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‘vo paticca samuppadam passati
so Dhammam passati
yo Dhammam passati
so paticca samuppadam passati’

‘He who sees Dependent Arising
sees the Dhamma

He who sees the Dhamma
sees the Dependent Arising’
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“What, monks is Dependent Arising?
Conditioned by birth, monks, is decay-and-death.
Whether there be an arising of the Tathagatas
or whether there be no arising of the Tathagatas
that elementary nature
that orderliness of the Dhamma
that norm of the Dhamma
the specific conditionality

does stand as it is.

THAT - the Tathagata awakens to
and intuits into.
Having awakened to it
and intuited into it

he explains it

preaches it

proclaims it
reveals it
analyzes it

elucidates it

and says —

LOOK!”
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Introduction

The Buddha, soon after his enlightenment, reflected on
the depth of the Dhamma he had realized. He saw two points in
this Dhamma that transcends logic (atakkavacara), which it is
difficult for the worldlings immersed in defilements to see. One is
the Law of Dependent Arising (Paticca Samuppada) or
conditionality (idappaccayata). The other is Nibbana — the
stilling of all Preparations (sabba-sankhara-samatha).

Owing to the very profundity of the Law of Dependent
Arising, hardly a century after the passing away of the Buddha, a
number of Buddhist sects that sprang up offered a wide variety of
interpretations of this central philosophy. Both as a term and as a
philosophy Paticca Samuppada happened to be a ‘stranger’ to the
contemporary religious environment. The outcome of
philosophical attempts to get familiar with this ‘stranger’ was a
miscellany of treatises offering conflicting views. Each Buddhist
sect had its own interpretation of Paticca Samuppdada. This
makes it all the more difficult to ascertain the exact significance
of the term that accords with the Buddha’s teaching.

Against this hazy background, the Pahan Kanuwa series
of Paticca Samuppada sermons came to be inspired by an urge to
clarify the correct position in the light of the Buddha’s sermons.
Some 25 years ago | happened to deliver a series of 33 sermons
on Nibbana before the assembly of meditative monks in
Meetirigala Nissarana Vanaya hermitage, which came out in
eleven volumes under the title ‘Nivane Niveema’. The English
translation of it titled: ‘ Nibbana The Mind Stilled’ followed in
seven volumes. There too, | took the opportunity to discuss the
Law of Dependent Arising to some extent. However, some of our
readers invited me to write a separate book on Paricca
Samuppada. Now that this series of 20 Pahan Kanuwa sermons
on Paticca Samuppada has come out in four volumes, | suppose
the above request is fulfilled. The similes | used in the Nibbana
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sermons to explicate certain aspects of Paticca Samuppada find
fuller expression in this series addressed to the local audience.

I am glad that the translation of this series of sermons
titled ‘Law of Dependent Arising — The Secret of Bondage and
Release’ will be published by the K.N.S.S.B. with the
enthusiastic help of the generous supporters who appreciate the
deep Dhamma.

Bhikkhu K. Nanananda

Sanghopasthana Suwa Sevana
Kirillawala Watta

Dammulla, Karandana

Sri Lanka

(B.E. 2559) September 2015
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Sermon 16
(Pahan Kanuwa Sermon - No. 198)

‘Namo tassa bhagavato arahato sammasambuddhassa’
‘Homage be! To the Fortunate One — the Worthy, Fully Enlightened!’

Sukharir va yadi va dukkharm — adukkhamasukhari: saha
ajjhattan ca bahiddha ca — yam Kifici atthi veditam

etamn dukkhanti riatvana — mosadhammar palokinas:
phussa phussa vayam passam — evam tattha virajjati
vedananam khaya bhikkhu — nicchato parinibbuto!

— Dvayatanupassana Sutta, Sutta Nipata.
Dear Listeners,

Attainment of Nibbanic peace by overcoming sarnsaric
suffering is generally considered as the aim of the Buddhist
spiritual path. The problem of misery and happiness invariably
reminds us of vedana, feeling. The above two verses with a deep
philosophical interpretation of feeling, which are chosen as the
topic for this 16" discourse on Paticca Samuppada, the Law of
Dependent Arising, provides an ideal introduction to our
discussion on the significance of feeling as revealed in the twelve
links of the Paticca Samuppada.

These two verses in the Dvayatanupassana Sutta of the
Sutta Nipata, were uttered by the Buddha in order to emphasize
the significance of the duality of arising and ceasing. In several of
our previous discourses on Paticca Samuppada, this sutta
provided the key to our explanation. In the present context too the
relevance of the above two verses is established by the Buddha’s
remark: “Monks, if someone inquires whether there could be
another mode of contemplating dualities, you must reply in the
affirmative. How is it possible? Whatever suffering arises, all that
is dependent on vedana — feeling. That is one mode of
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contemplation. With total cessation and detachment from feeling,
suffering ceases. That is the other mode of contemplation.
Monks, if a monk applies himself to the (dvayatanupassana)
twofold method of contemplation without delay, with undeterred
effort at cleansing of defilements (ki/esa) he may expect to attain
either Arahanthhood, or the stage of Non-returner, Anagami in
case his clinging is not totally extinct.” The Buddha uttered the
above two verses following this explanation.

Now let us find out their meanings.

Sukham va yadi va dukkham — adukkhamasukhasm saha
ajjhattaii ca bahiddha ca — yam Kifici atthi veditam

Whatever feelings one experiences, either pleasant,
unpleasant or neither pleasant nor unpleasant, internally or
externally,

etam dukkhanti fiatvana — mosadhammari palokinar
Realizing their deceptive and breakable nature,
phussa phussa vayar: passarm — evam tattha virajjati

Seeing their waning at every sense contact, there arises
disenchantment,

Vedananam khaya bhikkhu — nicchato parinibbuto

With the elimination of feeling, the monk overcomes the
hunger for craving and attains extinction.

