata i1s one way: appanihita one;
suniniatas which are associated with patapada are four; appanihitas fours;
thus there are ten ways. With this idea, it is classified in to ten by the name
of jhana. This is not reasonable because these sufisiata etc., are not a way
here. Indeed, only these two ways, tetrad and pentad- are to be a way here
in each of them. By this all of these assertions, tathd maggasatipatthanati
etc., are rejected!>®

Controversy [63]

These controversy concerns the explanation of the word “lokuttara”.

Vibhavini explains the classification of all type of consciousness by
means of plane (bhizmibheda) that herein, consciousness that are included
(pariyapanna) in kama plane etc., (kamabhavadi) by coming withing the
range of sensual craving etc., although they exist in other planes, are called
the consciousness in kama planes. It is like the example that an animal,
althouth born from the womb of a human woman, is classed in animals
because it belongs to animal types. The nine lokuttaradhamma that are not
included (apariyapanna) anywhere, are stated as the consciousness in
unsurpassed (anuttare citta) like the branch of tree.!>’

Dipani explains that the types of consciousness pertaining to kama
plane must be said to be of fifty-four kinds; ripa plane to be of fifteen
kinds; Ariipa plane to be of twelve kinds; then the types of consciousness
pertaining to the noblest must be said to be of eight kinds.

18 PD: 94. Yaiica tattha Suiifiato eko nayo, appanihito eko, patipada visittha
sunifiatd cattaro, appanihita cattaroti katva dasanaya hontiti adhippayena evam jhana
namena dasadhd vibhattoti vuttam. Tampi na yujjatiyeva. Na hi sunifiatadayo idha
nayanama honti. Tesu pana eke kasmim dve dve catukkapaiicakanaydeva idha
nayanamati. Etena tatha maggasatipatthaniccadikampi sabbam patikkhittam hotiti.

159 Abhidhs-T: 100. Kame bhave cittani catupaindasadhd iraye, riipe bhave
panna-rasa iraye, aruppe bhave dvadasa iraye, anuttare pana navavidhe
dhammasamudaye  cittani  atthadha@  iraye,  katheyyatyattho.  Ettha ca
kamatanhdadivisayabhavena kamabhavadipariyapannani  cittani  sakasakabhiimito
annattha pavattamananipi kamabhavadisu cittaniti vuttani, yathd manussitthiya
kucchismim nibbattopi tiracchanagato tiracchanayonipariyapannattd tiracchanesveva
sangayhati. Katthaci apariyapannani
navavidhalokuttaradhammasamithekadesabhiitani ~ “‘rukkhe  sakha’’tyadisu  viya
anuttare cittaniti vuttani.
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Herein, Anuttara is the stage of supramundane. And it is two-fold;
the stage of conditioned things (sarnkhatabhiimi) and the stage of
unconditioned things (asankhatabhiimi). Then the stage of conditioned
things is of four kinds. It should be quoted: “on the occasion one practies
Jhana of supramundande in order to attain the first stage .... The second ...
the third ... the fourth stage. Herein, it is said that bhiami is a fruition of
monkhood (samanniaphala). Or it is also reasonable; the pair of the first
magga and phala is the first stage; the pair of the fourth magga and phala
is the fourth stage. But in ultimate sense bhiimi here is a special dhamma
with the particular monment, that is s state of non-inclusion in the dhamma
of three planes, due to being free from the grasping of the threefold desire.
It becomes fourfold according to getting rid of mental difilements.!'®

Dipani criticizes Vibhavini for the idea that there is not a particular
plane of supramundane like the other planes; only the unity nine-fold
dhamma is spoken as the plane of them. Those that exist in one place as a
group of nine transcendent dhamma and are not included (apariyapanna)
anywhere are stated as “consciousness in the unsurpassed”, as in such
expressions as “the brances in a tree”. It is not reasonable because bhiimi
1s twofold: the moment (avattha) and the locality (okdsa). Of them, only
the moment 1s regared as real bhiumi, not other. Because the locality must
be known only through such and such a particular moment of dhammas.'®!

Controversy [65] [66] [67]

These controversies concern the explanation of
pathamajjhdanasotapattimaggacitta.

180 pD, 97. Kamepariya pannani cittani catupaiiiasadha iraye katheyya. Riipe
pannarasa. Ariupe dvadasa. Tatha anuttare pariyapannani cittani atthadhd irayeti
yojand. Etthaca anuttareti lokuttara bhumiyam. Sd pana duvidha sarnkhatabhiimi,
asankhatabhumiti. Sankhatapi catubbidha.

181 PD: 97. Vibhavaniyam pana Itarabhiimiyoviya lokuttarabhiiminama visum
natthi. Nava vidhadhammasamithoeva tesam bhumipariyayoti katva yam vuttam.

“Katthaci apariyapannani navavidhalokuttara dhammasamithekadesabhiitani rukkhe
sakha tyadisu viya anuttare cittaniti vuttani’’ti. Tam nayujjati. Duvidhahi bhuimi
avatthabhumi, okdasabhumiti. Tattha avattha bhiimieva nippariyayabhumi. Na itard. Sa
hi okasabhuminama dhammanam tam tam avatthavisesavaseneva siddhati. Tam tam
avattha visesotica hettha vuttanayena kamavacaratadi avattha viseso datthabbo.
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Vibhavini explains the meaning of
pathamajjhanasotapattimaggacitta that either pathamajjhana  or
sotapattimaggacitta 1s called pamajjhanasotapattimaggacitta because it is
similar to the first jhana by means of jhana factors. The four maggas get
the name of pathamajjha etc., with the appearance of the factors of vitakka
ect., because of being similarity of such and such jhana among the three
points — the basic jhana, the contemplated jhana and the will of a person —
and they are classified into five respectively.'®?

Dipani explains that sotapattimagga which associates with first
jhana endowed with five factors is called pathamajjhanasotapattimagga.
A consciousness which associates with pathamajjhanasotapattimagga 1s
called pathamajjhanasotapattimaggacitta.

[65] Dipani criticizes Vibhavini for saying that either pathamajjhana
or sotapattimaggacitta is called pamajjhanasotapattimaggacitta. 1t is not
reasonable because jhana is not a citta and citta is no jhana as well, because
Jjhana is one thing and citta is one thing.'®

[66] Dipani criticizes Vibhavini for saying that it is [lokuttara] first
jhana because it is similar to the [lokiya] first jhana by means of jhana
factors. It is not reasonable because it is impossible to say that the
supramundane jhana with five factors is to be called the first jaana due to

162 Abhidhs-T: 100. Jhanarngavasena pathamajjhanasadisatta pathamajjhanaiica
tam sotapattimaggacittaniceti pathamajjhanasotapattimaggacittam. Padakajjhana-
sammasitajjhana-puggalajjhasayesupi, hi annataravasena tamtamjhanasadisatta
vitakkadiangapatubhdavena cattaropi magga pathamajjhanadivoharam labhanta
paccekam paiicadhda vibhajanti. Tenaha ‘‘jhanangayogabhedena’’tyadi, tattha
pathamajjhanadisu yam yam jhanam samapajjitva tato tato vutthaya sankhare
sammasantassa  vutthanagaminivipassand  pavatta, tam  padakajjhanam
vutthanagaminivipassandya padatthanabhavato. Yam yam jhanam sammasantassa sa
pavatta, tam sammasitajjhanam.

183 PD: 99. pathamajjhana sotapattimaggacittanti ettha paiicangikena pathama-
Jjjhdanena yutto sotapattimaggo pathamajjhanasotapattimaggo. Tena sampayuttam
cittanti samaso. Tikasu pana ‘‘Pathamajjhanaiica tam sotapattimaggacittaiica’’ti
yojenti. Tam na yuttam. Na hi jhanam cittam hoti. Naca cittam jhanam. Annanhi
Jjhanam, anniam cittanti.
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being similar to the first jhid@na. The supramundane jhana directly obtains
164

the name of first jhana by itself as it has five factors of jhdna.

[67] Dipani criticizes Vibhavini for saying that the four maggas get
the name of pathamajjhda etc., with the appearance of the factors of vitakka
ect., because of being similarity of such and such jhana among the three
points — the basic jhana, the contemplated jhdna and the will of a person-,
and they are classified into five respectively. This is also not reasonable
because the magga are not to be called pathamajjhana. Magga is one thing
and jhana is one thing.!%

Controversy [68] [69] [70]

These controversies concern the explanation of the three points — the
basic jhana, the contemplated jhana and the will of a person.

Vibhavini explains the notion of Padakajhana, sammasitajhana and
puggalajjhasaya that for one who produces the magga by attaining one of
the five jhanas, emerging from it and observing various formations, the
magga is similar to whichever of the five jhanas. this is the padakajhana.

If there is no particular jha@na which is foundation of vipassana, one
produces the magga just by observing one of the five jhanasa. The magga
1s similar to the observed jhana. This is sammasitajhana.

When one produces the magga by attaining one of the five jhanas,
emerging from it, and observing another jhana, then it is similar to one of
these two according to one’s personal will. This is puggalajjhasaya.'

184 PD: 99. Yaiica vibhavaniyam ‘‘Jhanangavasena pathamajjhana sadisatta
pathamajjhanarica’ 'ti vuttam. Tampi na yuttam.

185 PD: 99. Yaiica tattha Sadisabhaveneva lokuttare tesam paiicangikadinam
jhana voharasiddhatadipanattham. “Padakajjhana sammasitajjhana
puggalajjhasayesu hi anfataravasena tam tam jhanasadisatta
vitakkadiangapatubhdavena cattaropi magga pathamajjhanadi voharam labhanta
paccekam paricadhda vibhajanti’’ti vuttam. Tampi nayujjativeva Na hi magga
pathamajjhanadi voharam labhanti. Afiifio hi maggo, anifiam jhananti.

166 Abhidhs-T: 102. yena pathamajjhanadisu afifiataram jhanam samapajjitva
tato vutthaya pakinnakasankhare sammasitva maggo uppadito hoti, tassa so maggo
pathamajjhanadisu tamtampadakajjhanasadiso hoti. Sace pana vipassanapadakam
kirici jhanam natthi, kevalam pathamajjhanadisu anifiataram jhanam sammasitva
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If a person has no such will and, having emerged from some lower
jhana, he has observed the dhammas of some higher jhana, the magga he
produces is similar to the observed jhana, paying no attention to the
padakajjhana. But having emerged from some higher jhana and having
observed the dhammas of some lower jhana, the magga he produces is
similar to the padakajjhana, paying no attention to observed jhana because
the higher jhanas are stronger than lower jhanas. The decision of feeling
in all case i1s fixed by the decision of vipassanad leading to magga
(vutthanagaminivipassanda). In the same wayj, it is fixed all the factors of
sukkhavipassaka person (by the decision of vipassana leading to magga
(vutthanagaminivipassana). It is true. He (sukkhavipassaka) has no
padakajjhana etc. So ther is no decision by that jhana. The magga of the
person is of the five jhana factors by the decision of vipassana.'®’

Dipani explains that one of all jhagnas which is just absorbed to be
the base of vipassana, 1s to be said the padakajjhana. 1f it is first jhana, the
vipassana is only usual. If second, the vipassana has an ability to remove
vitakka. In magga, it can define jhana to absent from vitakka. This way is
known as padakajjhana.

If one of the jhana, padakajjhana, or the others, is contemplated. If
it is the first jhana, the vipassana is only usual. If the second, the vipassana
has an ability to remove vitakka. It can define the jhana to be absent from
vitakka. The same way in the rest contemplated jhanas as well. This is
sammasitavada. This is assertion concerning with the “contemplated”
(sammasitajjhana). It means that only the jhana that is contemplated is

maggo uppadito hoti, tassa so sammasitajjhanasadiso hoti. Yadda pana yam kinici
Jhanam samapajjitva tato vutthaya annataram sammasitva maggo uppdadito hoti, tada
puggalajjhasayavasena dvisu annatarasadiso hoti.

167 Abhidhs-T: 102. Sace pana puggalassa tathavidho ajjhasayo natthi, hetthima-
hetthimajjhanato vutthaya uparuparijhanadhamme sammasitva uppdaditamaggo
padakajjhanam anapekkhitva sammasitajjhanasadiso hoti. Upariparijhanato pana
vutthaya hetthimahetthimajjhanadhamme sammasitva uppaditamaggo
sammasitajjhanam anapekkhitva padakajjhanasadiso hoti. Hetthimahetthimajjhanato
hi  uparuparijhanam  balavataranti. Vedananiyamo  pana  sabbatthapi
vutthanagaminivipassananiyamena hoti. Tatha sukkhavipassakassa
sakalajjhananganiyamo. Tassa hi padakajjhanadinam abhdvena tesam vasena
niyamabhdvato vipassananiyamena paricangikova maggo hotiti.
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more powerful than the padakajjhdana and personal will due to being
together with the object of the vipassana.

[68] Regarding this assertation, Dipani criticizes Vibhavini for
saying that there is no particular jhana which is foundation of vipassana,
one produces the magga just by observing one of the five jhanas. This is
not fit to the commentary.'%?

[69] The statement Vibhavini “If a person has no such will and,
having emerged from some lower jhana, he has observed the dhammas of
some higher jhana, the magga he produces is similar to the observed jhana,
paying no attention to the padakajjhana” should be examined because the
contemplated jhana, which is just object, although it is higher, should not
be more stronger than the jhana from which one has just withdrawn.
Because the jhana alone from which one has just withdrawn can make
thought-process to be distinct.!¢’

[70] Vibhavini states that “having emerged from some higher
padakajjhana and having observed the dhammas of some lower jhana, the
magga he attained is similar to the padakajjhana, paying no attention to
observed jhdna because the higher jhdnas are stronger than lower jhanas ™.

188 PD: 102. Tattha yam yam jhanam tassa vipassandya padakatthaya asanne
samapajjivati. Tamtam padakajjhanamnama. Tamce pathamajjhanam hoti. Vipassana
pakatikdeva. Sace dutiyajjhanam hoti. Vipassana vitakkaviragasattiyutta hoti. Magge
avitakkam jhanam niyametum sakkoti. Esanayo sesesupi padakajjhanesiti ayam
padakavado. Padakajjhane sati tamsadisameva magge jhanam hoti. Asatipana magge
pathamajjhanameva hoti. Sammasi tajjhanamva puggalajjhasayova magge jhanangam
niyametum nasakkotiti adhippayoti. Pddakajjhdane sati tamva aniiamvda yamyam
jhanam sammasiyati. Tamce pathamajjhanam hoti. Vipassand pakati kaeva. Sace
dutiyajjhanam hoti. Vipassana vitakkaviragasatti yutta hoti. Magge avitakkam jhanam
niyametum sakkoti. Esanayo sesesupi sammasitajjhanesiti ayam sammasitavado.
Vipassanaya arammanabhavena saha caritatta sammasitajjhanameva padakajjhanato
ajjhasayatoca balavataranti adhippayoti. Vibhavaniyam pana Vipassanapadakam
kiricijhanam natthiti imasmim vade vuttam. Tam atthakathdya na sameti.

189 PD: 106. Yampana vibhavaniyam ‘‘Sacepana puggalassa tathavidho ajjhasayo
natthi. Hetthimahetthimajjhanato vutthaya uparuparijjhanadhamme sammasitva
uppaditamaggo padakajjhanam anapekkhitva sammasitajjhanasadiso hotiti vuttam.
Tam vicaretabbam. Na hi arammanamattabhiitam sammasitajjhanam uparimampi
samanam dasanne vutthitajjhanato balavataram bhavitum arahati. Asanne vutthitasseva
cittasantanam visesetum samatthabhavato.
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It is also rejected because the padakajjhana is more powerful not because
of being higher stage, but because of being the foundation.!”°

3.10 Conclusion Remark

This chapter has learned 70 points of controversy contained in
cittasangaha of Abhidhammatthasarngaha text. There are six sub-division
of cittasangaha, akusalacitta, ahetukacitta, kamavacarasobhanacitta,
rupavacaracitta, ariupavacaracitta and lokuttaracitta. As seen above, the
theme of the controversy points varies based on the sub-division. Some
points concern the indicated meaning of certain words, some concern
grammatical perspective, some concern contactual meanings of the two
words, some concern abhidhamma perspective. We can draw conclusion
for controversy point that although naming Abhidhamma debate, the
controversy points made by Dipani are not only Abhidhamma perspectives
but also other Pali commentarial perspective. To understand these
controversy points, one must have profound knowledges about not only
Abhidhidhamma perspective but also Pali commentarial tradition. Without
these knowledges one cannot tackle these controversy points. After
knowing the nature of controversy points, it is time to study comparatively,
as example studies, the controversy points that are discussed by scholars
contributing to the Abhidhamma debate. That is next chapter.

10 PD: 107. Etena yam tattha vuttam. ‘‘Uparuparijjhanato pana vutthdya
hetthima hetthimajjhana dhamme sammasitva uppaditamaggo sammasitajjhanam
anapekkhitva pada kajjhanasadiso  hoti.  Hetthimahetthimajjhanatohi  uparu
parijjhanam balavatara’ 'nti. Tampi patikkhittam hoti. Na hi padakajjhanam uparima
bhutattayeva balavataram hoti. Padakabhitattayeva pana balavataram hotiti.



Chapter IV

Comparative study of selected points of controversy
4.1 Introduction

Third chapter has studied the composition on the second verse of
Sangaha. Therein, eight points of controversy are found: 1. Demonstrative
meaning of “tattha”, 2. The contextual meaning of “sabbatha”, 3. The
definition of “paramattha’, 4. The definition of “citta”, 5. The definition
of “cetasika”, 6. The definition of “rupa”, 7. The concept of “ripa” in
Brahma word and 8. The formal definition of “nibbana”. Regarding these
points, Sumangala Mahathera knew nothing and says nothing about the
critiques by Ledi Sayadaw as he was in twelfth centuries and the critique
was made in nineteenth century. After appearance of Sarigaha, there are
nineteen Pali sub-commentaries on the Sarigaha recorded in History of
Pitaka Literature.! Moreover, there are some Myanmar sub-commentaries
that make exposition on Sarigaha in Myanmar language. They contribute
to the controversy points in some ways. After appearance of Dipani, there
appears some Pali and Myanmar texts that contribute specifically to the
controversy points. This chapter will study two, out of eight, the first and
the last because these two will explore the nature of commentarial tradition.
The first is about demonstrative meaning of “tattha” and the second is
about the formal definition of “Nibbana”.

4.2 Controversy about a demonstrative meaning of tattha.

Anuruddha Mahathera composes two verses at the beginning of
Sangaha.

LU Yam, History of Pitaka Literature, (Yangon: Myanmar, Hamsathavathi publishing house,
1957), p.125
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Sammasambuddha matulam sasaddhammaganuttamam

Abhivadiya bhasissam AbhidhammatthaSangaham.

Tattha vutt' abhidhammatthd catudha paramatthato
Cittam cetasikam riipam Nibbanam'iti sabbatha.

In the second verse, the word “fattha” is combination of “ta’:
demonstrative pronoun and “#tha” suffix. As demonstrative pronoun, the
pronoun “¢a” has no own meaning and it is to demonstrate the meanings
what had been said previously or elsewhere. In making an exposition on
Sangaha, the sub-commentaries have dissent ideas about demonstrative
meaning of “fattha”. The different expositions are as follow:

Tattha tasmim abhidhamme,?

Tattha tasmim pakarane, Abhidhammatthapade va, abhidhamme
va,?

Tatthati  bhasissam AbhidhammatthaSangahanti vutte tasmim
Abhidhammatthasarngahapade,*

In this regarding, Led1 Sayadaw criticizes that the exposition “tattha
tasmim pakarane’ is not reasonable because the text is to be compiled later
on, not yet compiled. It is the problem of the time. The exposition “tattha
Abhidhammatthapade va, abhidhamme va” are also not reasonable
because the nature of “za” does not demonstrate the meaning of a minor
word (appadhanattha) at beginning of the texts. It is grammatical problem.
Led1 Sayadaw argues that the word “fa” does not demonstrate that what
have not yet been said and the minor meaning of previous words or
sentences.