That is the meaning of the two verses. It is clear that all
feelings, according to the Buddha, pleasant, unpleasant and
neither pleasant nor unpleasant, lead to suffering due to their
deceptive breakable nature and their total cessation amounts to
extinction (Parinibbana).
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Now let us try to understand ‘feeling’ (vedana) as found
in the Paticca Samuppada, the Law of Dependent Arising. You
are familiar with the twelve links of the Paticca Samuppada such
as avijja and sankhara. Among them vedana is described as
‘Phassa paccayda vedand, vedana paccaya tanha’. 1 have once
mentioned that for the clarification of any particular link, the two
links before and after it have to be put in place. To give a simile,
in order to illustrate one link in a chain, the two links on either
side must be visible at least in part. In this case phassa and tanha
are the links on either side of vedana, which need special mention
here. In the previous discourse we discussed Phassa, which was
given a six-fold analysis by the Buddha,” such as cakkhu
samphassa, sota samphassa etc. Similarly, vedana is six-fold as
cakkhu samphassaja vedana, sota samphassaja vedand,
ghanasamphassaja vedana, jivhd samphassaja vedand, kaya
samphassaja vedana and mano samphassaja vedana. ‘ja’ means
arising. Therefore cakkhu samphassaja vedana means feelings
arising from (born of) eye contact. The others are the ear contact,
nose contact, tongue contact, body contact and mind contact. The
deepest implications on vedana are brought out in the
Cillavedalla Sutta of the Majjhima Nikaya® By way of
introduction to this discourse, | wish to quote a part of it.
Visakha, an anagami lay disciple, seeks explanation to a series of
complicating questions from the nun Dhammadinna, an Arahant
Theri. She tackled them in an expert manner. We would like to
quote the last few questions and answers which were based on
vedand.

“Venerable Lady, how do you classify vedana?”

“Friend Visakha, vedana is threefold, pleasant, unpleasant
and neither pleasant nor unpleasant. Sukha vedand, dukkha
vedana and adukkhamasukha vedana.”

“Can you please explain what they mean?” (Visakha
pretended not to know what they meant.)
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“Whatever pleasant feeling is experienced physically or
mentally, it is sukha vedana. An unpleasant physical or mental
experience IS dukkha vedana. \Whatever physical and mental
feeling is neither pleasant nor unpleasant is called
adukkhamasukha vedana.”

“Venerable lady, what is pleasant about a pleasant
feeling? and what is unpleasant? What is pleasant about an
unpleasant feeling and what is unpleasant? What is pleasant about
a neither pleasant nor unpleasant feeling? and what is
unpleasant?”

“Friend Visakha, a pleasant feeling is pleasant only as
long as it lasts. Its change is unpleasant. Thitisukha viparinama
dukkha. An unpleasant feeling is unpleasant only as long as it
lasts. Its change is pleasant. Thitidukkha viparinama sukha. A
neither pleasant nor unpleasant feeling is pleasant if surveyed
with wisdom. It is unpleasant if surveyed without wisdom.”

“What is the latency (anusaya) underlying a pleasant
feeling? What is the latency underlying an unpleasant feeling?
What is the latency underlying a neither pleasant nor unpleasant
feeling?”

Before we quote Arahant Ther1 Dhammadinna’s reply to
this question, let me explain the term anusaya in case it is
unfamiliar to some. In discussing ki/esa, we come across three
stages, the dormant stage called anusaya, the awakening
(activating) stage called pariyutthana, and the active stage that
violates a precept called vitikamma. Our present discussion is on
the anusaya stage. The Theri’s reply is as follows:

“Friend Visakha, the latency that lies hidden underneath a
pleasant feeling is lust (raganusaya). The latency that lies hidden
underneath an unpleasant feeling is anger (patighanusaya). The
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latency that lies hidden underneath a neither pleasant nor
unpleasant feeling is ignorance (avijjanusaya).”

“Venerable Lady, is the latency of lust found underneath
every pleasant feeling? Is the latency of anger found underneath
every unpleasant feeling? And is the latency of ignorance found
underneath every feeling that is neither pleasant nor unpleasant?”

“No friend Visakha. Lust is not found underneath every
pleasant feeling. Anger is not found underneath every unpleasant
feeling. Ignorance is not found underneath every feeling that is
neither pleasant nor unpleasant.”

This position is further explained when the Thert answers
Visakha’s questions that follow.

“Venerable Lady, what must be eradicated in the case of
pleasant feelings? What must be eradicated in the case of
unpleasant feelings? What must be eradicated in the case of
feelings neither pleasant nor unpleasant?”

“Friend Visakha, in the case of pleasant feelings, the
latency of lust must be eradicated. In the case of unpleasant
feelings, the latency of anger must be eradicated. In the case of
feelings neither pleasant nor unpleasant, the latency of ignorance
must be eradicated.”

“Venerable Lady, must the latency of lust be eradicated in
every instance of pleasant feelings? Must the latency of anger be
eradicated in every instance of unpleasant feelings? Must the
latency of ignorance be eradicated in every instance of feelings
neither pleasant nor unpleasant?”

“No friend Visakha. Anusayas need not be eradicated in
the case of every pleasant feeling or unpleasant feeling or every
feeling that is neither pleasant or unpleasant.”
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With this brief reply the Theri presents an unusual
description introducing three very special situations.

First and foremost a monk who deviates from lustful
thoughts and unwholesome thoughts and immerses in seclusion
with reflection and investigation (vitakka vicara) attains the first
absorption endowed with joy and ease (piti sukha). The latency of
lust is absent here although joy and ease are present. That is a
very special mental state.

Secondly the Buddha declares something special about
anger ‘pasigha’: A meditative monk entertains a longing, a
yearning to speedily attain the noble emancipation through
Arahatphala Samadhi, which is signeless (animitta) undirected
(apparihita) and void (sufifiata), which the noble arahants attain
and continue to abide in. The longing to attain that spiritual state
is identified in the Dhamma as nekkammasita domanassa,
dejection within renounced life and not gehasita domanassa,
dejection within lay life.* Dhammadinna Theri declares that
underneath this dejection no anger is found. That is a very special
situation. Only a yearning prevails that the spiritual state has not
yet been acquired, but no anger prevails.

The third factor is then explained. A certain monk who
keeps aloof from pleasant and unpleasant feelings attains the
fourth absorption which has only feelings that are neither pleasant
nor unpleasant. No latency of ignorance is found underneath it.
That is a special situation.

Followed by this explanation, the lay disciple Visakha
comes up with an out of the ordinary question.

Venerable Lady, what is the counterpart of pleasant
feeling?
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This term needs explanation. Think of a coconut or
something similar that has two halves. Patibhaga means the
counterpart. Now lets get back to the questions and answers.

Venerable Lady, what is the counterpart of pleasant
feeling?

Friend Visakha, the counterpart of pleasant feeling is
unpleasant feeling.

Then, what is the counterpart of unpleasant feeling?

The counterpart of unpleasant feeling is pleasant feeling.

This answer establishes a relationship between the two.

Then, what is the counterpart of feeling neither pleasant
nor unpleasant.

The counterpart, Friend Visakha, is ignorance (avijja).

This answer is also unusual. The questioning continues.

What is the counterpart of avijja, ignorance?

The counterpart is vijja, knowledge.

What is the counterpart of vijja, knowledge?

The counterpart is vimutti, emancipation.

What is the counterpart of vimutti?

The counterpart of vimutti is Nibbana, extinction.

What is the counterpart of Nibbana?

Friend Visakha, unable to restrain yourself from
questioning, you are overstepping the boundaries. Higher life of
Brahmacariya ends with Nibbana, extinction. That is the end.
Your question is erroneous.

But | am sure you can see, when you go deep into this
subject, that the worldlings exist between pleasant and unpleasant
experiences. Emancipation on the other hand arises in mid
position called neither pleasant nor unpleasant.
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Now we know the counterpart of pleasant feeling is
unpleasant feeling, and the counterpart of unpleasant feeling is
pleasant feeling. But the feeling neither pleasant nor unpleasant
goes deeper. When ignorance that lies hidden is dispelled
knowledge dawns. When knowledge is dispelled, emancipation
dawns, and Nibbana emerges. Everything ends there. There is
another valuable sutta relevant to this subject in the Vedana
Saryutta named Salla Sutta.’> Here the Buddha directly calls a
person ignorant of the Dhamma as an illiterate common man.
Afflicted with unpleasant feelings he desires for sensual pleasure.
What is the reason for this? Being illiterate and worldly, he can
visualize no other escape from misery than through sense
pleasure. He is totally ignorant of feelings that are neither
pleasant nor unpleasant. In an attempt to clarify this point on an
earlier occasion, we remember bringing out the simile of a see-
saw. A ride on the see-saw is similar to the ride on the head of a
coconut frond which was a game of long ago. We see the
ordinary worldlings ride the see-saw between joy and misery.
They are not aware of the neither pleasant nor unpleasant position
in the center. Only the noble disciple who dedicates himself to the
serious practice of contemplation on feeling according to the
Satiparthana Sutta, is capable of identifying the neither pleasant
nor unpleasant feeling. The worldlings on the run between the
two extremes know nothing about the mid-position.

This point is well illustrated in the commentary with the
simile of deer footprints. On a stretch of flat land there was a
rocky plateau. A deer used to walk across it leaving footprints on
the bare land but no trace on the rock. The feeling neither
pleasant nor unpleasant is similar to the rocky plateau.
Emancipation lies there, although the worldlings are not aware.
Emancipation is found concealed. Talking of the two extremes
and the middle, I would like to switch on to Majjhe Sutta® again
for clarification, as we have done earlier. First let me give a
summery of the sutta for the benefit of the new-comers.
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When the Buddha was residing at Isipatana in Benaris, a
group of theras (senior monks) while relaxing after the mid-day
meal, initiated a dhamma discussion. They selected a riddle like
verse with subtle meaning from the Metteyya Pafiha’ in the Sutta
Nipata, and sitting in conference as it were formulated four
questions for interpretation.

Yo ubhante viditvana
Majjhe manta na lippati
tam briimi mahapurisoti
sodha sibbanimaccagd

knowing the two ends, he who with wisdom
refrains from attachment to the middle,

| call him a great man (maha purisa)

who transcends the seamstress in this world.

The four questions formulated were What is the first end?
What is the second end? What is the middle? Who is the
seamstress? Six senior monks contributed their deep
interpretations which were even suitable as objects of meditation.
When presented to the Buddha he approved all six as correct.
Here, we will discuss the third interpretation, as it is the most
relevant to us.

“One end is pleasant feeling. The other is unpleasant
feeling. In the middle is the feeling neither pleasant nor
unpleasant. The seamstress is craving.”

This makes it clear that the ordinary worldling runs
between pleasure and pain driven by craving. Craving ignores the
middle position and keeps tying knots with the two extreme ends.
On the sly, she conceals ‘neither pleasant nor unpleasant’ feelings
and keeps tying up the two ends. It is similar to the ride on the
see-saw totally ignorant of the emancipation in the middle.
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Now lets go into another relevant sutta, the Phassamiilaka
Sutta in the Vedana Saryutta.® The Buddha begins as follows
“Monks, there are three feelings”. To quote the Pali statement
“Tisso ima bhikkhave vedana, phassaja phassamiilaka,
phassanidand, phassapaccaya”.