Here, the problematic issue is what the exact demonstrative meaning
of tattha is. To solve this problem, there is a phrase “tattha vutta: therein,
said” in the second verse. As this phrase gives rise a question that who said

2 Abhidh-sT. 73.
3 Abhidhs-T. 301.
4PD. 20.
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there, the contributors were taking a consideration of the subject of “vutta”
and “major meaning (padhanattha) and minor meaning (appadhdanattha).
Their argument is that If the subject of “vutta” is Anuruddha Mahathera,
the exposition “fattha tasmim pakarane” will not be reasonable but if it is
the Buddha, the exposition will be reasonable. if the word “ta” could
demonstrate the minor meaning (appadhanattha), the exposition “tattha
Abhidhammatthapade va, abhidhamme va” will be reasonable.

4.2.1 The subject of vutta

Regarding the subject of “vutta”, Ariyavamsa Sayadaw explains the
intended meaning of Vibhavini in Manisaramafjiisd® that Sumangala
Mabhathera makes such exposition to prevent the assumption that the word
“ta” would demonstrate the word “AbhidhammaSarngaha” or the text [i.e.
AbhidhammaSangaha text]. If the word “ta” demonstrates the word or the
text, the meaning would be that I had said in the AbhidhammattaSangaha
text. It is not preferable because Anuruddha Mahathera had not been said
things contained in Abhidhamma and the text. If the word “ta”
demonstrates the Abhidhamma pitaka, the meaning would be that “tattha
bhagavatd vutta: the Buddha had said in that Abhidhamma pitaka. It is
preferable because these things had been said in Abhidhamma pitaka.
Therefore, in order to show that the word “ta”” demonstrates Abhidhamma
pitaka, Sumangala Mahathera writes “tatthati tasmim abhidhamme: therein
— in the Abhidhamma’ in Vibhavini.

In Paramatthavisodhanitikathit Pali® Dhammarum Sayadaw
supports to Vibhavini’s exposition and agrees with Ariyavamsa Sayadaw’s
explanation in Manisaramaijusa that the word “fa” has the meaning of
what had been said previously (pakkantavisaya). Therefore, the word “ta”
would demonstrate the word “AbhidhammatthaSarngaha’ or the texts. To
prevent such demonstration, Acariya Sumangalasami said “tattha tasmim
abhidhamme”. 1If the word “ta” demonstrates the word or the texts, the
meaning would be that “fattha maya vutta: therein I had said”. Actually, it

5 Manis. 120.
6 Dhammarum Sayadaw Dipamala, Paramtthavisodhanifikathitpali, (Yangon: Sasanialankara
Press, 1909), p.15.



158

i1s not agreeable because the teacher has not yet said the categories of
Abhidhamma, consciousness etc. it is said only the text in the word
“AbhidhammatthaSarngaham”. It is not said the consciousness etc. The text
is also to be said, not has been said. If the word “fa” demonstrates
Abhidhamma teaching, the meaning would be that “tattha bhagavata vutta:
therein, the Buddha has said”. It is agreeable because the Buddha has
preached consciousness in the Abhidhamma teaching. Therefore, it is noted
that the word “ta” demonstrates the Abhidhamma teaching and the critique
by Ledi Sayadaw is wrong accusation.

In Atisundaramyam’ U Natthar and supports Vibhavini’s exposition
that in the sentences “fattha vutta bhidhammattha”, the subject of the verb
“vutt@” 1s the key factor for this argument. What is the subject of the verb
“vutta” in the verse, Anuruddha Mahathera or the Buddha?

To answer this question, U Natthar point out two verses from
AbhidhammatthaSangaha text, the content verse and the closing verse.

The content verse is:
Tattha vutt’ abhidhammatthda catudha paramatthato
Cittam cetasikam riipam Nibbanam'iti sabbatha.

In an ultimate sense the categories of Abhidhamma,
mentioned therein, are fourfold in all: 1. Consciousness, ii.
Mental states, 111. Matter, and 1v. Nibbana.

The closing verse is:
1ti cittam cetasikam rupam Nibbanamiccapi.
Paramattham pakasenti catudhava tathagata.

Thus, as fourfold, the Tathdagatas reveal the Ultimate entities: -
consciousness, mental states, matter, and Nibbana.®

" U Natthar, Atisundaramkyam, (Yangon: Sasanalankara Press, 1910), P. 19.
8 Bhikkhu Bodhi, A Comprehensive Manual of Abhidhamma, (Kandy: Sri Lanka, the
Buddhist Missionary Society, 1993), pp. 21, 354.
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These verses are homogeneous. Therefore, the subject of closing
verse, which is “fathdagata”, should be the subject of content verse. The
subject of the verb “vutta” is the Buddha, not Anuruddha Mahathera. Then,
the meaning would be that “tattha tasmim Abhidhammatthapakarane
tathagatehi vutt@’. Therefore, the exposition of Vibhavini and old sub-
commentary is closed to the opinion of Anuruddha Mahathera. Minkhin
Sayadaw also support the ides in Minkhigtikakyawganthit.’

4.2.2 padhanattha and appadhanattha

In commentarial tradition, the usage “major (padhana) and minor
(appadhana)” is very important to understand the true meaning of certain
words or sentences or verses. The qualifying word or sentence (visesana)
is called “minor meaning (appadhanattha)” and the qualified word or
sentence (visesitabba) is called “major meaning (padhanattha)”.'® To
understand the major and minor meaning, the simple example is “raiirio
putto rajaputto. a son of king: the prince”. In this example, the king is
minor meaning (appadhanattha) and the son or the prince is major meaning
(padhanattha).

Regarding “pahdanattha and appadhanattha” of the word “tattha”,
Talaingkone Sayadaw explains in Arkuratika'' that the word “ta”
demonstrates the meaning of the word “Abhidhamma” which is minor
meaning, instead of demonstrating the meaning of the word “Sargaha”
which is major meaning. It is reasonable because of conformity of the
minor meaning “Abhidhamma” in term of mode of meaning
(atthappakarana). Sayadaw quotes example from NettipakaranaPali and
its commentary:

“vam loko pujayate salokapalo sada namassati ca.

® Minking Saydaw, Tikakyawganthithit, (Mandalay: Pafifiasippam press, 1920) p. 24.

0 Visesanabhiitani appadhananiti visesitabbabhiitanam padhananam (PpDhANT. 15.)
11 Talaingkone Sayadaw, Arikuragika, (Yangon: Pyigyimandaing Press, 1909), p.14.
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tass ‘eta sasanavaram vidithi fieyyam naravarassa.'

Wise men can know the Dispensation. Glorious of Glorious
Man, Whom the world and world-protectors. Ever honour and
revere.!?

The verse is explained in various ways in the Nettipakarana
commentary. One of these ways is that some arrange word order that “fam
tassa”. According to the way, the word “yam” is the same reference or
relationship with the word “sasana”. Then the meaning would be that
whatever sasana is honoured and saluted by the world together with world-
protector [salokapalal, that sasanda is to be known by the wise men. In this
way, the word “lokapala” refers to the Buddha. The Buddha is definitively
word-protector. Therefore, it should be interpreted that tassa: lokapalassa
satthuno. Here, the word “lokapala” of “salokapala’ intent upon the word
“sasana” because it refers to the Buddha. Therefore, it can be interpreted
as major meaning in term of contextual relation as “sambandha and
sanbandhi”.'* In the verse, the word “salokapalo” is bahubbihisamasa:
Relative or Attributive compound word.'” Its major meaning is the flock of
beings and minor meaning is the Buddha. Here, the word “ta” of
“tassetam” should demonstrate the minor meaning “the Buddha” because
it is reasonable in term of mode of meaning etc. therefore, the
demonstration that “tattha tasmim abhidhamme” is reasonable by mode of
meaning [atthapakarana] and it is fixed with Nettipakarana commentary.

12 Nett. 1.

13 Bhikkhu Nanamoli, The Guide, (London: PTS, 2008.), p. 3.

14 «“apare pana tam tassa sdsanavaranti pathanti. Tesam matena yamsaddo sasanasaddena
samanddhikaranatoti dagthabbo. ... sambandhivisesabhiito padhanabhiito viya patiniddesam arahatiti.
(NettA. 8.)

15 Bahubbihisamasa is that: When two or more substantives are combined together and the
resultant denotes something other than what is meant by the two members severally, the compound is
called Bahubbihi = Relative or Attributive. This compound requires the additional of such relative
pronouns as: “he, who, that, which,” etc. to express its full meaning; therefore, this is used as an adjective
and takes any gender according to that of the noun which it qualifies. (The New Pali Course, Vol. Il, p.
58).
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Hmankyang Sayadaw  explains in  Abhidhammattha-
Vibhaviniyojana'® that the word “a” has the meaning of what has been said
previously (pakkantavisaya). The nature of “ta” usually demonstrates
major meaning but sometimes it is to demonstrate in the case of pulling
other words (saddantarasannidhana). Here, to explain demonstrative
meaning of “ta”, Vibhavini said “tattha tasmim abhidhamme”. It means
that the word “ta” demonstrates the Abhidhamma. It is here minor meaning
but there is other word “vutta bhidhammattha”. Therefore, the word “ta”
deserves to demonstrate the minor meaning because of other words “vutta

bhidhammattha>."’

In this case, Hmankyaung Sayadaw quotes the explanation of
Milatika on Atthasalini verses. In Afthasalini, it 1s said thus:

Karuna viya sattesu panna yassa mahesino
Niteyyadhammesu sabbesu pavattittha yathd ruci.
Dayaya taya sattesu samussahitamanaso.
Patihira vasanamhi vasanto tidasalaye.'®

As on all beings his pity, rolled at will

The Sage’s insight through all knowable things.
His heart by that world-pitying love inspired,

When, after the Twin Miracle, he dwelt at the high mansion of the
Thirty-three."

In the first verse, compassion is minor meaning and wisdom is major
meaning. In the second verse, the word “fa” of “taya” demonstrates the

6 Hmankyaung Sayadaw, Vibhaviniyojana (Yangon: Phigyimandaind Pitaka Press,
1281) p. 47

1 Vibhaviniyojana: 37:. Tatthati tam saddassa pakkantavisayatta tena paccamasitabbam
dassento aha “tattha tasmim abhidhamme "ti appadhanampi hi “vutta Abhidhammattha” ti saddantara
sannidhanena paccamasitu marahati.

8 Dhs.A. 1.

19 Pe Maung Tin, M.A., The expositor, (Landon: PTS, 1976), p. 1.
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meaning of what has been said in the first verse. Which meaning does the
word “fa”” demonstrate; minor or major? Here, the word “za” demonstrates
minor meaning “compassion” because it 1S accompanied by “dayaya”
which refers to compassion.?® Ledi Sayadaw did not aware of such
explanation. So he rejects Vibhavini’s and other sub-commentaries’
expositions in Paramatthadipani.

Minkhin Sayadaw explains in Minkhigtikakyawganthit®! that in the
word “AbhidhammatthaSangaham” in previous verse, the meaning of
Abhidhamma 1s seven Abhidhamma treaties, it is apatthaattha: minor
meaning. The meaning of Sarigaha is AbhidhammatthaSangaha text, it is
patthanattha: major meaning. It is reasonable that the word “ta” of tattha
demonstrates minor meaning that tattha tasmim abhidhamme in term of
two reasons: “athhapakarana: the mode of meaning” and saddantara
sannitthana: putting other word. Sayadaw quotes example verse from
Nettipakaranapali as in Ankuratika.

Ledt Sayadaw quotes “fattha kenatthena abhidhammo” from
Atthasalini in which the word “tattha’ indicates major meaning. There is
no saddantara “vutt@” which supports to indicate minor meaning. There is
only saddantara “kenatthena” which supports to indicate major meaning.
These two sentences are different. Therefore, the Afthasalini’s Pali 1s not
to be considered in this case.

4. 2.3 Three kinds of za

Sayadaw Sagarabhidhaja supports Vibhavini’s exposition in
Abhidhammatthaanuvibhavani*® and explains three kinds of “fa” taking
from Saddasaratthajalini® that there are three kinds of “ta™: 1.
pakkantavisaya, 2. Pasiddhavisaya and 3. Anubhutavisaya. The word “ta”
that demonstrates any meaning or any word or any sentence or any text that

20 PpkMT. 5: Tena vuttam miilatikayam ‘“padhanaiica paiiiam vajjetva dayaya ti etena
sambajjhamano tayati ayam “ta” saddo appadhanaya karundaya patiniddeso bhavitu marahati.
2L Minking Saydaw, Tikakyawganthithit, (Mandalay: Pafifiasippam press, 1920) p. 24.

22 Ashin Sagarabhidhaja, Abhidhammatthaanuvibhavani, (Yangon: Sasanalafikara Press,
1910)

23 Nagita Maha Thera, Saddasaratthajalini, (it is including in Fifteen Volumes of mini-
grammar texts, Saddangesenyasaung) (Yangon: Icchasaya Press, 1326), p. 81.



163

exists at least in different sentence or far-away, is called “pakkantavisaya:
the meaning that has been said in different place”. The word “fa” that
demonstrates any meaning or any word or any sentence or any text that is
obvious and exists in the same sentence is called “pasiddhavisaya: the
meaning that is obvious”. The word “ta” that demonstrates any meaning
or any word that exists in previous sentence or previous sentence is called
“anubhiitavisaya”. In this Abhidhammatthasangaha, the word “ta” is
“pakkantavisaya” because it demonstrates Abhidhamma pitaka that 1s far-
away.

Sayadaw Sagarabhidhaja explains that the word “Abhidhammattha”
should be defined as Dependent Determinative Compound
(tappurisasamasa)** that abhidhamme vutta attha Abhidhammattha: the
meaning that had been said in Abhidhamma. Then, the subject of the verb
“vutta” should be the Buddhas “tathagatehi”. 1t should not be the
Anuruddha Mahathera. In the compound, the word “vutt@” should contact
the word “attha”. In the sentence too, the word “vutta” should contact the
word “attha”. Then, in the sentence, the meaning would be that “maya
vuttd Abhidhammattha”. If so, in compound sentence, the meaning would
not be that “tathdgatehi vutta Abhidhammattha”. 1t is opposition.
Therefore, the way of ParamatthaDipani is not note-worthy. Here, the
meaning of compound is agreeable. It is not that “maya vutta
Abhidhammattha honti”. 1t 1s that “tathagatehi Abhidhammattha
Abhidhammapitakeyeva vutta”. It 1s not that
“Abhidhammatthasangahapade”. The word “Abhidhammatthasangaha”
does not convey the meaning of Abhidhamma. In the compound sentence,
the word “Abhidhamma” conveys the meaning of Abhidhamma. Therefore,
it i1s not reasonable that the word “f@” demonstrates the word
“Abhidhammasangaha’.

24 If two nouns, related to each other by some oblique case, are joined together, it is called
Tappurisa Compound. The New Pali Course, Vol. II, p. 47).
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4.3 Controversy about formal definition of Nibbana

According to commentarial tradition, Sumangala Mahathera makes
two kinds of formal definition (viggaha) of “Nibbana” thus: Bhavabhavam
vinanato samsibbanato vanasankhdtaya tanhdya nikkhantam, nibbati va
etena ragaggiadikoti Nibbanam:* That which is deliverance (nikkhante)
from craving, considered as ‘entanglement’ (vana) because it stitches and
weaves together existence and non-existence?®, or that by means of which
the fires of greed, etc., are extinguished (nibbati) is Nibbana.*’

Ledi Sayadaw said the formal definition “nibbati etena
ragaggiadikoti Nibbanan™ is not good because the instrumental sense is
not seen in nibbana like the path (magga). It means that the instrumental
sense is seen in the path as in example “addha imaya patipattiya
jaramaranamhd parimuccissami: may | free from aging and death by this
practice”. The characteristic of instrumental is not seen in nibbana. Here,
the characteristic of instrumental means a state of condition that is
cooperating together with agent.

Herein, the point is that the formal definition of “Nibbana” should
not be made by means of instrumental sense (karanasadhana) because
Nibbdna is not a condition which is cooperating with agent (kattu). In the
definition, Nibbana (etena) is an instrumental (karana), greed-fire etc.
(ragaggiadiko) 1s agent (kattu), and to extinguish (nibbati) is action or verb
(kiriya). the nature of instrumental cooperates with agent in accomplishing
action (verb). Herein, Nibbana does not cooperate with greed-fire etc., in
accomplishing the action of extinguishment.

4.3.1 The cooperating condition (sahakaripaccaya)

Sayadaw Sagarabhidhaja explains a cooperating conditin
(sahakaripaccaya) in his Abhidhammattha Anuvibhavini®® that when agent

% Abhidh-sT. 75.

2 Here, Rupert Gethin translates abhava non-existence. But here, the word “a” does not refers
to negative sense. It bears positive sense “vuddhi”. Therefore, I translate here “abhava: great-existence”.

27 R. P. Wijeratne and Rupert Gethin, Summary of the topics of Abhidhamma and Exposition
of the Topics of Abhidhamma, (London: PTS, 2007), P. 9.

28 Sayadaw Sagarabhidhaja, Abhidhammattha-Anuvibhavini, (Yangon: Myanmar,
Sasanalankara Press, 1910), p. 84.
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(kattu) and instrumental (karana) accomplish an action together, then the
cause of action is said as “a cooperating condition (sahakaripaccaya)”. The
cooperating condition cannot always be found in all instances. It is founded
in some instances and is not in others.

For instance, dattena vihim lundti: a man cut off paddy by sword. In
this instance, the instrumental factor expressed by “dattena.: by sword” is
the cooperating condition of the agent factor expressed by “the man”,
because the substance of sword exists in the substances of agent.

Attho me avuso civarena: Friend; I am in need of a robe etc., [lit.
there is need for me, friend, by a robe]. This is the example without
cooperating condition. In the sentence, ‘“civarena: by a robe” is
instrumental relation. The word “me” is not cooperating condition of the
relation of agent because the robe doesn’t exist in the substance of agent
expressed by “me”. The robe is the future because of intended. It is not the
present. Therefore, the cooperating condition is not the feature of
instrumental relation. Led1 Sayadaw’s reason is removed well.

However, herein, Nibbana is possible to be a condition or a cause of
agent of greed-fire etc. (ragadikattu). It is said in Samyuttanikaya that
“ragakkhayo dosakkhayo mohakkhayo — idam vuccati Nibbananti®’: The
destruction of lust, the destruction of hatred, the destruction of delusion:
this, friend, is called Nibbana. ™ in the Sutta, Nibbana is said the nature
of the cause of destruction of lust etc. It should be said that Nibbana is the
instrumental or the cause of the relation of agent that is greed etc.

The relation of agent is only the ability that is able to accomplish the
action of extinguishment of greed etc. Nibbana is said instrumental
because it supports and gives strength to the ability. With the reference to
this meaning, Sumangala Mahathera said Nibbana is that by which greed-
fire etc., are extinguished.

235, 1V. 251.
30 Bhikkhu Bodhi, The Connected Discourse of the Buddha, (London: PTS, 2000), p. Il. 251.
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4.3.2 Instrumental and causative (Karanattha and hetvattha)

In this regard, Talainkone Sayadaw said it is not an instrumental
(karana) but causative (hetu) and he explains that in the definition
“nibbanti ragaggiadayo etenati Nibbanam”, etena refers to the
unconditioned dhamma which is a causative (hetu), which is not an
instrumental (karana). Nibbana is not a condition which is cooperating
with agent [i.e. rdga, dosa etc.] in accomplish of action of extinguishment.
Therefore, Nibbana has no nature of instrumental (karanabhava).?!
Therefore, it is said in Samyutta commentary that “fanhakkhayapaccayatta
tanhakkhayo” > Ledi Saydadaw considers etena as instrumental (karana)
and said there is no cooperating condition in Nibbana. Therefore, rejects
Vibhavini because he did not consider such meaning.*

According to Talainkone Sayadaw, it is necessary to understand the
distinction between instrumental and causative. The distinction is
mentioned in Majjhimapanndsa sub-commentary thus: Hetu attho hi
kriyakaranam, na karanam viya kriyattho.>* The hetvattha is just the cause
of action [i.e. verb], it is not like a instrumental (karana) which has the
profit of action [i.e. verb].