‘Monks, Feelings are of three types whether arisen from
contact, rooted in contact, founded on contact or conditioned by
contact. What are they? Pleasant, unpleasant and neither pleasant
nor unpleasant’. The Buddha further clarifies how they arise.
‘Monks, a contact conducive to a pleasant feeling, generates a
pleasant feeling”. That contact is referred to as ‘tajjam’ a word
which has to be broken up as tat+ja. Tajja means ‘born of that’
‘arisen from that’. When a contact which gives rise to a pleasant
feeling ceases, the resultant pleasant feeling ceases. The Buddha
stresses this fact with reference to unpleasant feelings as well.
‘dukkhavedaniyar: bhikkhave phassam paricca uppajjati dukkha
vedana’. Dependent on contact which generates an unpleasant
feeling there arises an unpleasant feeling. With the cessation of
that contact, the unpleasant feeling ceases. The same applies to
feelings neither pleasant nor unpleasant. With a contact
conducive to the generation of a feeling neither pleasant nor
unpleasant, such a feeling is generated. With the cessation of such
contact, the resultant feeling ceases.

The Buddha gives an ideal simile in order to explain
contemplation on feeling, vedananupassana. ‘Monks, just as heat
is generated by rubbing two pieces of wood together, that heat
disappears then and there, when the two sticks are taken apart’.
Here the word tajja is used. “Ya tajja usma sa nirujjhati’. The
heat that arises by rubbing ceases then and there. Heat is
generated by rubbing. By separating the two sticks, it cools. The
message conveyed here is very deep. The Buddha has brought it
up as a very important theory regarding vedananupassana. Here,
in the Phassamiilaka Sutta, the Buddha declares it in poetic Pali
words, which can be easily commited to memory, as follows.

10
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“Tajjam tajjam phassam paticca tajja tajja vedana uppajjanti.
Tajjassa tajjassa phassassa nirodhd tajja tajja vedana
nirujjhanti”. Let us see its meaning. We can translate tajja as
‘specific’. Then the statement would be roughly converted into
English as ‘Depending on each different contact, each specific
feeling is generated. With the cessation of each different contact,
each specific feeling ceases’. That is the general idea. You have
to understand the implication of tajja, which has a very specific
meaning.

Generated by different contacts, feelings arise. With their
disappearance, feelings vanish. Contemplation on feeling rests on
this reality. The ordinary worldlings are unable to see
impermanence. They ignore the middle. They always lean
towards the ‘arising’ aspect. With reference to this, let us discuss
the first interpretation in the Majjhe Sutta. Out of the six
interpretations the first one on contact will help us here. It was
the first to be approved by the Buddha as well. He said he too
meant this interpretation, when uttering the verse although the
other interpretations are also correct. What then is the first
interpretation? Contact (phassa) is one end. Arising of contact
(phassa samudaya) is the other end. It is not easy to grasp this.
The middle is the cessation of contact (phassa nirodha). Now
think what the seamstress does. She always sews the two opposite
ends of the cloth, avoiding the middle. So are the worldlings who
always live between contact and the arising of contact. Each time
one contact fades away, they manoeuvre another to take its place.
They never see the cessation in the middle. What does the
seamstress craving (tania) do? As in the simile of the two sticks,
the Buddha says, if feeling arises dependent on contact, feeling
should cease when contact ceases. But the worldlings are inclined
towards origination. When one disappears, the stage is set for
others to appear immediately. The implication here is deep, since
it is suggestive of the perception of impermanace (anicca sanna).
The term tajjam can be grasped through yoniso manasikara or
seeing as it is with true insight. You must keep this in mind.

11
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Depending on different contacts, different feelings arise. With the
cessation of these different contacts, those feelings cease.

| think much has been said about contemplation on
feeling, (vedananupassand). Let us remember as beckground
knowledge the similes the Buddha gave for each of the five
aggregates of grasping. Many of you are aware of them. Physical
form is a cluster of foam. Feeling is a bubble. Perception is an
illusion. Preparations are a banana stump. Consciousness is a
deception.® They all suggest impermanence, lack of solidity, lack
of essence. Take the above simile given for feeling, for further
contemplation. ‘Monks, rain coming down on water in large
drops in the summer, causes bubbles to rise and break up fast.
They arise and break up. A wise man will look at it as it is, and
see its essencelessness. It ceases then and there. It ceases then and
there’. That is the simile the Buddha gave to demonstrate the
emptiness of feeling. Please retain it at the back of your mind.

Now let us go into a very special discourse among the
suttas, with reference to contemplation on feeling,
(vedananupassana), called Nandakovada Sutta, in the Majjhima
Nikaya.'® It’s a unique one. This is the background in brief. The
Buddha was once residing at Jetavanarama. According to a rule
of discipline, senior monks were expected to give a fortnightly
advisory talk to the nuns. On this particular day, Thert Prajapati
Gotami too dropped in, to remind the monks of the talk. The
monks informed the Buddha that it was Nandaka Thera’s turn to
advise the nuns. But, he showed reluctance until the Buddha
himself made a request. He approached the nunnery
Rajakaramaya and addressed the anxiously waiting nuns. He said
at the outset that the discussion would take the form of a question
and answer session. Whenever necessary they should clarify their
doubts by questioning him. The discussion began with the usual
subject of tilakkhana, the three characteristics, beginning with the
internal sense organs.

12
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‘Sisters, is the eye permanent or impermanent?’

‘Impermanent, Venerable Sir’.

“That which is impermanent, is it pleasant or unpleasant?’

‘Unpleasant, Venerable Sir’.

‘That which is impermanent, unpleasant and subject to
change, is it worthwhile calling it I and mine?’

‘Definitely not, Venerable Sir’.

The other internal sense organs the ear, the nose, the
tongue, the body and the mind were also discussed through a
similar series of questions. The nuns concluded their answering
by saying ‘Venerable Sir, we had already realized through noble
wisdom the impermanence of all six internal sense spheres’.

The next series of questions was about the external sense
objects.

‘Sisters, is the physical form permanent or impermanent?’
‘Impermanent, Venerable Sir’.