For further explanation, I consult with Pali grammar texts,
Kaccayanabhasatika by Ashin Janakabhivamsa. Therein, it is explained
that both are the cause of action [verb], what is different between Zetu and
karana? The karana is karaka, the hetu is not karaka. The direct cause of
verb is karana, the indirect cause of verb is hetu. On the other hand, the
cause which is able to accomplish directly an action or verb is karana. The
cause that is not able to accomplish directly an action or verb is hetu. For
example, “annena vasati: [he] stays because of rice”. The rice is just the
cause of action of staying; it cannot accomplish directly the action of
staying. It can accomplish directly the action of eating. He stays because

31 Ankura p. 19: Etenati asankhatadhammajatena hetubhiitena. Na karanabhiitena. Na hi
nibbanam nibbutikriyasadhane ragadikattuno sahakaripaccayo hoti. Evaiica sati karanabhavopi natthi.

2511 112.
3 Sayadaw Vimalabhivamsalankara, Arnkuragika, (Yangon: Pyigyimandain press house,
1920), p. 19.

3 MAT. 1. 109.
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of rice. He eats because of staying. Thus; the hetu is just a cause of action
or verb, it cannot accomplish the action directly. “parasund chindati: [it is]
cut by an axe”. The axe is the cause of action of cutting. The action of
cutting is not separated from axe. Therefore, the axe has a profit of action
of cutting. Thus: the karana is the cause of an action and has direct profit
that is action. *°

4.3.3 Five kinds of instrumental

Minkhin Sayadaw explains that Nibbana is actually not a
cooperating condition in accomplishing the action of extinguishing the
defilements but it has an ability to support, especially for accomplishing
the action of the extinguishment of the defilements. It should not be noted
that it is called the instrumental only when it becomes a cooperating
condition with the agent because there are fivefold instrumental, namely:

1. abhavapariniattikarana: instrumental of concept of absence,
2. abhinnakarana: integral instrumental,

3. sahakarikarankarana: instrumental of cooperating condition,
4. sadhakatamakarana: most efficient instrumental and

5. paripunnakarana: complete instrumental.

Among those five, the instrumental that is neither cooperating
condition with agent nor with accomplishing action, is called instrumental
of concept of absence (abhavapannatikarana).

The instrumental which 1s not different from the action is called
integral instrumental (abhinnakarana).

That instrumental which is only a cooperating condition with the
agent but is unable to accomplish the action is called instrumental of
cooperating condition (sahakarikarankarana).

3 Ashin Janakabhivamsa, Kaccayanabhasatika, (Amarapiira: Myanmar, New Burma Press,
1995), p. 390.
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That instrumental which is not a cooperating condition with the
agent but is most able to accomplish the action is called most efficient
instrumental (sadhakatamakarana).

That instrumental which is a cooperating condition with the agent
and also most able to accomplish action is called complete instrumental
(paripunnakarana).

4.3.3.1 Instrumental of concept of absence

Among those five, the instrumental that is neither cooperating
condition with agent nor with accomplishing action, is called instrumental
of concept of absence (abhavapannatikarana).

Bhagava sujataya dinnam pindapatam paribhunjitva
saupadisesaya Nibbanadhatuya parinibbuto: The Bhagavan,
after eating the alms food given by Sujata, was fully
extinguished throught the Nibbana element with remainder. *°

Kilesaparinibbanena parinibbiito: Fully extinguished
through the extinction of the defilements. *’

Saupadisesa nibbanapattiya kilesadukkhena
nidukkhata: absence of suffering caused by the defilements
through reaching extinction with remainder. *

In these texts, these are instrumentals of concept of absence
(abhavapariniatikarana), because they simply express a concept of absence,
that is to say cessation, dissolution, disappearance of defilements at the
moment of [entering the] path of the Arahat. It is also said integral
instrumental (abhidnnakarana), because the action of the instrumental is
not different from the action of the verb, which expresses the concept of
absence, that is to say cessation, dissolution, disappearance of the
defilements.

% DA. I1.571. UdA. 405.
STDA. 111. 841., SA. I. 270.
B MAT. II. 41.
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4.3.3.2 Integral instrumental

The instrumental which i1s not different from the action is called
integral instrumental (abhinnakarana).

Sankharadukkhataya pana loko anupddisesaya
Nibbanadhatuya muccati: The world, however, is liberated
from the suffering of formations through the Nibbana element
without reminder.*

Khandhaparinibbanena ca  parinibbuto:  Fully
extinguished through the full extinction of the aggregates. *°

AnupadisesaNibbanappattiya vipakadukkhena
nidukkhata: The absence of suffering caused by resulting
suffering through reaching the extinction without reminder.*

In these texts too, the instrumentals are of concept of absence due to
merely being concept of absence that is cessation, extinction, no-more
arising of aggregates of the Buddha and Arahants once passing away. It is
also called integral instrumental because the action is also not different
from the instrumental. (The action is nothing but the instrumental. That
instrumental which is not different from the action is called integral
instrumental.) Third case is used in sense of an indication of [someone or
something being in]* this or that state or condition
(itthambhutalakkanattha) because these instrumentals of concept of
absence are not real instrumentals 1.e. they are unable to accomplish action.

Taya anupadisesaya Nibbanadhdtuya, itthambhiutalakkhane
cayam karananiddeso. Nibbanadhatiiti ca nibbayanamattam:
By that Nibbana element without remainder: it is showing
instrumental in the sense of an indication of [someone or

39 Nett. 12.

40 ItA. 1. 14.

4 MAT. 1. 41.

42 Ole Holten Pind, Studies in Pali grammarians, JPTS, Vol. XIV. (1990), P. 180.
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something being in] this or that state or condition. Nibbana

element also means merely extinguishment.*?

Nibbanadhatuti ca khandhaparicakassa nibbayanamattam
adhippetam. Na asankhatadhdtu: The Nibbana element also
means merely extinguishment of a group of five aggregate,
not the element of unconditioned.*

Cundena dinnam paribhunijitva anupadisesaya
Nibbanadhatuya parinibbiito: (the Buddha), after eating the
alms food given by Cunda, was fully extinguished through the
Nibbana element without remainder.*’

Sabbe  hi  sannino  satta  bhavangacitte  thitva
bhavangapariyosanena cuticittena kalam karonti: All beings
of concepts, existing on life-continuum consciousness, pass
away by dead consciousness which is the end of life-
continuum consciousness.*

In these texts of the canon, the commentary, the instrumentals are
integral instrumentals (abhinnakarana) because the core of instrumental
and the core of the verb [action] are not different i.e. The core of
instrumental 1s dead consciousness and the core of the verb is also dead
consciousness. The third case is used in sense of adjective because it is not
real instrumental, that is to say; the integral instrumentals are unable to
accomplish the action.

Anupadisesaya Nibbanadhatuya parinibbayiti
pariNibbanameva  pariNibbanassa  pariNibbanantarato
visesanattham karanabhavena vuttam.: The commentator said
that the Buddha fully extinguished through the element of
Nibbana. In this sentence, he [the commentator] used
instrumental sense as “Nibbanadhatuya: through element of
Nibbana” because he intends to distinguish the element of

43 Nett. 65.
44 NettT 91.
%S DA. 1. 571.
46 KvuA. 196.
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nibbbana without remainder [anupddisesa Nibbana] from the
element of Nibbana with remainder [saupadisesa Nibbana].*’

PariNibbanameva ...la.... Vuttam abhinnabhavampi
attham  tadannadhammato  visesova  bhodhanattham
annamviya katva voharanti. Yatha attano sabhdavam
dharentiti dhammati: In the sentence, the instrumental case
[Nibbanadhatuyd] and the verb [nibbayanti] are not different
and they have the same core. That is extinguishment
[Nibbana]. But in the sentence, it is said likely different. The
purpose of doing so is to distinguish anupadisesa
Nibbanadhatu from saupadisesa Nibbanadhatu. It is similar
to example such as attano sabhavam dharentiti dhamma :
those that bears own nature are called dhamma”.*®
According to these Miilatikd and Anutika, third case is used in the

sense of adjective that is to say in the integral instrumental.

4.3.3.3 Instrumental of cooperating condition

In the text “Unapaiicabhandhanena pattena aiifiam navam pattam
cetapeyya. [a monk] should ask another new bowl by a bowl which has
less than five bondages”,* the instrumental expressed by “pattena” is
“sahakarikarana karana” because it is only cooperating condition with
agent expressed by “bhikkhu” and it doesn’t accomplish the action of
asking. The third case is used in sense of in the sense of an indication of
[someone or something being in] this or that state or condition that is to say
in the integral instrumental.

4.3.3.4 Most efficient instrumental

That instrumental which is not a cooperating condition with the
agent but is most able to accomplish the action is called most efficient
instrumental (sadhakatamakarana).

47 PpkMT. 47.
48 PpkANT. 57.
S Vin. 111, 246.
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Anupddisesdya Nibbanadhatuyda parinibbayiti: The
buddha fully extinguished through the element of Nibbana.>°
(Kathavatthu atthakatha)

Yaya va adhikataya pacchimam cittam apatisandhikam
jatam. Sa tassa apatisandhikaviipasamassa karanabhavena
vutta: The dead consciousness is not linking with another life
when the element of unconditioned is obtained. The element
of unconditioned is said as the cause of extinguishment of
dead consciousness in way of unlinking with another life.
(Kathavatthumiilatika)

Sati asankhatadhatu karanabhavena vutta
yathavuttassa upasamassa sadhakatamabhdavam sandhaya:
The element of unconditioned is said as the casue [i.e.
insttrumental sense] because it support exceedingly the
extinguishment of dead consciousness in way of unlinking
with another life.? (4Anutika)

In these commentaries and Sub-commentaries, the instrumetal of
unconditioned element is “sadhakatama™ most efficient instrumental
because it is supporting exceedingly the action of extinguishment that is no
more-rebirth by most efficient power although it is not cooperating
condition with agent of dead consciousness. The third case is used in sense
of instrumental that is to say in the most efficient instrumental
(sadhakatamakarana).

4.3.3.5 Complete instrumental

That instrumental which is a cooperating condition with the agent
and also most able to accomplish action is called complete instrumental
(paripunnakarana).

In the example such as “cakkhund ripam passati” [a man] see a
tangible object by the eyes” etc., the instrumental is “paripunnakarana”

50 KhA. 1.
51 PpkMT. 47.
52 PpkANT. 57.
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complete instrumental because it i1s complete with two factors, namely
cooperating with agent and being able to accomplish action.The third case
is used in the sense of instrumental that is to say in the complete
instrumental (paripunnakarana).

According to these Commentary and Sub-commentary, it could not
be noted certainly that it is certainly instrumental only in case of
cooperating with agent. It should be understood that unconditioned
Nibbana is able to extinguish all action of extinguishment of suffering in
round birth by the power of supporting action.

Therefore, it should be surly understood that the second definition
as “etena va’ in the Vibhavini is said with reference to having power of
accomplishing extinguishment action of unconditioned Nibbana as in the
commentary of Miilapannasa, Kathavatthu and their Sub-commentaries.
Therefore, new sub-commentary which rejects saying “vibhavaniyam
pana...pa... hotiti” 1s simply unawareness of the different type of
instrumental and the statements of commentaries and sub-commentaries.

4.3.4 On account of that (tam agamma)

U Natthar explains from other point of view in Atisundaramkyam
that the fire of aggregates is extinguished by Nibbana and the fire of
aggregates 1s extinguished because of Nibbana. These two sentences are
the same. The meaning should be regard that the fire of defilements is
extinguished by the Nibbana. The fire of aggregates is extinguished
because the fire of defilement is extinguished. There are many Pali texts
which prove the extinguishment of the fire of defilement.

atthato pana sabbaneva etani Nibbanassa vevcanani.
Paramatthato hi dukkhanirodham ariyasaccanti Nibbanam
vuccati. Yasma pana tam dgamma tanha virajjati ceva
nirujjati ca. tasma viragotica nirodhotica vuccati’ >

But as to meaning, all of them are synonyms for
Nibbana. For in the ultimate sense it is Nibbana that is called

53 Vism. 507.
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“the noble truth of the cessation of suffering. But as to meaning,
all of them are synonyms for Nibbana. For in the ultimate sense
it is Nibbana that is called “the noble truth of the cessation of
suffering.>*

In this passage, the word “dgamma: on account of” is to be
understood. On account of Nibbana, attachment becomes detachment and
ceases. It is conformity with Vibhavini. Why does the noble path
(ariyamagga) eradicate the defilement? It does because of Nibbana. By
which, does the noble path eradicate the defilement? It does by the
Nibbana. The noble path is agent (kattu), Nibbana is instrumental (karana)
and the extinguishment of defilement is action (kriya). Therefore, Ledi
Sayadaw’s rejection is removed well.>®

Nanindasabha Sayadaw explains in Vibhaviniyojana that even
though “Nibbana” is not a condition which cooperates with agent of greed-
fire etc., in accomplishing action of extinguishment, however it should also
be understood, figuratively, that it is the condition which cooperates with
agent, like the path, because of being object of the path which cooperates
with agent. Referring to this meaning, Dighanikaya commentary said that
“Nibbanam yasma tam agamma tanhd sankhiyati vinassati tasma
tanhasankhayo.”® for craving is destruction, i.e. perished owing reaching to
Nibbana, therefore Nibbana is “destruction of craving”.®’

Sayadaw Nagindasamithera points out the exposition of
Dighanikaya commentary in his Mahaatulatika.>®

tanhdsankhayavimuttati  tanhasankhayoti  maggopi
Nibbanampi.  Maggo  tanham  sankhindti  vinasetiti
tanhasankhayo. Nibbanam yasmda tam agamma tanha
sankhiyati vinassati. Tasma tanhdasankhayo. Tanhdasankhayena

5 Bhikkhu Nanamoli, The Path of Purification, (Kandy: Buddhist Publication Society, 2010,)
p. 519.

%5 U Natthar, Atisundaramkay, (Yangon: Sasanalankara Press, 1910,) p. 23.

6 DA III. 737.

57 Ashin Nanindasabha Sayadaw, Vibhaviniyojana, (Yangon: Pyigyimandain Press, 1919), p.
60.

%8 Sayadaw Nagindasamithera, Mahaatulatika, (Yangon: Myanmar, Sasanalankara Pitakat
press, 1924), p. 27.
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maggena vimutta, tanhasankhaye nibbane vimutta adhimuttati
tanhasankhayavimutta:>

In the “tanhasankhayavimutta”, tanhasankhaya: entire
destruction of craving means the path [magga] and the
Nibbana. The path is called “entire destruction of carving”
because it destroys craving. Nibbana is called “entire
destruction of craving” because of that on account of which
craving perished or on the other word, craving perishes on
account of Nibbana (tam dgamma). Those are called
“tanhasankhayavimutta” who are free from cycle of rebirth
(vatta) through the path which destroys craving or those are
called “tanhasankhayavimutta” who are incline to Nibbana on
account of which craving perishes.®

Sayadaw Nagindasamithera explains that in this commentary, the
usage “fam agamma: on account of that” signifies the instrumental sense.
It can be applied to Nibbana. Ledi Sayadaw said Nibbana is not a condition
which cooperates with agent of greed-fire etc., in accomplishing the action
of extinguishment. It should be noted as in example such as “the sun shines
having removed the dark”. Manisaramanjitika also explains that the word
Nibbdana is instrumental sense. Ledi Sayadaw did not aware of the
explanation of commentary and sub-commentary.

4.3.5 Two kinds of Nibbana

The Pali “anupdadisesaya Nibbanadhatuya parinibbayi: [the
Buddha] extinguished by the Nibbana element without remainder”, is very
often quoted by the contributors. The exposition on the Pali by Mulatika is
to be noted here.

Mulatika states that Anupadisesaya Nibbanadhdtuya parinibbayiti
pariNibbanameva pariNibbanassa pariNibbanantarato visesanattham
karanabhavena vuttam. Yaya va Nibbanadhdtuya adhigataya

9 DA. 1. 738.
0 Ashin Janakabhivamsa, Mahavabhasatika, (Amarapiira: Myanmar, New Burma Press,
1998), I1l. p. 345.
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pacchimacittam appatisandhikam jatam, sa tassa appatisandhiviipa-
samassa karanabhavena vuttati.!

Miila tika explains the sentence “anupadisesaya Nibbanadhatua
parinibbayi: [the buddha] extinguishes by the element of nibbana which is
without remainder” in two ways.

The first way 1is that “pariNibbanameva pariNibbanassa
pariNibbanantarato visesanattham karanabhavena vuttam:% it is said in
a form of an instrumental to distinguish nibbana without remainder
(anupadisesaNibbana) from nibbana with remainder
(saupadisesaNibbana)”. It means by this exposition that in the sentence,
“anupadisesaya Nibbanadhatuyda parinibbayi”, the word “parainibbayi”
expresses death-consciousness [cuticitta]l of the Buddha and phrase
“anupadisesaya Nibbanadhatuya” also expresses death-consciousness
[cuticitta] of the Buddha. Though expressed one is the same, it is said
likely separated one because it intends to differentiate from nibbana
element with remainder (saupadisesaNibbanadhatu). Therefore, it is said
in term of instrumental sense (karanabhava).® It is similar to the example
that “attano sabhavam dharetiti dhammo: it is dhamma which holds own
nature”. In this example, “atfano sabhavam: expresses the natural
phenomena and “dharenti” expresses the natural phenomena.®

The second way is that “yaya va Nibbanadhatuya adhigataya
pacchimacittam appatisandhikam jatam. Sa tassa appatisandhi-
vilpasamassa karanabhdavena vuttd: the last consciousness becomes non-
rebirth on account of Nibbana element. That Nibbana element is said in the
form of instrumental which is the cause of becoming the state of non-
rebirth”. It means by that exposition that in the sentence “anupddisesaya
Nibbanadhatuya  parinibbayi”, the phrase “anupadisesaya
Nibbanadhatuya” expresses unconditioned element [asankhatadhatu]®
which is called “nirodhaisacca” and the word “parinibbayi” expresses the

1 PpkMT. 47.

62 PpkMT. 47.

83 Ashin Janakabhivamsa, Kathavutthubhasatika, (Amarapura: Myanmar, New Burma Press,
1980), p.6.

64 PpkAt. 57.

8 PpAt. 57: Sati asankhatadhdtu.
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death-consciousness [cuticitta] of the Buddha. The death-consciousness of
the Buddha has no potentiality to link rebirth-consciousness because an
ignorance and a craving become perished when the Buddha enlightens the
asankhatadhatu. Then, the death-consciousness of the Buddha ceases
without linking to rebirth-consciousness. The unconditioned element
(asankhatadhatu) is said in the form of instrumental (karanabhava)®®
because it has an accomplished power (sadhakatamasatti) that is
supporting the last consciousness of the Buddha (pariNibbanacuti) to be
ceased without linking rebirth-consciousness.®”  Anutika states that

According to Miilatika exposition, there are two kinds of Nibbana:
the last consciousness of the Buddha or Arahanta (pariNibbanacuti), and
the unconditioned element (asarnkhatadhatu). The unconditioned element
i1s one of the four noble truths that is enlightened by the Buddha under
Bodhi tree. It is the object of Phalasamapatti whenever the Buddha take
absorption and it exist forever.®®

4.4 Conclusion and assumptions for the controversy points

As we have seen above, the demonstrative meaning of “tattha’ is
vary. However, the word “tattha” is said to explain the condensed word
“Abhidhammatthasangaham” in previous verse. Therefore, to cover the
absolute meaning of condensed word, it should demonstrate “tattha tasmim
Abhidhammatthasangahanti pade”. It i1s conformity with the exposition on
Atthasalini commentary by Mulatika. it is said in Atthasalint that
“kenatthena abhidhammo”.®® On the passage, Miilatika makes exposition
that “tattha ti va Abhidhammakatham ti etasmim vacane yo abhidhammo

vutto, so kenatthena abhidhammoti attho™°.

8 PpAt. 57: Karapabhavena vutta yathavuttassa upasamassa sadhakatama-bhavam sandhaya.

67 Ashin Janakabhivamsa, Miilatika Nissaya, (Amarapiipa: Myanmar, New Burma Press,
1981), p. 284.

8 Ashin Janakabhivamsa, Miilatika Nissaya, (Amarapiipa: Myanmar, New Burma Press,
1981), p. 284

% Dhs.A. p. 1.

0 ASMT. P. 12.
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“tattha” in Atthasalini and “tattha” in AbhidhammatthaSangaha are
homogeneous. The demonstration “Abhidhammakatham ti etasmim
vacane” of Miulattka and the demonstration “tattha tasmim
Abhidhammatthasangahanti pade” are homogeneous. The exposition “yo
abhidhammo vutto, so” of Milatika is the demonstration of the partial word
“Abhidhamma” of “Abhidhammakatham” and insertion the word “vutto” is
also a kind of exposition. These expositions are similar to that in the word
“AbhidhammatthaSangaham”, having removed the word “Sangaha”,
insertion the word “vutt@”, it explores that “vutta bhidhammattha”.

Sayadaw Sasana said in Decree tika’! that all expositions, of
Vibhavini, old sub-commentary, Dipani and Ankuratika, are not wrong in
term of meaning. But in term of grammar, Anuruddha Mahathera said only
with “attha” as “Abhidhammattha”, not “pada” as “Abhidhammapada’.
Because the word “tattah” is said in first place that “fattha vutta
bhidhammattha”, if the word “fa” demonstrates that “tattha tasmim
abhidhamme”, there would be repetition.”

In this regard, it is true that the word “¢a” can demonstrate the minor
meaning and the subject could be the Buddha in term of a kind of various
ways. Therefore, Ledi Saydaw did not say “sabbam tam patikkhittam: all
that are rejected”. He says just “sabbam na sundaram: all is not good”. It
means that those definitions are absolutely not wrong and not correct
meaning as well. The correct or closed meaning to the attention of
Anuruddha Mahathera might be “tattha tasmim Abhidhammatthasarngaha
pade” because =~ Anuruddha  Mahathera says “bhasissam
Abhidhammatthasangaham: I will speak the text of
Abhidhammatthasangaha” in the first verse. Next, he says “tattha vutta:
therein what I have said”. As nature of debate, the contributors were
making an attempt to escape from accusation. The meaning is not as
complexity as they had been thought.

Regarding to the formal definition of “Nibbana”, Ledi Saydaw
exclaims that the instrumental has a feature of cooperating condition
(sahakaripaccya) with agent. Sayadaw Sagarabhidhaja says that the

"l Sayadaw Sasana, Decree tika, (Mandalay: Ratanasiddhi Press, 1934), p. 8.
2 Sayadaw U Sasana, Decree tika, (Yangon: Ratanasiddhi Press, 1934), p. 8
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cooperating condition cannot always be found in all instances. The
example sentences that he provides are enough to support his idea. In the
case of Nibbana definition, the instrumental has no feature of cooperating
condition, but it supports to the agent in accomplishing the action of
extinguishment. This idea seems to identical to Talainkone Saydaw’s view
that “efena” is not the instrumental, but it is a causative which support to
an agent. Talainkone Sayadaw says that “efena” refers to the unconditioned
dhamma which is a causative (hetu), which is not an instrumental. The
same idea but different explanation is made by Minkhin Sayadaw that
unconditioned Nibbana is able to extinguish all action of extinguishment
of suffering in round birth by the power of supporting action. The usage
“tam agamma: on account of that” is also important to solve the problem.
Nanindasabha Sayadaw says that the usage signifies the instrumental
sense.

According to the observation of those explanation, the exposition
“nibbati etena ragaggiadikoti Nibbanam” seem to be no fault if we regard
“etena” as causative rather than instrumental because Nibbana is
unconditioned element which cause the defilements to be extinguished
indirectly.

In conclusion, the formal definition is a kind of exposition by
commentators and sub-commentators. There is no fixed rule or regulation
for making formal definition. It is hard to say the real intended meaning of
a commentator in some exposition. In the case of Nibbana definition in
Vibhavini, we could not know whether Sumangala Mahathera intended
instrumental or causative. Ledi Sayadaw says it is not good. It doesn’t
mean wrong. Therefore, the formal definition of Nibbana by Sumangala
Mabhathera 1s acceptable in some ways that had been discussed in this
chapter.
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The key points of argument for the formal definition of “Nibbana”.

Vibhavini

Nibbati va etena ragaggiadikoti nibbanam:

On the other hand, it is called “nibbana” because it causes
greed etc., to be extinguished.

Dipant

Nibbayanti va ariyajana etasminti nibbanam:

Alternatively, it is called “nibbana” because noble persons
become extinguished in that state.

The formal definition of “Nibbana” should not be made by
means of instrumental sense (karanasadhana) because
Nibbana is not a condition which is cooperating with agent
(kattu). In the definition, Nibbana (etena) is an instrumental
(karana), greed-fire etc. (ragaggiadiko) is agent (kattu), and
to extinguish (nibbati) is action or verb (kiriya). the nature of
instrumental cooperates with agent in accomplishing action
(verb). Herein, Nibbana does not cooperate with greed-fire
etc., in accomplishing the action of extinguishment

Abhidhammattha
Anuvibhavini

When agent (kattu) and instrumental (karana)
accomplish an action together, then the cause of action is said
as “a cooperating condition (sahakaripaccaya)”. The
cooperating condition cannot always be found in all instances.
It is founded in some instances and is not in others.

Talainkone
Sayadaw

It is not an instrumental (karana) but causative (hetu)
and he explains that in the definition “nibbanti ragaggiadayo
etenati Nibbanam ", etena refers to the unconditioned dhamma
which is a causative (hetu), which is not an instrumental
(karana). Nibbana is not a condition which is cooperating with
agent [i.e. rdga, dosa etc.] in accomplish of action of
extinguishment. Therefore, Nibbana has no nature of

instrumental (karanabhava).

Minkhin Sayadaw

Nibbana is actually not a cooperating condition in
accomplishing the action of extinguishing the defilements but
it has an ability to support, especially for accomplishing the
action of the extinguishment of the defilements. It should not
be noted that it is called the instrumental only when it becomes
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a cooperating condition with the agent because there are
fivefold instrumental.

U Natthar

The fire of aggregates is extinguished by Nibbana and
the fire of aggregates is extinguished because of Nibbana.
These two sentences are the same. The meaning should be
regard that the fire of defilements is extinguished by the
Nibbana. The fire of aggregates is extinguished because the
fire of defilement is extinguished

Researcher

The exposition “nibbati etena ragaggiadikoti
Nibbanam” seem to be no fault if we regard “etena” as
causative rather than instrumental because Nibbana is
unconditioned element which cause the defilements to be
extinguished indirectly.

Moreover, according Abhidhamma point of views,
Nibbana conditiones the extinguishment of the defilements by
way of “Upanissayapaccaya”. Therefore, the formal definition
by Vibhavini seems to be reasonable.

Purima purima abydkata dhamma pacchimanam
pacchimanam abyakatanam dhammanam
upanissayapaccayena paccayo.




Chapter V

Conclusion and Suggestion for further research

5.1 A Summary and Conclusion

This dissertation entitled “Abhidhamma debate: A comparative
study of selected points of controversy between  the
Abhidhammatthavibhavinitika and Paramatthadipanitika” has
accomplished its four objectives.

As for the first objective, chapter one has covered the significant
background of the Abhidhamma debate and development of Abhidhamma
literature in Myanmar. In the summary of chapter one, it is noted that
Abhidhamma literature develops extensively in Theravada countries,
especially in Sri Lanka and Myanmar. The Sangaha plays a key role in
developing Abhidhamma literature. Several Abhidhamma  sub-
commentaries, focused upon the Sarngaha, appeared from time to time.
Among the Abhidhamma sub-commentaries, the Vibhavini and the Dipani
have discordant views on certain points of the Sarigaha. The Dipani
criticizes 245 points from the Vibhavini. In response, those who were
disagree with the Dipani supported the Vibhavini by authoring further
scholarly works. Those works had been recorded in the first chapter.

As for second objective, the second chapter has studied the
exposition on the second verse of the Sarigaha by two dissenting
Abhidhamma sub-commentaries, the Vibhavini and the Dipani, along with
their key Tikas, the Manisaramarijusatika and the Anudipanitika. On
studying these five texts, it is noted that Sumangala Mahathera explains the
second verse in brief, but in its key commentary “Manisaramanjisa”,
Ariyavamsa Mahathera explains the Vibhavini’s expositions in detail. Led1
Sayadaw explains the second verse in some detail but in its key
commentary, the Anudipani, he explains only some points in brief. The
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interesting points is that before the Dipani’s explanation,
Manisaramanjiusa had recognized some points that are criticized by the
Dipani and approached these points with positive views but Dipani did
with negative views. This second chapter has accomplished its objective,
to study comparatively the exposition of two dissenting Abhidhamma sub-
commentaries, sufficiently.

As for the third objective, chapter three has explored 70 points of
controversy contained in the cittasangaha of the
Abhidhammatthasangaha. There are six sub-division of cittasangaha,
akusalacitta, ahetukacitta, kamavacarasobhanacitta, ripavacaracitta,
ariipavacaracitta and lokuttaracitta. As seen above, the theme of the
controversy points varies based on the sub-division. Some points concern
the indicated meaning of certain words, some concern grammatical
perspective, some concern contactual meanings of the two words, some
concern an abhidhamma perspective. We can conclude that, for
controversy point, although naming Abhidhamma debate, the controversy
points made by Dipani are not only Abhidhamma perspectives but also
include other Pali commentarial perspectives. To understand these
controversy points, one must have profound knowledges about not only the
Pali commentarial tradition but also Abhidhidhamma perspective. Without
such knowledges one cannot tackle these controversy points. The third
chapter has accomplished the objective, to study the perspective of
controversy points between two Abhidhamma sub-commentaries, the
Vibhavini and the Dipani thoroughly.

As for fourth objective, chapter four has studied two points of
controversy; 1) the demonstrative meaning of taftha and 2) the formal
definition of Nibbana. To make judgement on the demonstrative meaning
of tattha, the subject of vutta and the status of meaning, minor meaning
(apadhdanattha) or major meaning (padhanattha), are widely considered by
most scholars. Moreover, three kinds of ta are also considered for the
argument. On attempting to make judgement, as a Researcher, the
definition of Vibhavini: “tattha tasmim abhidhamme” is not totally wrong
but it seems to be far away from the intended meaning of Anuruddhathera.
The Definition of Dipani: “tattha tasmim abhidhammatthasarngahe” would
be closer to the intended meaning of Anuruddhathera. To make a
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judgement on the formal definition of Nibbana, the cooperation condition
(sahakaripaccaya), instrumental and causative case (karanasadhana and
hetvattha), and two kinds of Nibbana are considered widely. On attempting
to make judgement, as a Researcher, the definition of Vibhavini: “nibbati
va etena ragaggiadikoti Nibbanam™ is also not wrong and acceptable in
some way. The argument by Ledi Sayadaw seems to approach by way of
negative view. The fourth chapter has accomplished the fourth objective,
to study comparatively selected points of controversy and different views
of different scholars on the points.

As a conclusion, an important question that readers want to know, is
to which sub-commentary the researcher of this dissertation supports, the
Vibhavini or the Dipani. The best answer for the question would be that it
will depend on a sort of controversy points accordingly. As seen in chapter
four, the researcher supports the Vibhavini in case of formal definition of
Nibbana and the Dipani in case of demonstrative meaning of tattha. In this
way, this dissertation has accomplished its objectives sufficiently and
successfully.

5.2 Suggestion for further research

The researcher of this dissertation believes that this dissertation has
provided some valuable information which enables scholars and
researchers to do further researches in Buddhist Studies. The texts that
contributed to the debate are still in Myanmar script and most of texts are
not transliterated into Roman script yet. The majority of texts are yet to be
translated into English and even into Myanmar translation. These valuable
literatures have been waiting for scholars and researchers since they came
to exits. Moreover, the controversial points are manifold and most of them
have not reached a final or satisfactory conclusion yet. Scholars can do
further research in Buddhist studies field, such as;

5.2.1 A critical edition of certain Abhidhamma Pali texts such as
Manisaramanjusatika,  Paramatthadipani,  Ankuratika,  Atulatika,
Abhidhammatthavibhaviniyojana and so on.
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5.2.2 An Annotated Translation of certain Abhidhamma Pali texts
such as Manisaramarijisatika, Paramatthadipani, Ankuratika, Atulatika,
Abhidhammatthavibhaviniyojand and so on.

Regarding controversy points, most of the points concern
commentarial technique and very few points concern doctrinal perspective.
The following points would be very interesting;

5.2.3 A comparative study of controversy about prompted or
unprompted (sasankharika or asankharika) of delusion consciousness.

5.2.4 A comparative study of controversy about drinking alcohol
(surapana) whether being kammapatha or not.

5.2.5 A comparative study of controversy about life-span of
consciousness (cittakkhana)
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Table of controversy points in cittasanigaha

191

Point Vibhavini Dipani Argument

1 The Theme of the text| The Theme of the text” is | Summary is not the
(abhidheyyattha)” is [ indicated by the word | theme of the text.
indicated by the word | “abhidhammattha”, a part of
“Abhidhammattha- combination word of
sangham”. “abhidhammattha-

sangaham”

2 The writing style of the text | The writing style of the textis | The = word  “abhi-
(ganthappakara) is indicated | indicated by the word | dhammattha” does not
by the word | “sangaha’. indicate the writing
“abhidhammattha-sangaha”. style of the texts.

3 The Advantage of the Text | The advantage of the text is | The word “sarngaha”
(ganthappayojana) is | indicated by the word | without
indicated by the word | “abhidhammattha-sangaha”. | “abhidhammattha”
“sanigaha’. can  covey  other

meaning such as the
summarizing of untrue
dhamma.

4 The paying respect to the | The paying respect to the | The immediately
Triple Gem 1is, as to core | Triple Gem 1is, as to core | effective kamma
meaning, the wholesome | meaning, a process of great | (ditthadhammavedani
volition (kasalacetana) | merit (punna-bhisanda), a | yakamma) is the first
which functions as | stream of great merit (pusiria- | impulsion-moment
immediately effective kamma | pavaha), which function as | (pathama-javana). it
(ditthadhamma- reproductive kamma | needs here only the
vedaniyakamma). (janakakamma). function of supporting

kamma
(upatthambanakamma
) and it is also found in
all of seven impulsion-
moments of
wholesome kamma

5 The word “samma- | The word “atulam” is said to | The word
sambuddham” expresses only | makes the veneration more | “sammdasambuddham”
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an appellation of the Buddha.
It needs to be qualified by the
virtues of the Buddha.
Therefore, the word “atulam”
is said to qualify the word

powerful. The veneration by
uttering several words of the
virtues of the Buddha is more
powerful.

is great word among
the words of virtue of
the Buddha like the
moon among the stars.
Therefore, the word

“sammasambuddham. should not be just
appellation for those
who know  pali
language.

6 The word “tula” is secondary | The word “fula” is primary | the word “fula” is
derivative form (taddhita). | derivative form (kita). a | possible to be formed
the combination of “fula” | combination of “tula” root | by means of root and in
stem and “ya” suffix becomes | and “a” suffix. The “a” suffix | the sense of accusative
tulya. (tula+ya= tulya). In |is used in the sense of | (Kammasadhana). It is
this step, the “y” is elided, | accusative (Kammasdadhana). | useless to think of
then becomes “tula”. It simply becomes “tula” | using ‘yya’or ‘a’ in the

(Ntul+a = tula) sense of measured
(sammitattha).

7 The order of sampada is | The order of sampada is | Nanasampada can
Aanasampada, pahanasampada, arise only after
pahanasampada, nanasampada, pahanasampada.
anubhdavasampada, anubhavasampada, Therefore, the order
rilpakayasampada. rilpakdyasampada. should be

pahanasampada,
nanasampadd etc.

8 Arahattamaggariana 1S | Arahattamaggariana is | There is no other thing
nanasampada. pahanasampada. apart from

arahattamaggariana to
be called
(pahanasampada)

9 Nanasampada is maggaiiana, | Nanasampada is | Sabbanniutaniana

dasabalarniana etc. sabbanniutaniana, should be mentioned
dasabalariana etc. first in explanation on
Aanasampada.

10 Dhammasanghanam Etena dhammasamgha- | The suffix “tabba”

abhivadetabbabhdavo nampi vandand kata hoti. conveys the meaning

sahayogena viniidayati.

of “deserving”. It is not
desirable here.
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11 Gananam ganesu va | Uttamo ca so ganocati |In  the  definition,
devamanussadisamithesu atthena uttamagano nama. So | “gananam or ganesu
uttamo veva  idha  ganuttamoti | uttamo  ganuttamo”
yathavuttanunavasenati vuccati. the word “uttama”
ganuttamo. would covey a major

meaning
(padhanabhiita). The
word “uttama” coveys
only the sense of
adjective or minor
meaning (gunibhiita).
Therefore, it cannot
covey the meaning of
the Ariyasangha.

12 The word “ta” of tattha | The word “ta” of tattha | There is no such word
demonstrates the meaning of | demonstrates the meaning of | “za” that demonstrates
the word “abhidhammattha”, | the word “abhidhammattha- | a minor meaning at the
a partial word of abhi- | sanigaham” which had been | beginning in  the
dhammatthasangaham  that | said in previous verse. commentaries.
had been said in previous
verse.

13 The word “sabbatha” | The word “sabbatha” | The interpretation
contacts to the word “vutta” | contacts to the word | “spoken of in full”
in the verse, i.e. spoken of in | “catudha”, i.e. fourfold in all | does not accord with
full or spoken of in all. aspects. these up-coming word

“sabbatha  dvadasa,
sabbathapi attharasa
etc.”.

14 Paramassa va uttamassa | Avisamvadakatthena paramo | The word “parama”
nanassa  attho  gocaroti | uttamo atthoti paramattho. does not conveys the
paramattho. meaning of knowledge

and the word “attha”
does not conveys the
meaning of object.

15 Among the three definitions, | Only the way of nature | The way of agent and

the way of agent and way of
instrumental are alternative
definitions

(pariyayanibbacana) and

(bhavasadhana) is definitive
way. It refers to the state of
action of all paramattha
dhamma. All dhamma have

instrumental should be

understood as
example: “sila-
puttakassa  sariram:
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only the way of nature is
definitive definition
(nippariyayanibbacana)The

definition by way of agent is
to be said in term of putting
themselves  foremost in
demonstrating own function.
The definition by way of
instrumental is to be said in
term of putting themselves as
agent among the associated

just action of their function.
The other two ways are to be
known as alternative ways
[pariyaya]. The definition by
way of agent
instrumental seems to
indicate that there is some
substance or self or doer etc.,
apart from
which conscious or knows. It
said indivisible as dividing in

and

consciousness

the body of small
stone. The stone and
body of stone are

indivisible, but it is
said as dividing.

Vibhavini’s
explanation seems to
say  “thinking  of
unreality as
(abhiitasa
kappand)” as in the

reality
bhiita-

dhammas. alternative way
[pariyayakathda] to know example “the horn of
special meanings. hare (sasa-visana).

16 It is called “cetasika: | Mentality “cetasika” has | The characteristics of
mentality” because it exists in | characteristics such as arising | cetasika should be
the mind. It occurs in | together, ceasing together and | explained here because
dependence upon mind or | so on. When consciousness | it is the place where the
other word, its occurrence is | arises, mentalities  arise. | exact meaning of the
related to mind. The | When consciousness decays, | word “cetasika” is to
mentality “cetasika” cannot | mentalities decay. When | be defined.
arise or cannot take an object | consciousness ceases,
without consciousness, but | Mentalities cease. The object
consciousness can occur or | of consciousness is the object
can take an object without | of mentalities. The seat of
some kinds of mentalities. consciousness is the seat of

mentalities.