In a similar manner the nuns were questioned about
sound, smell, taste, contact and cognizable objects. Again they
concluded their answering by saying that they had already
realized the impermanence of the six external sense objects
through their noble wisdom.

The third series of questions was on the six visirianas, the
Six types of consciousness.

‘Sisters, is eye consciousness permanent or not?’
‘It’s impermanent, Venerable Sir’.

The series of questions was as above, to emphasis the
quality of impermanence. At this point too, the nuns declared that
they had already realized it.
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Now this sutta offers us three wonderful similes. That |
think makes this sutta invaluable. This is the first one:

‘Sisters, there is a kindled oil lamp. The oil in it is
impermanent. The wick is impermanent. The flame is
impermanent. So is the light. But if someone were to say that the
oil, the wick and the flame are impermanent, but the light is
permanent, would you agree?’

‘Definitely not, Venerable Sir, because if the oil, the wick
and the flame are impermanent, the light produced by them is
bound to be impermanent’.

Here the nuns spontaneously came out with the Buddha’s
theory “tajjam tajjam phassam”. They answered in unison as
follows.

“Tajjam tajjam bhante paccayam paticca tajja tajja
vedand uppajjanti. Tajjassa tajjassa paccayassa nirodhd tajja
tajja vedana nirujjhanti” ‘Venerable Sir, the reason is that
different feelings arise dependent on different contacts. With the
cessation of these contacts, the feelings cease’.

Paccaya or conditions here refers to phassa or contact,
although the sutta doesn’t say so. We are compelled to believe
that the nuns were not listening passively. For example, if they
had continued to sit throughout in one posture, they would have
experienced physical pain. They may have contemplated on
vedana in conformity with the discourse. That is why perhaps
they answered in unison “Tajjam tajjam”, “With the cessation of
different contacts, the relevant feelings cease.” Here the
fundamental theory emerges, which is then applied to the simile
as follows.

If someone says the internal sense spheres such as the eye,
the ear and the nose are impermanent but the feelings that arise
thereof such as happiness and pain are permanent, is that
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statement correct? It was in relation to this question that the
similes were brought in. the simile of the oil lamp refers to the
impermanence of internal sense spheres, the eye, the ear, the
nose, the tongue, the body and the mind. Now the Thera presents
his second simile.

‘Sisters, think of a huge tree. The roots are impermanent.
The trunk is impermanent. The foliage is impermanent. The
shadow is impermanent. If someone were to say that the root, the
trunk and the foliage are impermanent, but the shadow is
permanent, would you agree?’

‘No Venerable Sir. If roots, the trunk and the foliage are
impermanent, the shadow has to be impermanent as well.’

‘Sisters, in the same way if the Six external sense objects,
physical form, sound, smell, taste, physical contact and
cognizable objects are impermanent, the resultant pleasant
feelings, unpleasant feelings and feelings neither pleasant nor
unpleasant are bound to be impermanent’

To prove this argument the Buddha’s theory is cited
“Tajjarm tajjam bhante paccayam paticca tajja tajja vedana
uppajjanti. Tajjassa tajjassa paccayassa nirodhda tajja tajja
vedana nirujjhanti”. With this logical argument most probably
realization dawned upon the nuns regarding the cause — effect
relationship although not mentioned in the sutta. The third simile
is more peculiar.

‘Sisters, a butcher or his assistant, slaughters a cow, and
skins it with a very sharp butcher’s knife. It is delicately done
without damaging either the flesh or the skin. Only the nerves
that joined the skin to the flesh were severed. He then expertly
covers the body with the skin and says ‘There you are. The cow is
there just as she was. No difference whatever’. Do you think that
statement is correct?’
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‘Certainly not, Venerable Sir. The nerves are severed
between the skin and the flesh, with a butcher’s knife’.

‘Yes sisters. It is the simile | cited. Now | shall give you
the interpretation. The flesh within the skin stands for the six
internal sense faculties. The skin is compared to the external
sense objects. The nerves that join the two, represent passion for
lust, nandiraga.

Dear listeners, nandiraga is a synonym for tanha
(craving). Nandi is to take delight in. Raga is attachment.
nandirdaga is compared to the nerves that join the flesh and the
skin of the cow together. Once the nerves are served, the cow
though apparently the same, is not really the same. The skin
merely lies spread over the flesh.

Now | want you to recall some facts | stressed in the
previous discourse. With reference to the Buddha’s sensitivity to
taste it is said “Rasa parisamvedi bhagava hoti, no ca rasa raga
parisamvedi”. He is sensitive to taste but not attached to taste. Let
us interpret the simile of the cow on these lines. The nerves were
severed by means of Nibbana. The nerves are compared to
passion for lust, nandiraga. Nandiraga is a synonym for craving.
These nerves need not be cut off. It’s the passion for lust that has
to be eliminated. Finally, what is the butcher’s knife? It is a
synonym for noble wisdom. Noble wisdom is used, for the
delicate job of severing the cow’s flesh from the skin. Only the
nerves are served leaving the false appearance that the body is
intact. But there is a difference, the difference between worldly
and transcendental. You must try to understand it. Try to apply it
to the simile of a drop of water on a lotus petal.

Nandaka Thera, before concluding the discourse, briefly
touched on the seven Factors of Enlightenment bojjhangas, that
is, mindfulness, investigation of Dhamma, effort, rapture, repose,
concentration and equanimity.
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‘Sisters, if one disciplines oneself in each of these seven
Factors of Enlightenment with Nibbana as the goal, one is certain
of Arahanthood. What does ‘with Nibbana as the goal’ means?
The specific terms used are ‘viveka nissitan’, founded on
seclusion, ‘viraga nissitas’, founded on detachment, ‘nirodha
nissitas’, founded on cessation, ‘vossagga parinamim’, founded
on total relinquishment. They all stand for Nibbana.’

‘Sisters, now the time is up. You can leave.’

The nuns rose respectfully and proceeded to meet the
Buddha. They stood by after venerating him. He then dismissed
them saying briefly ‘Sisters, you may go’. Then the Buddha
addressed the monks. ‘Monks, the Catuddasa is the 14" day. The
paficadasa is the 15" day. Looking at the moon on the 14™ day
many will not notice that the moon is not fully visible, though
really it is not. Similarly, here the Buddha makes the simile clear
— the five hundred nuns were gladdened by Nandaka’s discourse
but their expectations were not fulfilled. Then he advised the
Venerable Nandaka to repeat the same discourse, the following
day. If technology had been as advanced as it is today the task
would have been simple. Venerable Nandaka was asked to repeat
word to word the entire discourse, the following day.

This second day’s account is recorded briefly in the text.
Venerable Nandaka, after the mid-day meal, entered the nunnery
and repeated the discourse word for word, in the form of
questions and answers, and finally said ‘Sisters, that’s all for
today’. The nuns, as on the previous day met the Buddha, and
were given permission to leave. Once they left, the Buddha
addressed the monks and cited his simile again. ‘Monks, looking
at the moon on the 15" day, many people have no doubt whether
the moon appears full or not. It’s full without doubt.

Similarly the nuns are not only gladdened but their
expectations are fulfilled. Their ultimate objective has been
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realized. The final statement in this account is amazing. Of these
five hundred nuns, the nun wo acquired the lowest spiritual
attainment is Sotapanna, that of stream winner. At the end of the
first hearing of the discourse, there were no spiritual attainments
but on the following day, the lowest attainment was Sotapanna. It
indicates that contemplation of feeling or vedananupassana as
explained in the statement “tajjar tajjam” is the force underlying
it.

| wish to now introduce to you a dangerously critical sutta
in the Mara Samyutta. Take care. Even certain educated people
have misinterpreted this and insulted the Dhamma. Some have
even committed suicide through misunderstanding. Although it
has caused a lot of confusion, this Godhika Sutta'' touches the
Dhamma at its depth. This is how it goes. When the Buddha was
residing in Rajagaha, the monk Godhika lived in a cell on the
slope of the Isigili rock. Striving hard in meditation he attained a
worldly state of concentration or samadhi called ‘samayika ceto
vimutti’. Due to some mysterious reason as his mind touched on
the samadhi, it slipped away. He made the highest effort again
and again but for the second, third, fourth, fifth and sixth time the
samadhi slipped away. In deep disappointment he decided to
commit suicide by severing his neck.

This is how the text records it. The Mara, reading this
thought of Venerable Godhika, approached the Buddha with a
show of deep reverence and said ‘Great Hero, a disciple of yours
who is a Sekha (Sotapanna) is planning to commit suicide. Please
prevent him’. This request is very unusual of Mara. It reveals his
shrewdness. Strange enough, at this very moment Venerable
Godhika cut off his neck with a sharp weapon. Seeing this, the
Buddha gives a very unusual reply.

“Evam hi dhira kubbanti — navakamkhanti jivitam,
samitlam tanham abbuyha — Godhiko parinibbuto”
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Instead of criticizing the monk he praised him. “Evam hi
dhira kubbanti”, ‘That is how the wise men act’. “navakamkhanti
jwvitam”, ‘They have no expectations in life’. “samiilam tapham
abbuyha”, ‘extracting craving at its very root’ “Godhiko
parinibbuto”, ‘Godhika has attained parinibbana’. This story
invites criticism. Let us see what followed. The Buddha informed
the monks of this unusual incident and together with them
climbed Kalasila rock in Isigili to see the monk. At a distance
they saw that the monk’s neck was completely severed from the
body. They also observed a smoky cloud floating in all ten
directions. The Buddha explained the mystery behind it, “Monks,
can you see that smoky cloud floating about? That’s Mara trying
to detect where Venerable Godhika’s consciousness is
established”. Finally what the Buddha disclosed was surprising
“Appatitthitena virinanena Godhiko parinibbuto”, ‘The Venerable
Godhika attained parinibbana, his consciousness unestablished’.

Let us explain the above statement. Those of you who
have read our discourses on Nibbana know that this reference is
to the mind that wanders in continuous existence Bhava. The
ordinary worldling is one who is forever grasping, forever pulling
at. In Parica upadanakkhanda, upadana means grasping, grasping
the five heaps of aggregates. A man grasping for life on his death
bed is engaged in a tug-of-war with Mara or death. Death tries to
pull him out of this life. The man, holding on to dear life pulls in
the opposite direction. Now that’s exactly what the shrewd Mara
wishes for. He suddenly lets go saying ‘Have it’. The unfortunate
man falls back into continuous existence. Existence leads to birth.
Birth has in store a package of birthday gifts such as decay,
disease and death. That is the result of not letting the rope go at
the moment of death. Holding on means victory to Mara. What is
the benefit of letting go as Venerable Godhika did? This point is
too subtle even for erudite westerners to understand. Too subtle.
At the moment of death, Venerable Godhika lets go not only
craving but also feeling which craving accompanies. Cutting off
one’s neck is unbelievable. Due to some hidden spiritual strength
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in him he was unable to retain the samadhi which he attained six
times over. Perhaps he wished to practice insight meditation with
the help of the samadhi, failing which he was determined to
practice it simultaneously with the samadhi. Unbelievably bold,
wasn’t he?

Ultimately he seems to have succeeded. These are
extremely disputable points. We have heard that certain monks
misinterpreting this incident, committed suicide. Some are
foolhardy. Those who think ‘I have no more prospects in life’
‘My health has deteriorated’ or ‘I wish to be physically stronger’
and wish for a future life, easily get caught to Mara. It’s essential
to let go of everything. Some have attained Nibbana even while
being impaled, by letting go. You have heard perhaps of such
stories in the commentaries, though somewhat superfluous. A
monk in the grip of a tiger, gradually attained each stage of
spiritual development with each attack and finally attained
Nibbana when his heart was being attacked.