17 It is called “riipa: | Itis called “ritpa: materiality” | The  changing  of
materiality”  because it | because it changes due to | mentality which is not
changes due to opposite | harmful conditions such as | well known to the

conditions such as cold, heat
etc. The Buddha said
“sitenapi ruppati: change due
to cool, unhenapi ruppati:
change due to heat” etc. The
words “sitenapi unhenapi”
are saild to prevent an
argument that
dhamma  (aripa-dhamma)

immaterial

cold, hear, hungry etc. or it is
changed by harmful
conditions such as cold, heat,
hungry etc. The term “riipa”
is used only for the dhammas
which have substance and
their chaining is common to
the people. On the contrary,
mentalities (arupadhamma)
have no substance and their

world, is here, not to be
taken. The terms are
used with consensus of
the world. The
consensus of the world
is widely known. The
term “aripa” is itself
well known.
Therefore, without the
terms “sita, unha etc.”,
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too can be called “ripa:
materiality”.

changing is not common to
the people.

the supposition can be
removed by consensus
of the world.

18

Materiality in Brahma world
has no oppressive condition,
such as cold, heat etc., so it
could not be called “ripa:
materiality” in  Brahma
world. There is no oppressive
condition but supporting
condition such as cold.
Therefore, it can be called.

In Brahma world, the
Brahams have  physical
changing, verbal changing,
and various forms created by
psychic power. They are also
called “changing” in on
aspect. Therefore, it is to be
noted that the matter in
Brahma world has a state of
being matter.

The doctrine “sitenapi,
unhenapi etc.”, are just
for examples and to
indicate
points. Without giving
up these words sita
etc., it is useless to
explains that the matter
in Brahma can be

respective

called riupa.

19

Nibbati va
ragaggiadikoti  nibbanam:
On the other hand, it is called
“nibbana” because it causes
greed etc., to be extinguished.

etena

Nibbayanti  va
etasminti
Alternatively, it is

ariyajand
nibbanam:
called
“nibbana” because noble
persons become extinguished

in that state.

The instrumental sense
is not seen in nibbana
like the path (magga).
Moreover,
cannot be the
cooperating
(sahakaripaccaya) of
craving which words
as a subject to do that
act of extinguishing.

nibbana

cause

20

The consciousness is called
sensuous sphere
(kamavacara) because it
occurs mostly (yebhu-yyena)
in elevenfold sense-sphere
(kama-bhava).

The sensuous-sphere
(kamavacara) 1s so called
because it occurs or includes
in eleven-fold kama planes
(kama-bhava).

The  meaning  of
uppajjati for avacarati
is not accord with Pali
cannon. It should be
pariyapanna-bhavena
pavattati.

21

Anuruddha
arranges
consciousness (akusala-citta)
and the  consciousness
without roots (ahetukacitta)
first for the convenience of
naming beautiful
consciousness (sobhana-
citta).

Mahathera
unwholesome

Among the sensuous-sphere
consciousnesses,
beautiful
(asobhanacitta) is lower. And
among those, unwholesome
conscious-ness (akusalacitta)
is lowest. The order of akusla,
ahetuka and sahetuka 1is

non-
consclous-ness

The explanation of
Vibhavini is not good
because the meaning is
very clear that it is
arranged according to
level of lower and
higher
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arranged according to lower

and higher level

22 Among twelve types of | The consciousness rooted in | The explanation of
unwholesome conscious- | greed (lobhamiilacitta) 1is | VibhavinT is also not
nesses, the consciousness | more in number. It is distinct | reasonable because
rooted in greed | because of association with | only
(lobhamiilacitta) is said first | two roots of birth-and-death | Manodvaravajjhanacit
because it arises from the | circle (vattamiila). Therefore, | ta arise at very first, in
start in the consciousness | it is stated first vithicittas ~ (thought-
processes of one who has process)
taken rebirth in the state of
existence (bhava)

23 Sankhara is the distinction | Sarnkhara is earlier | The suffix “ika” of
state of consciousness that is | preparation (pubbabhi- | asankharika and
a state of sharpness supported | sarikhara). The group of | sasankharika is used in
by the earlier exertion. condition (paccayagana) | the sense of arising.

) ) which has no sankhara is | This is the true
The consc10usness' which has called asarikhara. The group | meaning of
no sankhara is called | & oo gition has saikhara is | asankharika and
asatikhira. Asarikhra itself called sasarnkhara. sasankharika.
is called asankharika.
) | The consciousness which
T}}e conscmusness' which is arises due to the group of
Wlth' saikhara s - called condition without sarikhara is
sasarikharikan. called asarikharika.
The consciousness which
arises due to the group of
conditions with sarnkhara is
called sasankharika.

24 It is sarnkhara by which a | It is  sankhara  which | According to
consciousness is supplied or | organizes and encourage the | explanation of
equipped by means of | inactive mind without letting | Vibhavini, the
making sharpness. it not to do in this and that | consciousness  with

deed. sankhara would be the
consciousness of

sharpness.
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25 Sankhara 1is the distinction | Sarkhara is earlier | Sarikhara 1is not a
state of consciousness that is | preparation (pubbabhi- | consciousness.
a state of sharpness supported | sarikhara). It has two kinds:
by the earlier exertion. action (payoga) and

instruction (upaya).

26 The distinction state that arise Basically, the
in next consciousness definition of sankhara
because of preceding exertion by  Vibhavini, is
is called sarnkhara. Because wrong. So, this verse is
of this sankhara, there is a also wrong.
state of asankharika etc.

27 The word “saha” conveys the It is said depending on
meaning of existence or his own idea without
presence (vijjamana) referring to the direct
............ sasankhariaka is and apparent meaning
called asankharika because it that is given in Pali
does not have sarkhara. and Commentaries

28 The terms “somanassa, ditthi, | Lobha  distinguishes this | The terms somanassa,
sankharika and lobha” are | lobhamiilacitta from other | upekkha and sankhara
used to distinguish because | consciousness. Vedand, ditthi | are used in other
they are not related to all | and sankhara distinguish | conscious-nesses, then
types of consciousness. within the lobhamiila-citta. | these terms are not able

Therefore, the terms “lobha; | to distinguish between
vedand (somanassa, | the  consciousnesses
upekkha); ditthi and sankhara | rooted in greed and
are used another conscious-
ness. if so, these terms
would not be used.

29 The term “domanassa” is | The term, domanassa, is used | The usage “un-

used to characterize the |to avoid the supposition | happiness is  not

dosamiilacitta by means of
that unhappiness is not
common to all types of
consciousness.

(pasanga) which this citta
may sometimes associate
with other feeling.

common to all types of
consciousness” is not
proper because the
meaning would be that
the  domanassacitta
associates with
and
upekkhda too, but these

somanassa
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feelings are not used to
characterized.

30

The term “patigha” is used to
show that both (domanassa
and patigha) always exist
together

The term “patigha’ is used to
avoid the supposition that
perhaps the other dhammas
associate with this

consciousness.

A significant meaning
by Vibhavini can be
known only through
the minor conclusion.

31

The momiiha-citta has no
root, and being
associated with doubt and
restlessness, their nature is
instability by being scattered
and diffuse
delusion; they always occur
free from attachment and
hostility. Therefore, they are
accompanied by just
equanimity.

other

because of

The momithacitta associates
with moha which has a
chance being free from other
roots and is very powerful
and vicikiccha and uddhacca
which are in a state of
wavering and derangement.
So, the feeling in this mind
cannot enjoy fully an object
and only upekkha associates
with this citta.

The reason that is
saying that they are

always free from
attachment, they are
accompanied by

upekkha, is not good
because there are some
lobhamiilacitta which
are accompanied by
upekkha, even though
they are not free from
attachment.

32

The momiihacittas has no
division of
Because they are absent from
the natural activity and the
encouragement.

sankhara.

The momiihacitta is in the
nature of sentient beings; they
cannot be generated by
means, effort, or way and
they arise without drawing
back, sinking, difficulty and
trouble like bhavanga-citta.
Therefore. they are definitely
asankhara.

This notion (no
division of sankhara)
does not correspond
even with
Commentary. It is said
“avijja (ignorance) is
to be of twofold only
by the division of
sankhara  in  the
paticcasamuppada
Commentary.

33

The momiihacitta is free from
the state of sharpness of
mind. (sabhavatikka).

The state of sharpness of
mind (tikkhabhava) is here
said that this citta can arise
through the mere group of
usual conditions, without a
prior action. This
momiihacitta appears in such
a way.

It cannot say that this
momithacitta has no
the state of sharpness

of mind.
(sabhavatikka).
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34

The meaning of sabbatha is
that by all these modes of
association, the  twelve
unwholesome conscious-ness
are complete.

Sabbathapi means that it is
only through the
division which is mentioned
in Dhamma-sangant, it is only
twelve through the division
which is classified in
Vibhanga, etc.

twelve

Vibhavini explains
only the mode of
association, etc., that is
said before. That is
clear only by the word
“iccevam”.

35

Akusalavipakacitta is
explained first among three
types of ahetukacitta because
it is result of akusalacitta and
it should be explained just
after explanation of
akusalacitta.

Akusalavipakacitta is
explained first among three
types of ahetukacitta because
it is lowest of all resultant
cittas.

According to
Vibhavini’s
explanation, the results
of kusala’ also should
be said just after only
the kusala.

36

If kusalavipakahetuka-cittas
are named according to
producing cause
(nibbattakahetu), they would
get the name of
sahetukakusala-vipakacitta.
If so, there would be
confusion with the name of
great resultant
(mahavipakacitta).

cittas

The supposition that this citta
can be named as sahetuka due
to being produced by
producing cause
(nibbattakahetu) which 1is
borne together with previous
kamma. It is not good.

There
place in Abhidhamma
where  Vipaka s
denoted to have the
possibility of sahetuka
or ahetuka through the
producing cause which
is borne together with

1S no such a

previous kamma.

37

manodvara (mind-door) 1is
life-continuum
consciousness
(bhavangacitta) which is
contiguity condition
(anantarapaccaya) for
avajjana (adverting) because
it is the entrance for the
occurrence of the process
consciousness (vithicitta). It
is called manodvaravajjana
(mind-door-adverting)
because it adverts (avajjati)
an object which is presenting
by means of seeing, hearing,

Manodvaravajjana is  an
avajjana which arises in
mind-door, that is bhavarnga.
It arises, indeed, being award
of an object, which manifests
in that mind-door. Herein,
manodara 1s to be known as
the entire bhavarnga citta.

If it 1s the meaning
‘only this bhavarga

just  after  which
vithicitta arise is to be
actually called

manodvara. The entry
of vithicitta, not the
other vhavanga cittas
which preceded’- such
unnecessary meaning
arises; “only these
bases, eyes, etc., upon

which the objects,
visible object, etc.,
impinge and  the
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sensing etc., at the mind-door
(tasmi  manodvare) or it
diverts the  flow  of
consciousness by meaning of
what has been said

vithicitta avajjana,
etc., arise, are to be
called dvara (door), the
entry of those
vithicitta, not the
others’.
there are not such eyes,
etc., which are not to
be door. And all of

these will be clear in

However,

dvarasangaha later.

38

The pair of
consciousness
(sampaticchanayugala) s
always accompanied by
equanimity only because it
doesn’t  get  contiguity
condition

receiving

(aladdhanantarapaccaya)

from the same Dbases
(samananissaya) because it
arises immediately next to
eye-consciousness etc.,
which have not the same
bases with it, that is why it is
not so strong and not able to
enjoy the tastes of the objects
in every way like a man who
doesn’t get a support from
another on the same base.

Sampaticchana arises just
after five -vinfianas which are
the weakest and it is always
weak; hence it associates only
with different feeling toward
every object.

39

The  first  (parcadvara-
vajjana) arises only once
with an object what have not
previously been taken by any
consciousness, and the next
(manodvara-vajjana)

anticipates the difference in
task by diverting the flow of

The two avajjanas have a
little more strength than
santirana. they have no own
powerful effort to produce
vipaka. Those which arise
depending on  powerful
kamma conditions etc., have
the great power, and those

The statement “the
next anticipates the
difference” is not
proper because the
discrimination of
cittas, powerful or not
powerful, cannot be
said through the citta
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consciousness to a different
kind. So it is unable to enjoy
the taste of the object in every
way and are therefore it
associates with only neutral
feeling.

which arise depending on
powerless kamma condition
etc., have less power.
Although there is such a
condition, the avajjanas are
both actually less power
being absent from kammic
power and receiving a
condition from the process of
vipaka. Therefore, it always
associates with only
indifferent feeling.

just after arisen. But it
can be said by means
of own condition
alone. Otherwise,
santirana also may has
another function to
perform. Indeed, this
citta too alters thought-
processes.

40 Sabbathd means by division | The meaning of sabbatha | This division has been
according to unwholesome | should be understood in the | taken by only the
resultant, wholesome | way said before. word, “iccevam”.
resultant, and kiriya.

41 The total number of | Mahakusalacittas are
The total number of | yrunakusalacitta is 19440, | to be called
Mahakusalacitta is 15120, | (goether with the 4,320 pure | ninvatadhipatika
without taking pure types of | types of cittas(suddhika). (cittas  being  with
cittas (suddhika). permanent dominating

factor). But, those do
not have the permanent
dominating factors like
the higher moral cittas
and  Supramundane
cittas.

42 Mahavipdkacitta cannot be | mahavipakacitta cannot be | Vibhavini’s

multiplied by the door of
kamma (kammadvara)
because they do not cause the
arising of two
communication  (vififiatti).
They cannot be multiplied by

multiplied by means of the

conditions of meritorious
deeds (punnakiriyavatthu),
kamma and dominating

factors (adhipati), because
they never perform the
function of giving (dana),
etc., the function of bodily

explanation should be
examined because it
was said before that
kusala 1s multiplied
only through the triad
of kamma, but not
through the
kammadvara
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kamma because they do not
produce the results.

action (kayakamma), etc., and
they do not depend on
chanda, etc.

separately. The triad of
(kammatika)
exist only through the
threefold kamma door.

kamma

43

In  mahdkiriyacitta,  the
accompaniment of happiness
etc., for the great functional
consciousness  should be
understood by the way in the
wholesome consciousness.

In  mahakiriyacitta,  the
division of feeling
(vedandabheda) will be said
by himself later only through
object like in the mahavipaka.

However, the division
concerning with the
association with knowledge,
the dissociation
knowledge, the absence of
sankhara and being with
sankhara, should be known
as said in kusala.

from

Without  examining
such meaning,
Vibhavini states that
the accompaniment of
happiness etc., for the
great functional
consciousness should
be understood by the
way in the wholesome
consciousness. It is not
reasonable

44

The word “sahetuka” of
“sahetukakamavacara-
kusalaipakakiriyacittani”,
modifies the words vipaka
and kiriya because kusala is
indeed itself sahetuka. it isto
be regarded in accordance
with possibility (vathalabha)
as in example “stones and
pebbles and shoals of fish
wandering and standing”
since moving about of stones
and pebbles make no sense,
the activity of wandering is to
be regarded with shoals of
fish.

The word sahetuka of
sahetukakamavacara-
kusalavipakakiriyacittani, if
it relates with the word
“kusala”, 1s a qualifier of
bhiitakathana (revealing as it
1s). For that reason, it has not
been mentioned in minor
conclusion of kusala. If it
realates with the words
“vipaka and kiriya” it is to be
regarded as a qualifier of
byavacchedaka (excluding).

There is no
resemblance between
them. There it is
suitable for that stone
and pebbles are not
wandering” but it is not
suitable for that kusala
1S not sahetuka.

45

The division of feeling is
appropriated because feelings
are different by nature. The
knowledge and prompting are
not different by nature. Then,

Vedandbheda means that
through the division of citta
which is clear by the division
of feeling. Nanabhedena
means through the division of

It 1s the quality of the
compound words
(samdsa) that they can
describe the wvarious
meanings known
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how is their division? The
answer is that the division
depends on the presence or
absence of knowledge and
prompting. It should be
understood as in example that
plenty and famine depends on
rain. Therefore, the division
of knowledge and prompting
is reasonable and no
inconsistency.

citta which is clear by
association with
dissociation from knowledge.
Sankharabhedena means that
through the division of citta
which is clear by the unity of
condition without or with
sankhara.

and

easily through a few

words. There 1S
needless to  have
supposition in

Vibhavini.

46 Sabbatha: all together, by | In the word sabbatha, the
internal division of | word “pi” is omitted the
wholesome, unwhole-some, | meaning of it was mentioned
resultants and functional, | before. They are only fifty-
there are just fifty-four | four in all aspects as said in
consciousness, although they | Dhammasangani; they are
are innumerable by division | only fifty-four in all aspects
of time, place and individual | as classified in Vibhanga and
consciousness continuity; | so on.
this is the meaning.
47 Kame means bhave. Kame means kama- | The word ‘bhava’ in
bhumiyam. Abhidhamma and
suttanta is different. It
should be defined
specifically.
48 All jhanas are not to be said | If all jhanas, mundane or | The preparation

asankharikas because they do
not arise by a right (adhikara)
alone without preparation
(parikamma).

supramundane, have esay
ways (sukhapatipada) it has
already said  to be

asankharika.

(parikamma) is not to
be regarded as
sankhara in division of

sankhara and  the
preparation is  an
original condition

which brings about

jhanas.
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49

All jhanasa are not to be said
as sasankharika because they
do not arise by the
preparatory practice
(abhisankhara) alone without
a right (adhikara).

If they have difficult ways
(dukkhapatipadd), it has
already been said to be
sasankharika.

It cannot be said that
the mundane jhana
does not arise without
adhikara.

50

On the other hand, jhana is
not asankharika
because the state  of
asankharika is never found

said as

nor sasankharika because it
is surely being sasankharika

If all jhanas, mundane or
supramundane, easy
ways (sukhapatipada) it has
already said to be
asankharika. 1f they have
difficult ways (dukkha-
patipada), it has already been
said to be sasankharika.

have

It is reasonable to
examine
division only through
the nearby conditions
in the jhana kusala and
kiriya.

such a

52

Jhanabeda means by division
according to the
combinations of five, four,
three, tow, and again two
jhana- factor.

Jhanabedena means through
the division of association
with five jhanas beginning
with the first jhana.

The division of jhana
is one thing. The
division of  jhana
factor is another. Only
division of jhana 1is
necessary here, not the
division
factor

of  jhana

53

Paricadhd means that it is
uniformly five kinds, having
five factors, four factors,
three factors, two factors, and
again two factors.

Paricadhd means five-fold
through the division of
jhanascitta that associated
with  the first  jhana,
associated with second jhana,
associated with the third
jhana, associated with fourth
jhana and associated with the
fifth jhana; thus, it is five-
fold

Only jhana which has
five factors, etc., not
citta.

54

vinnananica 1s what one
should incline towards or
arrive at by the second
formless consciousness. The
vinnanarica i
vifiianarncayatana because it

The  word  vififanarica-
yatana, only
akasanaricayatanacitta. The

vindana 1S
vinnana 1s called ananta
‘infinite’ because it is being
on infinite space although it

Vibhavini’s

explanation does not
accord  with  the
following Pali. It is
said that
vinnanam means to

“anantam
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is being the support of the
second formless

consciousness.

has limit beginning with

as vinnanarnica according to
the grammatical method.
Vinianaricayatana is a jhana

only that vifiriana a
yogi pays attention
discerning by
knowledge and wide it
with the intention of

that has an infinite mind as its | infinity. =~ For  this
ground reason, it is called
anantamvinnanam”

55,56 | [55] The one who reaches the | A person attains that sota | [55] The word,
stream of being noble persons | through the practice at the | sotapatti, which
at  first earlier  than | very beginning, so it is called | describes a person
sakadagami etc., is called | sotapatti. It is either sotapatti | cannot  be  found
sotapatti. It is a person. or magga, so it is called | anywhere.

sotapattimagga.

[56] The path of the person is

called sotapattimagga. [56] in this meaning,
the statement “The
path of the person is
called
sotapattimagga” is
also rejected.

57 The path-consciousness | Sotapattimaggacitta is a citta | The word ‘sotapatti’
obtained by entering the | which associates with the | that connects with the
stream 1s | sotapattimagga. word ‘citta’ is not
sotapattimaggacitta. found in any Pali text.

58 The once-returner is one who | Sakadagami is one who is in | The meaning of the
returns to the world of | the habit of coming once to | word “to this world
humans by way of rebirth | this world as being born. [imam  lokam]” 1is
only one more time. given in two ways in

commentaries: to this
human world or to this
kama world.

59 A person of the path of once- | Sakadagamimagga is a path | Vibhavini has the idea

returner (sakad-
agamimagga) is not possible
to return once to this human
word, so only a person of the

fruit of once-returner (sakad-

which belongs to the person
of once-returner. That path,
being itself a “producing”
(janaka), brings about the
“produced” (janetabba) that

that to be “qualifier
and qualified” is not
reasonable. It is not
good.
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agamiphala) is called
“sakadagami”. although
being so, in order to exclude
the other paths, by meaning
of the fruit of it (magga), the
path is called sakad-
agamimagga.

belongs to the person of
So, to be
“qualifier and qualified” is
reasonable here by relating as
“produced” and “producing”
like these terms tissa mata,

“once-returner’’.

phussassa mata etc

60

The meaning of “pi” is
explained at the end of
kusalacitta.

The meaning of “pi” is
explained at the end of
vipakacitta.

The meaning of “pi” is
described in
Commentary to be
explained only in the
place of vipaka.

61

The  division of  the
maggacittas is  explained
without referring to the
patipada at beginning.

The
maggacittas is explained with
referring to the patipada at
beginning.

division of  the

In Pali text, the
division of patipada is
mentioned only at the
beginning.

62

The
maggacittas 1s 1s first simply

division of  the

divided into two as suriiata
and appanihita; by applying
in addition the four kinds of
practice, each one is divided
into four, giving a total
division of ten according to
jhana

Regarding the division of the
maggacittas, there are nine
cittas in the first section of
suddhika-patipadd out of the
five sections of jhana in the
two ways — four sets and five
sets (catukka and paricaka)

The sunifiata etc., are
not a way here. Indeed,
only these two ways,
tetrad and pentad
(catukka and paricaka)
- are to be a way here
in each of them.

63

The nine lokuttara-dhamma
that are not included
(apariyapanna)  anywhere,
are stated as the
consciousness in unsurpassed
(anuttare citta) like the
branch of tree.

Anuttara 1s the stage of
supramundane. And it is two-
fold; the stage of conditioned
things (sarkhatabhiimi) and
the stage of unconditioned

things (asankhata-bhiimi).

Bhiumi 1s twofold: the
moment (avattha) and
the locality (okasa). Of
them, only the moment
is regarded as real
bhiimi, not other.

65

Either  pathamajjhana or
sotapattimaggacitta is called
pamajjhana-
sotapattimaggacitta

Sotapattimagga which
associates with first jhana
endowed with five factors is
called

Jhana is not a citta and
citta i1s no jhana as
well.  Jhana is one
thing and citta is one
thing.
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pathamajjhanasotapattimagg
a.

66

It is [lokuttara] first jhana
because it is similar to the
[lokiya] first jhana by means
of jhana factors.

The
directly obtains the name of
first jhana by itself as it has
five factors of jhana.

supramundane jhana

it is impossible to say
that the supramundane
Jjhana with five factors
is to be called the first
jhana due to being
similar to the first
jhana.

67

The four maggas get the
name of pathamajjha etc.,
with the appearance of the
factors of vitakka ect.

The magga are not to
be called
pathamajjhana  etc.
Magga is one thing and
Jjhana is one thing

68

If there is no particular jhana
which is foundation of
vipassana, one produces the
magga just by observing one
of the five jhanasa. The
similar to the
This is

magga 1is
observed jhana.
sammasitajhana.

the
padakajjhana, or the others,
is contemplated. If it is the
first jhdana, the vipassana is
only usual. If it is the second,

If one of jhana,

the vipassana has an ability to
remove vitakka. It can define
the jhana to be absent from
vitakka. The same way in the
rest contemplated jhdanas as
well. This
Jjhanavada.

1S sammasita-

The statement “there is
no particular jhana
which is foundation of
vipassana” is not fit to
commentary.

69

Having emerged from some
lower padakaj-jhana, one has
observed the dhammas of
some higher jhana, the
magga he attains is similar to
the observed jhana, paying
no attention  to  the
padakajjhana’.

The pdadakajhana alone can
make thought-process to be
distinct

The observed jhana,
which is just object,
although it is higher,
should not be more
stronger than the
padakajjhana.

70

Having emerged from some
higher padakajj-hana and
having observed the

It is also rejected
because the

padakajjhdana is more
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dhammas of some lower
jhana, the magga one
attained is similar to the
padakajjhana, paying no
attention to observed jhana
because the higher jhanas are
stronger than lower jhanas

powerful not because
of being higher stage,
but because of being
the foundation.




Appendix 11

Note: brief biography of the author of these texts is mentioned in

chapter one, 1. 6.
1. Abhidhammatthavibhavini (P. 75)

Bhavabhavam vinanato samsibbanato vanasankhdtaya tanhdaya

nikkhantam, nibbdti va etena ragaggiadikoti nibbanam.

“nibbana” is that which is liberated from craving named as “vana”
g
as it stitches and fasten existence and great-existence, or “nibbana” is that

by which greed-fire etc., are extinguished.
2. Manisaramanijisatika (P. 137)

Bhavabhavanti  duggatisugativasena  hinapanitavasena  ca
khuddakam, mahantaiica bhavanti attho. Vuddhyatthopi hi akaro dissati
“asekkhda dhamma” ti adisu viya. Tasma abhavoti mahabhavo vuccati.
Vinanatoti etena bhavabhavam vinati hetthupariyavasena samsibbatiti
vananti attham dasseti. Nikkhantanti visayatikkamanavasena atitam.
“vanani” ti vattabbe “tadanuparodhend’”ti paribhasato vanndgamo
vannavipariyayoti vuttaniruttinayena pubbaparanam vipariyayavasena

“nibbana "nti vuttam.

Nibbatiti vilppasamati accantanirodhena nirujjhati. Etenati padena.
Adisaddena dosamohajatijaramaranaggiadayo dasaggayo sanganhati.
Ettha ca pathamavikappe “vi samsibbane”ti dhatu. Vanasaddo
kattusadhano.  Nibbanasaddo  ca  pa  fncamitappurisasamdaso.
Dutiyavikappe ‘“va gatigandhanesiiti vuttepi “ane kattha hi dhatavo ”ti

vuttatta  “nipubbo  va viipasameti  dhatu. Nibbanasaddo ca
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karanasadhanoti viseso veditabbo. (Manisaramanjusatika, P 137).

(Nissaya P, 255)

Existence and great-existence (Bhavabhava) mean the existence of
either small or great on account of bad or good destination and inferior or
superior as well. Indeed, the letter “a” appears in the sense of great too as
in example such as “the phenomena of no-more-training” [i.e those of
Arahanta] etc. Therefore, the great-existence is said as “Abhava”. By the
word “vinanato”, he [i.e. the author] shows the meaning of “vana” as that
which stitches the existence and great-existence, it sews [them] on account
of being in state of low and high. Transcendent (nikkhanta) means gone by
on account of being beyond the objects. Though it should be said as
“vanani”, it is said as “nibbana” due to transposition of former and latter
speech-sounds on account of the philological rule, namely “Insertion and
metathesis”, on the basis of the meta-rule “tadanuparodhena” (Kacc 56.
See Kacc-v ad Kacc 56 yatha yatha tesam jinavacananam anuparodhol5,
tatha tatha idha lingafica nippajjate. Here, the base should be formed in

such a way that it does not contradict the Word of the Conqueror.)

Vanishes (nibbati) means extinguished, is destroyed through
complete destruction. By that (etena) means by [that] word [i.e. nibbana].
By the word “and so on” (adisaddena) he includes the ten kinds of fire,
namely greed, ignorance, birth, decay, dead-fire etc. Furthermore, here, in
the first definition, the meaning of root “v1” is to stitch. The word “vana”
is in the sense of agent and the word “nibbana” is Paficamitappurisa-
compound [i.e. a compound expressing a relation of ablative]. In the
second definition, even though the meaning of the root “va” should be “to
go” and “to show”, the meaning of the root “va”, with “ni” prefix, is “to

extinguish”, because of the saying “the roots have several meanings”. The
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word nibbana should be understood in the specific sense of the “means

expressed by an instrument” (karanasadhana).
3. Paramatthadipant (P. 31)

Nibbananti ettha nibbayanti sabbe vattadukkhasantapa etasminti
nibbanam. Nibbayantiti ye kilesa va khandhd va abhavitamaggassa ayatim
uppajjandharapakkhe  thita  honti. Teyeva  bhavitamaggassa
anuppajjanarahapakkham papunantiti attho. Na hi khanattayam patva
niruddha atitadhamma nibbayanti nama. Paccuppannesu ayatim avassam

uppajjamanesu ca dhammesu vattabbam eva natthiti.

Vattadukkhasantapati  kilesavatta  kammavatta  vipakavatta
dukkhasantapd. Na hi tividhavattadukkhasantaparahitanam rukkhadinam
anuppdadanirodho nibbanam nama hotiti. Etasmin ti visaye bhummam.
Yatha akase sakuna pakkhantiti. Ye hi te nibbayanti. Tesam tabbinimuttam
annam nibbutitthanam nama kifici natthiti. Nibbayanti va ariyajand
etasminti nibbanam. “nibbanti dhira yathayam padipo”ti hi vuttam.
Nibbayantiti tam tam kilesanam va khandhanam va puna

appatisandhikabhavam papunantiti attho.

Etasminti visaye eva bhummam. Etasmim adhigatetipi yojenti.
tikasu pana “bhavabhavam vinanato samsibbanato vanam vuccati tanha.
Tato nikkhanti nibbananti vuttam. vibhavaniyam pana “nibbdti va etena
ragaggiadikoti nibbana ntipi vuttam. Tam na sundaram. Na hi magge viya
nibbane katthaci karanasadhanam dittham. Na ca nibbanam
nibbitikriyasadhane ragadikassa kattuno sahakaripaccayo hotiti. (Dipani,

P31)
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(P. 51) In the definition of “nibbana”, Nibbana means that in which
all grief and sufferings of cyclic existence are extinguished. They are
extinguished, i.e. those defilements and aggregates that are there in the side
of those phenomena that have not arisen but have the possibility to arise,
later on, in a person who is not developed in the path. Those defilements
and aggregates reach the side of impossibility to arise in a person who is
developed in the path. This is the meaning. (Because extinguishment does
not mean the disappearance of past-phenomenon having reached three
moments.) because the past-phenomena which cease having reached three
moments, do not mean extinguishment. For (t1) that is needless to say about
the present-phenomena and future-phenomena which certainly will arise in

the future.

The griefs and sufferings of cycle of existence are, namely,
sufferings and griefs pertaining to cycle of defilement [i.e. passion], the
cycle of action and the cycle of effect. Because we cannot call nibbana the
extinction of those things, like trees, etc. that are unable to reappear in the
future and are free from the griefs and sufferings of the threefold cycle of

existence.

In that [i.e. Nibbana] etasmim is locative in the sense of sphere, as
in the sentence “the birds fly in the sky”. For, with regard to those which
are [already] extinguished, there is no other sphere for extinction apart
from that in which they have already been extinguished. Alternatively,
nibbana is that in which noble people are extinguished. For it has been
stated: “the wise men extinguish as the light ceases”. The extinguish means
that those defilements and those aggregates reach the state of absence of
further-rebirth. This is the meaning. In that (nibbana) is locative in sense

of sphere only. They are also connected as in that obtained.
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However, there had been said in the Sub-commentaries thus
“craving (tanha) is called the sewing (vana) as it stitches and fasten to
existence and great-existence. Nibbana is that which has liberated from that

of sewing (vana).

However, it also had been said in the vibhavini thus “or “nibbana”
is that by which greed-fire etc., are extinguished”. It is not good. Because
instrumental sense cannot be seen in “nibbana” somewhere else unlike in
the path (magga) and “nibbana” is not a state of condition which co-

operates with the agent of greed etc., for the action of extinguishment.

4. Anudipani (P. 41)

16.  Nibbanapade.  ‘‘Khandhava’’ti  bhavantare  apayadisu
bhavissamand khandhava. Na hi atita dhamma, nibbayanti nama, satte
piletva niruddhattati adhippayo. Paccuppannd ca dhamma etarahi pilenti,
avassam uppajjamand andagatadhamma ca andgate pilessanti, katham te

nibbayanti namati aha ‘‘paccuppannesu...pe... vattabbameva natthi’ti.

“Visaye bhumma’’nti visaydadhare bhummam. Visayadharo nama
manussa bhumiyam gacchantiti adisu viya mukhydadharo na hoti. Tena
pana vina annattha tam kiriyam katum na sakkoti. Tasma adharabhavena

parikappito adharoti dassetum ‘‘yatha dakase’ tiadivuttam.

Yatha sakunanam pakkhanakiriyanama akdasena vina annattha
nasijjhati. Tatha vattadukkhadhammanam nibbutikiriyapi nibbanena vina
annattha nasijjhatiti dassetum ‘‘ye hi te’’tiadimaha. Tattha ‘‘ye’’ti ye
tividhavattadukkhasantapadhamma. Hisaddonipato. Te saddo

vacanalankaro.
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“Tabbinimutta’ 'nti nibbanavinimuttam nibbutithanam nama natthi.
Tasma nibbanam tesam nibbuti kiriyaya visaya dharohotiti adhippayo.
Yatha ayam padipo nibbayati. Tatha dhira nibbantiti yojana. ‘‘Tam tam
kilesanam va’’ti tesam tesam kilesanam va. ‘‘Khandhanam va’’ti
andagatabhavesu khandhanam va. ‘‘Puna appatisandhikabhava’ 'nti
santanassa puna patisandhanabhdavam papunanti ariya jana. Yatha magge
karanavacanam dissati addhd imdyapatipattiya  jaramaranamha

parimuccissamitiadisu. Na tatha nibbaneti aha ‘‘maggeviya’’tiadim.

Nibbane pana bhummavacanameva dissati yattha namarica riuparica
asesam uparujjhatitiadisu. Tasma nibbane karana vacanam na dissati,
karana lakkhanasseva abhavatoti dassetum ‘‘na ca nibbana’’ntiadi
vuttam. Karanalakkhanam nama kattuno sahakari paccayabhavo. Nanu
anupadisesaya nibbanadhdtuya nibbayantiti dissatiti. Saccam, tattha pana
visesane karana vacanam. Na karanakarake. Tanhi

saupadisesanibbanadhdatuya nivattanattham vuttanti. (Anudipani, P 41)

In the reguard to the word “nibbana”, aggregates too (khandha va)
mean the aggregates too which would be in woeful state etc., in next
existences. Because the past-phenomena do not mean extinguishement as
they ceased having tortured living beings. This is implied meaning. The
present-phenomena too torture now and the future-phenomena too which
would be, will certainly torture in the future. How do they mean
extinguishment? For such question, it is said that “paccuppannesu...pe...
vattabbameva ntthiti”. For (ti) that is needless to say about the present-

phenomena and future-phenomena which certainly will arise in the future.

“Locative in the sense of sphere” means locative in sense of sphere

which is support. The sphere which is support doesn’t mean the main
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supporter like in example such as “human beings go on the ground” etc.
however, it is unable to do an action in somewhere else without supporter.
Therefore, it had said as “like in the sky” etc., in order to show that the

supporter is presumption on account of being supporter”.

It is said “ye hi te” etc., in order to show that as the action of wind by
the birds could not be accomplished in somewhere else without sky, in the
same way, the extinguishment of phenomena and sufferings in cycle too
could not be accomplished in somewhere else without “nibbana”. In the
sentence, “ye” refers to the griefs and sufferings of phenomena in threefold
cycle. The word “hi” is indeclinable particle. The word “te” is adorn the

speech.

“Apart from that” means that there is no sphere for extinctin apart
from “nibbana’. Therefore “nibbana” is the sphere which is support for the
action of extinguishing of those. [i.e those griefs and sufferings of
phenomena in threefold cycle]. This is implied meaning. As the flame of

the lamp extinguishes, so do the wise men.

This is connected meaning. “tam tam kilesanam va” means “tesam
tesam kilesanam va”. “of aggregates too” means “of the aggregates too in
future-existences”. “the state of absence of futher-rebirth” means that the
noble people attain the absence of state of further-rebirth in the continuity.
As there is seen instrumental sense in the path like in the example such as
“may I free from aging and death by the power of this noble practice” etc.,

there is not like in the nibbana. Therefore, it is said “like in path” etc.

However, there is seen only locative case in the nibbana as in the

example such as “where mind and matter completely ceases” etc.
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Therefore, it had said ‘“nibbana is not” etc, in order to show that the
instrumental case is not seen in the nibbana because of absence of the
feature of instrumental. The feature of instrumental is condition-state
which cooperate with the agent. It is not true or do you not see that (they)
extinguish by the element of nibbana without remaining any substratum”
etc. it is true, however in that, the instrumental case is in the specific sense,
not in the instrumental factor. Because it had said in order to excluded the

element of nibbana with remaining substratum.
5. Ankuratika (P. 19)

(25) nibbanti ariyapuggala etthati nibbanam. Yathaha nibbanti dhira
yathayam padipoti. Nibbantiti puna appatisandhikabhavam papunanti.
Athava bhavabhavam vinati samsibbatiti vanam. Tanha. Vanato
nikkhantam nibbanam. Natthi vanam etthati va nibbanam. Nibbanti
ragaggiadayo etenati va nibbanam. Etenati asankhatadhammajdatena
hetubhiitena. Na karanabhiitena. Na hi nibbanam nibbutikriyasadhane

ragadikattuno sahakaripaccayo hoti. Evanca sati karanabhavopi natthi.

Tena vuttam saldayatanasamyuttatthakathayam...
tanhakkhayapaccayatta tanhakkhayoti. Ettavata sihalatikayam nibbati va
etena ragaggiadikoti nibbananti yam vuttam. Tattha etenati
asankhatadhammajatena karanabhiitenati attham kappetva ragadikattuno
asahakaripaccayattati  karanasambhavahetum  dassetva  kesarici
patikkhepo. Tattha annam karanam natthi thapetva takkarassa
abhogamapapetva vitakkanam atthakathapathapassanaricati dassito hoti.
(26) nibbanasacchikiriya nama idha arahattaphalam adhippetanti vuttepi

tassa citte pariyapannatta tam idha nadhippetam.
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Maggaphalanamarammanabhiito  asankhatadhammova  adhippeto.

(Ankuratika Pali, P 19)

Nibbana is that in which noble people extinguish. The example has
been said thus “the wise men extinguish as the light ceases”. “they
extinguish” means they attain the state of absence of further-rebirth.
Alternatively, that which stitches i.e. sews the existence and great-
existence, is “vana”, i.e. craving. ‘“nibbana” is that which is liberated from
craving, or “nibbana” is that in which there is no craving, or “nibbana” is
that by which greed-fire etc., are extinguished. “by which” is by that which
1s unconditioned that is a cause, not the instrumental. Because “nibbana”
is not a condition which cooperate with agent of greed-fire etc., in
accomplish of action of extinguishment. And that being so, there is no
nature of instrumental. Therefore, it has been stated in the commentary of
Salayatanasamyutta thus “the extinction of craving is because of

conditionality in extinction of craving”.

To that extent, it has been stated in the Sthala Sub-commentary thus
“or “nibbana” is that by which greed-fire etc., are extinguished”. In this
regard, some scholars consider the meaning of “by which” as “by the nature
of instrumental which is unconditioned” and they have shown the cause of
not being instrumental because of conditionality which is not cooperating

with agent of greed-fire etc... they have rejected.

In this regard, it should be commended thus there is no other reason
apart from consideration after not reaching the opinion of the author and
unawareness of commentary text. Though it has been stated that the
experiencing nibbana is herein, implied the fruit of Arahanship, it is not

implied that [i.e. the fruit of Arahantship] because it includes in the list of
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consciousness. It should imply only the element of unconditioned which is

the object of paths and fruits.
6. Decree Tika (P. 11)

(26) chabbisatime dutiye nibbanapadavannanayam nibbati etena
ragaggi adikoti nibbananti yam vuttam tatha pficame. Tam catutthe etenati
padassakaranattham gahetva tam na sundaranti vuttam. Paficame pana
hetvatthe gayhamame hetusadhanam nama dassetabbam. Na ca atthi.
Yasma ca hetubhiitena nibbanena ragaggiadiko nibbatiti atthe sati
nibbanassa sabbadapi atthitaya ragaggiadipi sabbadaeva nibbayeyya.
Striyalokena andhatamo viya. Na ca nibbati. Sutte ca avijja ca tanha ca
tam agamma tamhi khinam tamhi baggam na kifici na ca kadaciti hi vuttam.