To get back to our serious discussion, vedananupassana
or contemplation on feeling is a very effective object of
meditation. We sometimes call it a strenuous path to Nibbana.
Everyone is reluctant to practice it. But if you practice it
correctly, victory is certain. Let’s take another simile. In horse
racing, the final stage is so uncertain that an instant camera
decides the winner. The most unexpected horse may win. What
Venerable Godhika did was similar to that. But anyone who
believes, cutting off one’s neck is a shortcut to Nibbana, he is
certainly on the wrong track. Some have tried it out,
unfortunately. On the other hand some may be critical of this
story ignorant of the fact that vedananupassana underlies it.

This subject needs serious thinking. Imagine the tug-of-
war with Mara at the moment of death. What do the ordinary
worldlings do? They think of sensuality in the presence of
unpleasant feeling. They wish for Deva loka or the comforts at
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home. Mara lets go his firm grip saying ‘Have it’. What
Venerable Godhika did was quite the opposite. He let go when
Mara was pulling with his might. We can imagine Mara’s plight
when he crash-landed on his back. That’s the lesson we learn
here.

It would be beneficial, 1 think, to discuss the experiences
of a vipassana meditator, at this point. One of the main obstacles
a meditator faces, is sitting in cross-legged position for long.
Some cannot sit for more than thirty minutes at each sitting. Soon
they reach the climax. That is the right moment to recall the four-
fold effort practiced by the Buddha.™

Kamam tacoca naharii ca agthi ca avasissatu sarire
upasussatu mamsa lohitam, yam tam purisa thamena,
purisaviriyena, purisaparakkamena pattabbar

na tam apapunitva viriyassa santhanam bhavissati

Let the skin nerves and the bones remain. Let the flesh
and blood dry up. I shall not lay down my effort until | attain that
stage which has to be attained through unshaken manly energy,
manly vigor, manly strength. With unshaken determination as
demonstrated above, if a meditator takes his mind off the
meditation object, to apply firmly on the pain saying ‘Let it break
to pieces. I don’t care’, that effort will strengthen the
Enlightenment Factors (bojjazga). You might sweat as a result.
But haven’t we had more bitter experiences in life?

Putting up with unbearable pain unmoved, some
meditators, even laymen, though without our advice, have tried
out this method and have had strange experiences. The pain burns
the meditator beyond the bearable point and suddenly turns cool
and feels like concrete. Then one could sit for hours. Awareness
develops under the circumstances which at the same time,
introspection on feeling develops, the meditator comes to realize
that feeling is not one solid unit but a cluster similar to a cluster
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of rain drops. He also realizes that he revolted against pain taking
it to be one unit whereas he now sees each streak of pain
revealing the true nature of name-and-form. Dear listeners, each
streak of pain reveals the true nature of name-and-form. Finally,
to use two terms | often repeat, the perception of the compact,
ghana sariiia fades away allowing the perception of cluster or rasi
sanfia to emerge. There lies introspection. The worldling lives
within the perception of the compact. He sees things as a
complete whole. Through meditation one realizes the plurality of
everything, true to the Buddha’s simile of a cluster of bubbles,
arising and breaking. It takes one, deep into vipassana , insight
meditation and in fact, if applied correctly, one could firmly
establish oneself in samadhi, awareness and even attain
arahanthood while in that seat by means of vedananupassana,
contemplation on feeling. That’s why ancient books contain such
stories as that of the monk in the tiger’s grip. It’s important to
remember this topic is of practical importance to meditators. It’s
well worth taking Venerable Godhika as an example, not in the
negative but in the positive aspect. It is not an invitation to
commit suicide but an invitation to eliminate craving. Only an
invitation to eliminate craving. In this discourse something
practically useful to meditators cropped up. When we discussed
feeling, contact and tapzia automatically came into the scene.

From today’s discourse if you got any inspiration, any
courage to continue with your meditation practice, we will feel
satisfied. If you give importance to vedananupassana in you daily
meditation instead of casting it aside as only appropriate for the
educated, you can go far. You can sit and practice awareness
longer and also attain a samadhi. Through insight meditation you
could attain transcendental paths and fruits and even attain
Arahanthood in this very life.

If you wish to cross over the samsara, before the lamp of
this dispensation goes out, | do wish you would make use of the
objects of meditation we explained in this discourse. The lamp of
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the dispensation is about to go out. If you want release from
repeated births and deaths, it’s worth practicing them even at the
risk of your life as Venerable Godhika did. We wish ‘May you
soon attain release from continued existence’. Whatever being
there be, from the lowest hell ‘Avici’ to the highest Brahma world
‘Akanigtha’ may they rejoice in this discourse. May it conduce to
their attainment of Nibbana. May they attain the Deathless
Nibbana!
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Sermon 17
(Pahan Kanuwa Sermon - No. 199)

‘Namo tassa bhagavato arahato sammasambuddhassa’
‘Homage be! To the Fortunate One — the Worthy, Fully Enlightened!’

Tanha dutiyo puriso — dighamaddhana samsaram
itthabhavafiathabhavam — samsaram Nativattati
etamadimavam flatva — tanha-dukkhassa sambhavarm
vitatapho anadano — sato bhikkhu paribbaje’

— Dvayatanupassana Sutta, Sutta Nipata
Dear Listeners,

Worldlings undertake the unending journey of births and
deaths in a mad pursuit that holds no gratification, revealed the
Buddha. They do not realize misery in the samsaric journey due
to the foolish expectation of encountering contentment. Mara is
the tempting force in hiding, who creates a false shadow of
contentment. We hope to discuss the significance of craving,
(tanha), as relevant to the subject of Paticca Samuppada, the Law
of Dependent Arising, taking the above two verses as the topic of
the seventeenth discourse on Paticca Samuppada, because they
well demonstrate the worldling’s samsaric journey with tanha as
the partner. The two verses are found in the Dvayatanupassana
Sutta of the Sutta Nipata. We have explained to you the style of
presentation in the sutta, through several discourses on Paricca
Samuppada. 1t presents the different topics of the Dhamma one
by one in a way conducive to contemplation as a duality. This is
how the Buddha introduces the duality of craving.