Tasma catutthavacanameva sundaranti.

Chattimsatime momiuhacittavannanayam. Imani pana dve cittani
miillantaravirahato  atisammulhataya samsappanavikkhipan vasena
pavatta vicikicchauddhacca samayogena cariicalataya ca sabbatthapi
rajjana dussanarahitani upekkhasahagataneva pavattantiti yam dutiye
vuttam. Tam catutthe tam na sundaranti vuttam. Tam tatheva hoti paricame
pana yenapi tam vippatisara rahitaniti adina karanam vuttam. Tampi na
sundaram.  Kadaci  vippatisara  rahitanampi  dosamiilacittanam
domanasseneva sahagatatta. Yada hi rajadayo hasamamo va cora
vadampesenti. Attano verinam marane tutthim pavedenti. Migapakkhino
marenti tadapi tani domassseneva sahagataniti. Yarica tathha
upatthambhana vacanam vuttam. Tampi na sundram. Tathha hi
rajjanamnama ragassa sabhavo ragopi va. Dussanaiica nama dosassa
sabhavo dosopi va. Tani pana somanassadomanassehi sahajatattha. Na

somanassadomanassanam karanati honti.
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In the regarding to twenty-sixth, in the definition of nibbana, that
which has been stated in the second commentary [i.e.
Abhidhammatthavibhavinitika], namely “nibbana is that by which greed-
fire etc., are extinguished”, similarly it has stated in the fifth commentary
[1.e. Ankuratika]. Therefore, it has said thus “it is not good”, having taken
instrumental sense of the word “by that” in the fourth commentary [i.e.
Paramatthadipani]. However, it is shown in fifth commentary, which is
expressing a relation of the cause (hetusadhana) sine it has taken in the

sense of cause. Actually, there is no. [i.e. no hetusadhana].

Since there 1s the meaning of that “greed-fire etc., extinguish because
of nibbana which functions of the cause”, the greed-fire etc., too would
extinguish forever because nibbana exists forever in the example that the
darkness disappears due to the sun-light. Actually, it doesn’t extinguish.
Indeed, it has been said in the Sutta too thus “on reaching that [i.e.
nibbana], ignorance and desire exhausted on account of that [i.e. nibbana],
are destroyed on account of that [nibbana], there is no tiny thing [of them,
i.e. ignorance and desire] at any time.” Therefore, only the speech of the

forth is good.
7. Vibhaviniyojana (P. 60)

Bhavabhavam vayati samsibbatiti vanam tahna. Tato nikkhantam
nibbanati  dassento  aha  “bhavabhava’ntyadi. Bhavo  cettha
khuddakabhavo. Abhavo mahanta bhavo. Vuddhi attho hi a-karo “asekkha
dhamma, tyadisu viya. Ve tantasantane, tarica samsibbananti” dassento
“samsibbanato”’ti aha. Vanamiti sankhata vanasankhata. Nikkhamatiti

nikkhantam nibbanam. Tanhi visaya tikkamavasena tanhaya nikkhamati.
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Etena asankhatena ragaggiadiko nibbati viupasamatiti nibbanam.
Nibbananti panettha yuttataram. Ni pubbo va dhatu, karanasadhanam

kinicapi  nibbanam  nibbutikriyasadhane ragaggiadikassa  kattuno

sahakarippaccayo na hoti. Pariyayato panetampi
sahakarippaccayabhiitassa  maggassa  arammanatta  ‘“‘maggoviya,
sahakarippaccayo hotiti veditabbam. Ta mevattham sandhaya

sakkaparnhasuttatthakathayam vuttam “nibbanam yasmd ta magamma
tanha sankhayati vinassati, tasma tanhasankhayo 'ti. (vibhavini yojana, P

60)

The author, showing that of “that which stitches i.e. sews the
existence and great-existence is “vana”, i.e. craving and “nibbana” is that
which i1s liberated from craving”, says “bhavabhavam” etc., herein,
“bhava” is small existence. “abhava” is great-existence. Because “a” letter
has the sense of great as in example such as “the phenomena of no-more-
training” [i.e. those of Arahanta] etc. The author who shows that of “veV
to string and continuity. It is to stitches” says that “as it stitches etc.” That
which is named as “vana” is called “vana”. (‘“vanasankha” means that
which is called “vana”, desire) That which is liberated is liberation, i.e.
“nibbana”. Because the liberation [i.e. nibbana] liberated from craving on

account of being beyond the object.

Nibbana 1s that by which i.e. unconditioned greed-fire etc., are
extinguish, i.e. cease. The [spelling] “nibbana” is here more proper. It is
“va” root with “n1” prefix, expressing relation of instrumental. Even though
“nibbana” is not a condition which cooperates with agent of greed-fire etc.,
in accomplishing action of extinguishment, however it should also be
understood, figuratively, that it is the condition which cooperates with [the

action], like the path, because of being object of the path which cooperates
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with [action]. With the regard to only the meaning, it has been said in the
commentary on sakkapanihasutta thus for craving is destruction, i.e.
perished owing reaching to nibbana, therefore nibbana is “destruction of

craving”.
8. Mahaatulatikapatha (P. 27)

Nibbananti ettha bhavabhavam vinati samsibbatiti vanam. Tanha.
Vanasankhataya tanhaya nikkhantanti nibbanam. Vanam vuccati tanha.
Sa tattha natthiti nibbananti atthakathasu vuttatta natthi vanam etthati
nibbanam. tikasu pana bhavabhavam vinanato samsibbanato vanam
vuccati tanha. Tato nikkhantanti nibbananti vuttam. Vibhavaniyam pana
nibbati va etena ragaggiadikoti nibbanantipi vuttam. Ayamassadhippayo.
Bhavabhavanti adina vi samsibbaneti dhatvatthrica kattusadhanattharica
paricamitappurisasamasattharica dassetva idani va gatiganthanesiiti
vuttepi  anekatthahidhatavoti  vuttattha  nipubbo va  vipasmeti

dhatvatthariica karanasadhanarica dassento aha nibbati va etenati adi.(18)

Dipaniyam pana na hi magge viya nibbane katthci karanasadhanam
ditthanti vuttam. Evampi ditthatam gacchatiyeva. Yasmda pana nibbanam
paricasu tadanga-vikkhanbbana-samuccheda-patippassaddhi-
nissaranappahanesu nissaranapahanam hoti. Tasmad pahanikassa
dhammassa karanasadhanabhavo nanu sakka bhavitum. Teneva hi
kathavatthumulatikdyam  yaya va  adhigataya  pacchimacittam
appatisandhikam  jatam. Sa  tassa  appatisandhikaviipasamassa
karanabhavena vuttati vuttam. Tathd hi kathavutthuanutikayam sa ti
asankhata dhatu karanabhavena vuttd yatha vuttassa upasamassa

sadhakatamabhavam sandhayati vuttam.
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Sakkaparihasuttavannanayarica nibbanam yasma tam dagamma
tanha sankhiyati vinassati. Tasma tanhasankhayoti vuttam. Tattha tam
agammati etena karanasadhanampi dassetiyeva. Evam sati nibbanepi
katabbamevati  datthabbam. *15 yarica tattha naca nibbanam
nibbutikriyasadhane ragadikassa kattuno sahakaripaccayo hotiti vuttam.
Evampi  suriyo tamam hantvati adisu viya tam paccayabhavam
gacchatiyevati datthabbam. Manisaramarijusayam pana nibbanasaddoca
karanasadhanoti visesoti vuttam. Tam atthakathapdthapassanaricati
dassito hoti. Keci pana nibbanti ragaggiadayo etenati va nibbanam.
Etenati asankhatadhammajatena hetubhiitena. Na karanabhiitena. Na hi
nibbanam nibbuti kriyasadhane ragadikattuno sahakaripaccayo hoti.

Evariica sati karanabhavopi natthiti vadanti. Tam sabbam na yujjatiyeva.

Visuddhimaggatthakathayam pana atthto pana sabbaneva etani
nibbanassa vevacanani. Paramatthato hi dukkhanirodham ariyasaccanti
nibbanam vuccati. Yasma pana tam agamma tanhd virajjati ceva nirujjhati
ca. tasma viragoti ca nirodhotica vuccatiti vuttam. Tattha tam dgammati
etena karanasadhampi dasseti yevati. Pali-atthakatha-tikasu pana bahum
tam agammati padam dissanatoti alamatippaparicenati. Nibbanti va
ariyapuggala etthati nibbanam. Nibbanti dhirayathayam padipoti hi
vuttam. Nibbantiti punaappatisandhikabhavam papunanti.
Nibbanasacchikriyanama idha arahattaphalam adhippetanti vuttepi tassa
cite pariyapannatta tam idnadhippetam. Maggaphanamalambanabhiito

asnkhata dhammova adhippeto. (Mahaatulatikapatha, 28)

In the regard to nibbana, for it has been said in the commentaries
that which sews i.e. stitches the existences and great-existence is called
sewing (vana) i.e. craving (tanha). Nibbana is that which is liberated from

craving, known as sewing. Sewing is said craving. The craving is not there.
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Therefore, it is nibbana., nibbana is that in which there is no sewing(vana).
However, it has said in the sub-commentaries thus sewing is said craving
because it sews i.e. stitches the existence and great-existence. Therefore, it
has said thus nibbana is that which is liberated form that [i.e. craving].
However, it has been said in the Vibhavaniya thus nibbana is that by which
greed-fire etc., are extinguished. The following is the meaning. By

“existence and great-existence” etc,

The author shows the meaning of root that vi is to stitch, the meaning
of expressing a relation of agent, the meaning of Paficamitappurisa-
compound [i.e. a compound expressing a relation of ablative]. Though here
it should be said the meaning of the root “va” is to go and to show, the
author who want to show the meaning of root that “va”, with “ni” prefix,
1s “to extinguish”, because of the saying “the roots have several meaning”,

the sense of instrumental, say “or by which extinguish” etc.

However, it has said in the Dipani that “because instrumental sense
cannot be seen in “nibbana” somewhere else unlike in the path (magga)”.
Though being so, it certainly reaches the state of visibility. For that nibbana
i1s the overcoming by escape (nissarana-pahana) among five namely:
overcoming by temporary, opposite, destruction, tranquillization and
escape. Therefore, why should the state of instrumental sense not be
possible for the nature of overcoming? For this reason, it has been said in
the Mulatika of Kathdavatthu that the attainment by which the last
consciousness becomes non-rebirth, is said as being instrumental for the
extinguishment of non-rebirth consciousness. Indeed, it has said similarly
in the Anutika that “s@” [that] implies the element of unconditioned [i.e.
nibbana]. “speech of being instrumental” has been said to imply being a

state of main supporter of the appeasement which has been said previously.
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It has been said in the commentary on Sakkaparihasutta too that
because nibbana is that on account of which craving vanishes i.e. perishes,
therefore, it is [called] “destruction of craving”. In the texts, instrumental
sense too has been certainly shown by the clause “that on account of
which”. That being so, it is understood that it is to be done in [the analysis
of] “nibbana’ too. It is said in the dipani that “nibbana” does not have the
state of condition which co-operates with the agent of the action of

extinguishing the fire of greed etc.

Though being so, it should be understood that it [i.e. nibbdna]
certainly reaches the state of cause as in examples such as “the sun, having
removed the darkness...” etc. however, it has said in the Manisaramarijiisa
that the word “nibbana” is also in the specific sense of “the means
expressed by an instrument”. It [i.e. this interpretation] is shown without
any awareness of commentary text. However, some scholars say that “or
“nibbana’ 1s that by which greed-fire etc., are extinguished. “by which” is
by that which is unconditioned that is a cause, not the instrumental.
Because “nibbana” is not a condition which cooperate with agent of greed-
fire etc., in accomplish of action of extinguishment. And that being so,

there 1s no nature of instrumental. That all are not reasonable.

It has been said in the Visuddhimagga too that “those all are the
synonyms of nibbana according to the meaning. Nibbana is said the noble
truth of destruction of sufferings according to ultimate sense. For that on
account of which desire loses and ceases, therefore it is said the absence of
desire and cessation.” In the texts, karanasadhana is also certainly shown
by the clause “that on account of which”. However, there is enough for
much delay because the word “that on account of which” can be seen in

cannon, commentary and sub-commentary. (Paramatthavisodhanitika)
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However, it is enough for much delaying because the word “that on
account of which” can be seen in the Cannon, Commentary and Sub-
commentary in plenty times. Alternatively, “nbbdana’ is that in which noble
people extinguish because it is said “the wise extinguish like the lamp
ceases”. To extinguish [nibbanti] means to reach a state of no-more
rebirth. Herein, though it is said that the experiencing nibbana is intended
as the fruit of arahant, it 1s not intended here because it belongs to the
consciousness. Only unconditioned phenomenon which is the object of the

paths and the fruits is intended.

9. Paramatthavisodhanitika (P. 17)

Bhavabhavanti adina Vi samsibbaneti dhatvattharnca
kattusadhanattharica panicamitappurisa samasattharica dassetva idani va
gatigandhanesiiti vuttepi anekattha hi dhatavoti vuttatta nipubbo va
vilpasameti dhatvatthaiica karanasadhanarica dassento aha nibbati va
etenati adi. Paramatthadipaniyam panaa na hi magge viya nabbane

katthaci karanasadhanam ditthanti vuttam.

Evampi ditthatam gacchatiyeva. Yasma pana nibbanam pancasu
tadanga vikkhambhana samuccheda patipassaddhi nissaranappahanesu
nissaranappahanam hoti. Tasma  pahanikassa dhammassa
karanasadhanabhavo na na sakka bhavitum.
Sakkaparihasuttavannanayariica nibbanam yasma tam dgamma tanha
sankhiyati vinassati. Tasma tanhdsankhayo ti vuttam. Tattha tam
agammati etena karanasadhanampi dasseti yeva. Evam sati nibbane pi
katabbamevati datthabbam. Yaiica tattha na ca nibbanam nubbuti kriya
sadhane ragadikassa kattuno sahakari paccayo hotiti vuttam. Evampi

suriyo tamam hantvati adisu viya tam paccayabhdavam gacchatiyevati.
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Ettavata ca tam nasundaranti vacanam visodhitam hotiti. (10)

(Paramatthavisodhanitika, 17).

Having shown the meaning of root that is v to stitch, the sense of
agent and paficami-tappurisa compounds by the word “bhavabhhavam”,
the author showing the meaning of root that is va with “ni” prefix to
extinguish because of saying that “the roots have several meaning” even
though it says that va to show and to go, and the sense of instrumental says

“or extinguish by which etc.,”.

However, it has said in the Paramatthadipant that the instrumental
sense 1S not seen in any sense in nibbana unlike in the path. For nibbana 1s
the overcoming by escape among five namely overcoming by temporary,
opposite, destruction, tranquilization and escape, therefore the nature of
overcoming is certainly possible to be a state of instrumental. It has said in
the commentary on Sakkapafihasutta that for nibbana is that on account of

which desire vanishes i.e. perishes, therefore it is destruction of desire.

In the text, “karanasadhana” is certainly shown by the clause “that
on account of which”. That being so, it is understood that it is to be done
in [the analysis of] “nibbana” too. It is said that “nibbana” does not have
the state of condition which co-operates with the agent of the action of
extinguishing the fire of greed etc. Though being so, it should be
understood that it [i.e. nibbana] certainly reaches the state of cause as in
examples such as “the sun, having removed the darkness...” etc. in those

ways, the speech of that it is not good, is clean up.
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10. Abhidhammattha Anuvibhavini, (P. 84)

Nibbayanti va ariyajana etasminti nibbanam. Nibbanti dhira
yathayam padipoti hi vuttam. Nibbayantiti tam tam kilesanam va
khandhanam va puna appatisandhikabhavam papunantiti attho. Etasminti
visaye eva bhummam. Etasmim adhigateti yojenti. tikasu pana
bhavabhavam vinanato samsibbanato vanam vuccati tanha. Tato
nikkhantanti nibbananti vuttam. Vibhavaniyam pana nibbati va etena

ragaggiadikoti nibbanantipi vuttam. Tam na sundaram. (18).

Na hi maggeviya nibbane katthacikaranasadhanan dittham. Na ca
nibbanam nibbiuti kriyasadhane ragadikassa kattuno sahakaripaccayo
hotiti. Nibbanam. Nibbatiti viupasameti. Sankhatadhammanameva
nirujjhanam hotiti attho. Asankhatadhammo pana na nirujjhanti.
Vijjatiyevati adhippayo. Etenati nibbanena. Ragaggiadikoti ettha
adisaddena dosamohajatijaramaranaggiadayo tebhiimakapavatte

sankhatadhamme sanganhati.

Marijusatikayam pana adi saddena dosa moha jati jara maranaggi
adayo sanganhatiti  vuttam. Etena hi karanasadhanam dasseti.
Abhidhammatthasangahadipaniyampi evmeva vuttam.
Paramatthadipaniyam pana vibhavaniyam pana nibbati etena
ragaggiadikoti nibbananti vuttam. Tam na sundaram. Na hi magge viya

katthaci karanasadhanam ditthanti.

Na tam  paccetabbam.  Abhidhammatthasangahadipaniyam
karanasadhanassa ditthatta. Niratthakabhdavato ca. tato param yampi na
ca nibbitikriyasadhane ragadikass kattuno sahakaripaccayo hotiti vuttam.
Ettha ca sahakaripaccayonama karanakarakakattukarakena saha

uppajjitva kriyasadhane tassa kriyayakaranam vuccati. Imina lakkhanena
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sampanno karako karanakarakonamati vuttam hoti. Tam sabbampi na
gahetabbam. Karanakarakalakkhanassa abhavato. Sahakaripaccayo hi

sabbudaharanesu sabbada na labbhati. Ekaccesu labbhaati. Na ekaccesu.

Tam yatha dattena vihim lunati. Attho me davuso civarenatyddi. Tesu

dattena. ..pa... lunatiti etam sahakaripaccayabhavudaharanam.

Tattha dattenati  karanakarako purisoti  kattukarakarassa
shakaripaccayo hoti. Dattadabbassa kattudabbesu vijjamanatta. Attho
...pa.. civarenati etam sahakaripaccayaabhav udaharanam. tattha hi
atthoti atthiko labhitum icchamiti attho. Ayarihi
kattuvacakakitakriyasaddo. So asadhatu thapaccayavasena veditabbo.

Meti katvatthe va sampadanatthe va tatiyacatutthivacanam.

Tesu yada katvatthe pavattati. Tada tatiyavibhattijotakabhavena.
Na vacakabhavena. Etassa hi vacako yebhuyyavasena pavattati. Tada
catutthivibhattivacakabhavena. Evam meti saddassa
katvatthasampadanatthavasena duvidhattho veditabbo. Sattasu hi
vibhattisu pathamavibhattito aninesam vacako yebhuyyavasena pavattati.
Jotako appakavasena. Pathamdavibhattiya pa jotako yebhuyyavasena
pavattati. Vacako appakavasena. Evam ekesam vacakajotakabhavopi

veditabbo.

Avuso ti alapanatthe nipato. Civarenati karanatthe karanavacanam.
etena karanakarakam dasseti. Ettha ca civarenati karanakarako. Meti
kattukarakassa sahakaripaccayo na hoti. (civarassa meti kattudabbe
asamvijjamanabhavato.  Civarenati hi  vuttepi  labhamanavatthum
sandhaya vuttam. Na kattudabbe samvijjamanavatthum. Civaram hi

labhamanatta andgatoyeva. Na paccuppanno. Kattudabbassa hatthena
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samvijjatiti vuttam hoti. Evam pi civarendti karanakarakabhavena

bhagavata vuttoti datthabbo.

Tena sahakaripaccayo karanakarakassalakkhanam na hoti.
Karanam nama kriyasadhane kattukarakassa atisayena bahupakdaram
karoti. Atha va kattupakarassa bahupakaram mahabalam atisayena
labbhati. Kattukarakato annesam catunnam kammadikarakanam
adhikabhavopi vijjati. Tam karakam karanam iti kathitam.Tena vuttam

saddatthabhedacintayam.
Yam kriyasadhane kattu pakaram tisayena tam
Karanam kattutonnesam adhikanti mudiritanti.

Evam vuttatta sahakaripaccaye sati va ma va pamanam na hoti.
Yathavuttalakkhanena kriyasadhakatamasattibhavato karananti
datthabbam. Evam karanakarakassa kattuno sahakaripaccayassa
appamanabhavato tam sabbam na paccetabbam. Sahakaripaccayam hi na
karakassapi lakkhanam hoti. Ekantam ekantena kriyaya karanam hoti.
Kriyapayojanam ca vijjati. Etam karakalakkhanam namati vuccati. Vuttam
hetam saddatthabhedacintayam kriyanimittamekantam. Kriyattham
karakirvitanti. Evam kriydya paccayo hoti. Ayam hi karanakarako kattuno
karanopi akaranopi. Evampi idha pana idiica nibbanam ragadikassa

kattuno sakkd paccayo bhavitum.

Vuttam hetam samyuttapaliyam jambukhadakasutte nibbanam
nibbananti davuso Sariputta vuccati katamam nu kho nibbananti. Yo kho
avuso ragakkhayo dosakkhayo mohakkhayo. Idam vuccati nibbanantiti.
Tattha ragakkhayoti ddayo ragadinam khayakaranoti attho. Nibbananti

vuttam hoti. Evam dyasmd sariputtatthero attano bhagineyyena
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jambukhdadakaparibbajakena  puttho ragadinam khayakarana-
sabhavadhammam  nibbananti  vuccatiti  visajjitatha  nibbanam

ragadikattukarakassa karananti vattum yujjati.

Salayatanasamyuttaatthakathayampi tanhakkhayapaccayatta
tanhakkhyoti vuttam. Evaiica katva nibbanakriyam abhinipphadetum
samattha ragadinam kriyabhinipphadanasattiyeva kattukarako hoti.
Nibbanam pana tassa sattiya bahupakaram katatta baladayakattaca
karananti vuccati. Immattham sandhaya vuttam tikacariyena nibbati etena
ragaggiadikoti  nibbananti.  Evam  yathavuttavacanena  tasmim
paramatthadipaniyam vuttavinicchayo patikkhipitabbo. Ayamettha etassa
mahdkhalitavadam va vibhavaniya atisundabhavam va uddharitva

panditanam nidassanam. (26)( Abhidhammattha Anuvibhavini, P 84)

Alternatively nibbana is that in which noble people extinguish
because it is said the wise extinguish similarly to the example such as the
lamp cease. To extinguish is that those defilements and those aggregates
reach the state of absence of further-rebirth. This is the meaning. “that in
which” is locative in the sense of sphere only. They are connected as in
that obtained. However, there had been said in the Sub-commentaries thus
“craving (tanha) is called the sewing (vana) as it stitches and fasten to

existence and great-existence.

Nibbana 1s that which has liberated from that of sewing (vana).
However, it also had been said in the vibhavini thus “or “nibbana” is that
by which greed-fire etc., are extinguished”. It is not good. Because
instrumental sense cannot be seen in “nibbana” somewhere else unlike in
the path (magga) and “nibbana” is not a state of condition which co-

operates with the agent of greed etc., for the action of extinguishment.
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“Nibbati” is to extinguish. it is cessation of conditioned phenomena.
It is meaning. However unconditioned phenomena do not extinguish. It
means that they are certainly existing. By that means by nibbana. Herein,
by the word “adi, etc.,” it collects hatred, ignorance, birth, age, death-fire

etc., which are conditioned phenomena in three rounds of existences.

However, it has said in the Mafjisatika that it collects hatred,
delusion, birth, death-fire etc., by the word ‘“etc.,”. Furthermore,
karanasadhana is shown by that. It is also said the same way in the
Abhidhammatthasangahadipant too. It has said in the Paramatthadipani
that “or “nibbana” is that by which greed-fire etc., are extinguished”. It 1s
not good because instrumental sense cannot be seen in ‘“nibbana”

somewhere else unlike in the path (magga).

It is not trust-worthy because karanasadhana is seen in
Abhidhammatthasangahadipant and it is a state of useless. Afterward, it
has said that it [nibbana] is not a state of condition which co-operates with
the agent of greed etc, for the action of extinguishment. To that regard,
“the co-operating condition” is said the cause of the action for the
accomplishing the action which arise together with relation of instrumental
and agent. It 1s that the relation [i.e.karaka] which has the features is said
karanakaraka. All that shouldn’t be accepted because there is no feature of
instrumental. Indeed, the cooperating condition cannot always be founded

in all instances. It 1s founded in some instances and is not in others.

For instance, [a man] cut off paddy by sword. Friend; I am in need
of a robe, etc., [lit. there is need for me, friend, by a robe] and so on. In
these instances, the instrumental factor expressed by dattena “by sword™ is

the cooperating condition of the agent factor expressed by “the man”,
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because the substance of sword exists in the substances of agent. That “I
am in need of a robe” is the example without cooperating condition.
Indeed, in the sentence, the word attho “[I am] in need” means that being
needy, I wish to acquire. Because this [i.e. attho] is an action word which
1s a derivative word which is expressing agent. It is understood on account
of “as” root and “tha” suffix. “me: [ am in” is third and fourth case ending

in sense of agent and dative respectively.

In those cases, when it [that is, the word me] functions in the sense
of agent, [it does so] by the existence of the third case indicator (jotaka),
not by the existence of direct expression (vacaka).**” Because the direct
expression of the word “me” generally functions by existence of fourth
case direct expression. In this way, twofold meaning of the word “me” is
understood as the sense of agent and the sense of dative. Because among
seven case, direct expression of all other cases expect first case generally
functions. Indicator [of other cases] rarely [functions]. However, the
indicator of first case generally functions and the direct expression [of the
first case] rarely [functions]. In this way, a state of direct expression and

indicator of some case, 1s also understood.

“Avuso” friend is indeclinable particle in vocative sense. “of a robe
or by a robe” is third case in the sense of instrumental. The instrumental
relation is shown by that word. In the sentence, by a robe is instrumental
relation. The word “me” is not cooperating condition of the relation of
agent. Because the robe doesn’t exist in the substance of agent expressed
by “me”. Indeed, though it is said “of a robe or by a robe”, it is said with

references to intended requisite and not requisite which exist in substance

407 For the difference between the technical grammatical terms jotaka and
vacaka, see DSG s.v. dyotaka.
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of agent. Indeed, the robe is the future because of intended. It is not the
present. It is said that the substance of agent exists by the hand. In this way,
it is understood that it is said by the Buddha as being instrumental relation

expressed by the robe, civarena.

Therefore, the cooperating condition is not the feature of
instrumental relation. Instrumental supports the relation of agent in
accomplishing action exceedingly. In other word, it is not found the strong
supporting of agent exceedingly. The superiority of other four relations
namely relation of object etc., expect the relation of agent exists. The
relation is said instrumental. Therefore it is said in Saddatthabhedacinta
thus. The relation which supports the relation of agent in accomplishing

action exceedingly, is said the superiority among the others expect agent.

Because of saying so, it is not measure whether cooperating
condition exist or not. It is understood that Karana, instrumental is due to
a state of power which supports to accomplishing action by the feature that
has been said previously. In this way, all that is not accepted because
cooperating condition for the agent is not measure of instrumental. Indeed,
cooperating condition is not feature of relation. It is surely the cause of
action. There is purpose of action. It is said the feature of action. certainly,
it is said in the Saddatthabhedacinta(63 p 82) that relation “karaka” is said
that which is the cause of action and surely result in action. In this way, it
is the cause of action. Because this instrumental relation is either the cause
or not the cause of agent. However, here in this way, this nibbana is also

able to be condition or the cause of agent that is greed-fire etc.

Because it is said in the Jambukhadakasutta in Samyuttanikaya that

“Friend Sariputta, it is said, ‘Nibbana, Nibbana.” What now is Nibbana?”
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“The destruction of lust, the destruction of hatred, the destruction of
delusion: this, friend, is called Nibbana? (connected discourses of the
Buddha, bhikkhu bodhi, p. 251) in the Sutta, the destruction of lust etc.,
means the cause of destruction of lust etc.,. it is said Nibbana. In this way,
because venerable Sariputta answers the question asked by his nephew
Jambukhadakaparibbajaka that Nibbana is said the nature of the cause of
destruction of lust etc, it should be said that Nibbana is the instrumental or

the cause of the relation of agent that is greed etc.

The commentary on the Salayatanasamyutta too, the destruction of
craving is said due to the condition to the destruction of craving. By doing
so, only the ability to accomplish action, of greed etc., that is able to
accomplish extinguishing action, is the relation of agent. However,
Nibbana is said instrumental because it supports and gives strength to the
ability. By referring to this meaning, Sub-commentator has said Nibbana
1s that by which greed-fire etc., are extinguished. In this way, according to
the speech that has said previously, the judgment in the paramatthadipani
is rejected. This is here the show to the wise having pick up the big fault

opinion of the Paramatthadipant and the excellent opinion of Vibhavini.

11. Ming Khing Tikakyaw Ganthithit (P. 30)
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In the definition of nibbana as nibbati va etena ragaggiadikoti
nibbanam, vd [means] alternatively, etena [means] by the unconditioned
dhamma, ragaggiadiko [means] greed-fire etc., nibbati [means] it
extinguishes, iti [i.e.] tasma [means] by that cause, so [means] the

unconditioned dhamma, nibbanam [means that which is] called nibbana.

Even though the unconditioned, i.e. nibbana, is not a cooperating
condition in accomplishing the action of extinguishing the defilements,
namely the fire of greed, etc., by the instrumental efena it is shown that the
unconditioned, i.e. nibbana, has the ability to support, especially for

accomplishing the action of the extinguishment of the defilements, namely
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greed-fire etc.; one should not consider that the state of instrumental takes

place only when it becomes a cooperating condition with the agent.

It 1s true. Instrumental is fivefold namely: abhavapannattikarana:
instrumental of concept of absence, abhinnakarana: integral instrumental,
sahakarikarankarana:  instrumental of  cooperating  condition,
sadhakatamakarana: most efficient instrumental, paripunnakarana:

complete instrumental.

Among those five, the instrumental that is neither cooperating
condition with agent nor with accomplishing action, is called

abhavapaniiatikarana which is simply instrumental of concept of absence.

That instrumental which is not different from the action is called
integral instrumental. That instrumental which is only a cooperating
condition with the agent but is unable to accomplish the action is called

instrumental of cooperating condition.

That instrumental which is not a cooperating condition with the
agent but is most able to accomplish the action is called most efficient

instrumental.

That instrumental which is a cooperating condition with the agent

and also most able to accomplish action is called complete instrumental.

Bhagava sujataya dinnam pindapatam paribhufijitva saupadisesdya

nibbanadhatuyd parinibbuto. (udanapali)

The Bhagavan, after eating the alms food given by Sujata, was fully

extinguished throught the nibbana element with remainder.

Kilesaparinibbanena parinibbiito. (itivuttaka atthakatha)
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Fully extinguished through the extinction of the defilements.

Saupadisesanibbanapattiya kilesadukkhena nidukkhata. (majjhima-

pannasatika)

The absence of suffering caused by the defilements through reaching

extinction with remainder.

In these texts of the canon, the commentary and the sub-
commentary, these are instrumentals of concept of absence, because they
simply express a concept of absence, that is to say cessation, dissolution,
disappearance of defilements at the moment of [entering the] path of the

Arahat.

It is also said integral instrumental, because the action of the
instrumental is not different from the action of the verb, which expresses
the concept of absence, that is to say cessation, dissolution, disappearance

of the defilements.

Sankharadukkhataya pana loko anupadisesdaya nibbanadhatuya

muccati. (nettipali)

The world, however, is liberated from the suffering of formations

through the nibbana element without reminder.
Khandhaparinibbanena ca parinibbuto. (itivuttaka atthakatha)
Fully extinguished through the full extinction of the aggregates.

Anupadisesanibbanapattiya vipakadukkhena nidukkhata.

(majjhimapanndasatika)
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The absence of suffering caused by resulting suffering through

reaching the extinction without reminder.

In these texts too, the instrumentals are of concept of absence due to
merely being concept of absence that is cessation, extinction, no-more

arising of aggregates of the Buddha and Arahants once passing away.

It is also called integral instrumental because the action is also not

different from the instrumental. (The action is nothing but the instrumental

That instrumental which is not different from the action is called

integral instrumental.)

Third case is used in sense of an indication of [someone or

something being in]

' this or that state or condition because these instrumentals of

concept of absence are not real instrumentals i.e. they are unable to

accomplish action.

(Tatha viparinamadukkhataya. Tam kissa hetu? Honti loke
appabadhapi dighayukapi. Sankharadukkhataya pana loko anupadisesaya
nibbanadhatuya muccati, tasma sankharadukkhata dukkham lokassati
katva dukkhamassa mahabbhayanti. Tena ca catutthassa padassa visajjana

yutta. Tenaha bhagava ‘avijjaya nivuto loko’’ti. Netti pali P 65)

Taya anupadisesaya nibbanadhdtuya, itthambhiitalakkhane cayam

karananiddeso. Nibbanadhatiiti ca nibbayanamattam. (Netti atthakatha)

By that Nibbana element without remainder: it is showing

instrumental in the sense of an indication of [someone or something being

! Studies in Pali grammarians II.1 Pali text society Vol XIV. P. 180.
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in] this or that state or condition. Nibbana element also means merely

extinguishment.

Nibbanadhatuti ca nibbayanamattam. Na asankhatadhatu.
(Nettivibhavini)

The nibbana element also means merely extinguishment, not the

element of unconditioned.

Cundena dinnam paribhunjitva anupadisesaya nibbanadhatuya

parinibbiito. (Udanapali)

(the Buddha), after eating the alms food given by Cunda, was fully

extinguished through the nibbana element without remainder.

Sabbe hi saniino satta bhavangacitte thitva bhavangapariyosanena

cuticittena kalam karonti. (Kathavatthu atthakatha, MyP 279).

All beings of concepts, existing on life-continuum consciousness,
pass away by dead consciousness which is the end of life-continuum

CONSCIOUSNESS.

In these texts of the canon, the commentary, the instrumentals are
integral instrumentals because the core of instrumental and the core of the
verb are not different i.e. the core of instrumental is dead consciousness

and the core of the verb is also dead consciousness.

The third case is used in sense of adjective because it is not real
instrumental that is to say; the integral instrumentals are unable to

accomplish the action.
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Anupadisesaya nibbanadhatuya parinibbayiti parinibbanameva
parinibbanassa  parinibbanantarato  visesanattham  karanabhdavena

vuttam. (Kathavatthumiilatika)

Anupadisesaya nibbanadhatuyda parinibbayiti [means]
Anupdadisesdya nibbanadhatuyd parinibbayi is, parinibbanameva [means|
only to the cuti-parinibbana, parinibbanassa [means] of the cuti-
parinibbana, parinibbanantarato [means] from other kilesa-parinibbana,
visesanattham [means] in order to distinguish, karanabhavena [means] on
account of instrumental, vuttam [means] is said by the Commentators.

(Mulatika, word by word translation).

Parinibbanameva ...la.... Vuttam abhinnabhdavampi attham
tadaniriadhammato visesova bhodhanattham anifiamviya katva voharanti.

Yatha attano sabhavam dharentiti dhammati. (anutika)

Parinibbanameva .la... vuttam [means] the  word
“parinibbanameva...la... vuttam, abhinnabhavampi [means] the state which
is not diffferent from the verb, on other word , the state which has the same
core with the verb, tam attham [means] to the sense of instrumental,
anfiadhammato [means] from the other kilesaparinibbanadhamma,
visesova bodhanattham [means] in order to know the distinguish,
aifiamviya [means] as that what is likely something else apart from the
verb, katva [means] having done, voharanti [means] say, attano sabhavam
dharentiti dhamma yatha [means] it is similar to example such as attano

sabhavam dharentiti dhamma. (Anuatika, word by word translation.)

According to these Mulatika and Anutika, third case is used in the

sense of adjective that is to say in the integral instrumental.
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In the text “Unapaficabhandhanena pattena afifiam navam pattam
cetapeyya ([a monk] should ask another new bowl by a bowl which has
less than five bondages)”, the instrumental expressed by “pattena” is
“sahakarikarana karana” because it is only cooperating condition with
agent expressed by “bhikkhu” and it doesn’t accomplish the action of

asking.

The third case 1s used in sense of in the sense of an indication of
[someone or something being in] this or that state or condition that is to say

in the integral instrumental.

Kusalam pariyosane ca amataya dhatuya parinibbanapaccayoti.

(Miulapannasaatthakatha).

Kasalam [means] wholesome accompanied by knowledge,
pariyosane ca [means] in the end too, amataya dhatuya: by the element of
immortal, unconditioned, parinibbanapaccayo: the condition to

Cutiparinibbana, hoti: it is. (Milapannasa t, )

Anupadisesaya nibbanadhatuya parinibbayiti. (Kathavatthu
atthakatha) Anupadisesaya nibbanadhatuya: by the element of nibbana,
unconditioned without reminder, parinibbayi: fully extinguished that is to

say cuti-parinibbana. (Kathavatthu, t)

Yaya va adhikataya pacchimam cittam apatisandhikam jatam. Sa
tassa apatisandhikaviipasamassa karanabhavena vutta.

(Kathavatthumiilatik)

Va [means] alternatively, yaya [means] to that element of
unconditioned, adhigataya [means] in case of obtaining by the wisdom of

path and fruit, pacchimacittam [means] the dead consciousness,
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apatisandhikam [means] not linking with another life, jatam [means] it is,
sa asankhatadhatu [means] to the element of unconditioned, tassa
apatisandhika-viipasamassa [means] for the extinguishment of the dead
consciousness on account of unlinking with another life, karanabhavena
[means] on account of instrumental, vutta: it is said by the commentators.

(milatika trl)

Sati asankhatadhatu karanabhavena vutta yathavuttassa upasamassa

sadhakatamabhavam sandhaya. (Anutika)

Sati [means] sa is, asankhatadhatu [means] to the element of
unconditioned, yathavuttassa [means] of the dead consciousness which is
the last and has been said already, upasamassa [means] to the
extinguishment by means of unlinking with another life, sadhaka-
tamabhavam [means] to the state of supporting exceedingly, sandhaya
[means] having referred, karanabhavena [means] by way of instrumental,

vutta: it is said by Miilatika commentator. (Anutika)

In these commentaries and Sub-commentaries, the instrumetal of
unconditioned element is “sadhakatama” most efficient instrumental
because, although not being cooperating condition with agent of dead
consciousness, it is supporting exceedingly the action of extinguishment

that is no more-rebirth by most efficient power.

The third case is used in sense of instrumental that is to say in the

most efficient instrumental.

In the example such as “cakkhuna riipam passati” [a man] see a

tangible object by the eyes” etc., the instrumental is “paripunnakarana”
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complete instrumental because it is complete with two factors, namely

cooperating with agent and being able to accomplish action.

The third case is used in the sense of instrumental that is to say in

the complete instrumental.

According to these Commentary and Sub-commentary, it could not
be noted certainly that instrumental is to be so only in case of cooperating

with agent.

It should not be understood that unconditioned nibbana is able to
extinguish only the suffering result, aggregate, dead consciousness of
Arahant, but not other suffering by the power of supporting action. It
should be understood that it is able to extinguish all action of
extinguishment of suffering in round birth by the power of supporting

action.

Therefore, it should be surly understood that the second definition
as “etena va” in the Vibhavint is said with reference to having power of
accomplishing extinguishment action of unconditioned nibbana as in the

commentary of Miilapannasa, Kathavatthu and their Sub-commentaries.

Therefore, new sub-commentary which rejects saying
“vibhavaniyam pana...pa... hotiti is simply unawareness of the different
type of instrumental and the statements of commentaries and sub-

commentaries.
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