“Monks, if someone inquires whether there could be
another mode of contemplating dualities, you must reply in the
affirmative. How is it possible? However much misery arises, all
that is conditioned by craving. This is one mode of
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contemplation. With the complete detachment and cessation of
craving, suffering ceases to arise. This is the second mode of
contemplation. Monks, a monk who trains himself well in this
duality of contemplation applying strenuous effort to burn out the
defilements, can hope to realize one of these two spiritual
attainments, either Arahanthood in this very life or in case any
residue of grasping is left over, the stage of Non-returner
(Anagami). At the end of this account the Buddha recited the two
verses selected as our topic.

Tapnha dutiyo puriso — dighamaddhana samsaram
The man wandering long, with craving as his partner

itthabhavaffathabhavam — samsaram Nativattati
Does not transcend this samsara which is an alternation
between ‘thisness’ and ‘otherwiseness’.

Next he declares:

etamadimavam fatva — tanha dukkhassa sambhavam
Seeing the evils of craving which generates misery

vitatanho anadano — sato bhikkhu paribbaje
Let the monk conduct himself mindfully with craving
dispelled and grasping abandoned.

When discussing the topic craving, tapha, we must recall
how Paticca Samuppada deals with it. You all know the ‘Law of
Dependent Arising” with twelve links. “Vedand paccaya tanha,
tanha paccaya upadanam” from feeling as condition arises
craving, from craving as condition arises grasping. You have to
remember right along, the two links on either side of craving.

Craving is sixfold in the Buddha’s analysis in the Pasicca
Samuppada Vibhanga Sutta of the Vibhapga Sammyutta® in the
Samyutta Nikaya. They are based on the six sense objects as
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craving for physical form, sound, smell, taste, physical contact
and mental objects.

The most popular and the most heard of interpretation is
found in the Dhammacakkappavattana Sutta.® Those listeners
who chant or listen to parittas know well, that the Buddha in the
interpretation of the Four Noble Truths, analyses the origin of
suffering in relation to craving. We have often emphasized that
statement for your benefit. “Yayam tanha ponobhavika nandiraga
sahagata tatratatrabhinandini seyyathidam kama tanha, bhava
tanha, vibhava tapha.” This craving is ponobhavika. 1t has the
inherent nature of causing repeated birth. Nandiraga sahagata —
Delights in and attaches to lust. Tatratatrabhinandini — takes
delight here and there. Those are the three characteristics of
tanha. Then come the three types of craving kama tapha, bhava
tanha and vibhava tanha. Kama tanha is craving for the five
sense pleasures. Bhava tanha is in short, the longing for the soul
to continue forever as the eternalists advocate. Vibhava tania on
the other hand is the craving to cease existence as nihilists teach.
That is how craving is classified in the Dhammacakkappavattana
Sutta.

Now | wish to introduce to you something that calls for
serious thinking. The Buddha in the Titthayatana Sutta”® of the
Tika Nipata in the Anguttara Nikaya proclaims these words.
“Katamam ca bhikkhave dukkha samudayas: ariyasaccam?”
“Monks, what is the Noble Truth of the Arising of Suffering?”
Do you think it’s craving? You are mistaken. The Buddha says
it’s the Paticca Samuppada consisting of twelve links. Avijja
paccayda Sankharda, Sankhara paccaya vinnanam, vinnapa
paccaya namarupar etc. This is sure to pose a problem to many.
Are the Buddha’s statements contradictory? In one place he says
suffering is conditioned by craving. In another place it’s Pasicca
Samuppada with its twelve links. How do we clarify this? Why
didn’t the Buddha speak of craving in connection with suffering?
It is simple logic that if there is a mother, a father has to be
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present somewhere. You all know that. Similarly the father is
revealed through the Paticca Samuppada Dhamma.

I shall now explain it to you. In the earlier discourses on
Paticca Samuppada | have repeatedly stressed the fact that the
important point here is not avijja but the inter-relations between
vinfiana and namarupa. It is this inter-relatedness of conditions
that was referred to as the undercurrent. It’s the central spot in the
Paricca Samuppada. Then what is avijja or craving? | think it
will be more lucid if I put it this way.

In the blindness called ignorance, with the darkness of
preparations, a process of groping takes place. During this
groping, two things get caught within one’s grip, consciousness,
and name-and-form, vifilapa and namaripa. They have an
interdependent relationship. But the worldlings being unable to
see this connection, always treat them as two. As a result there
arise greed (lobha), anger (dosa), delusion (moha), attachment,
clashes and deception and many more problems. We have given
many a simile to illustrate this situation, so it suffices to touch on
them in brief. The simplest simile of the dog on the bridge
appears in “Nibbana — The Mind Stilled”. A dog walking across a
bridge sees its own shadow in the water and believing it to be
another dog will react by wagging its tail or growling or staring
inquisitively. That illustrates greed, anger and delusion (lobha,
dosa, moha). We have modernized it using an ancient Greek
mythical story. It has appealed to many. Narcissus the Greek
youth who had never seen his handsome face in a mirror, saw its
reflection in a pond as he bent towards it. Assuming it to be a
goddess in the water, he spent several days in a futile effort to
hold her in his arms and ultimately sacrificed his own life. He
was not aware that it was his own reflection.

We have brought out many more similes to show the
misconception of duality. We hope you remember in the first
discourse, the game of draught between Ajith and Sumith which
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terminated in utter confusion. In the same way, in the game of
cricket that you know so well, the moment two teams are formed,
the original inter-relatedness is forgotten. Then there is the simile
of the cinema. The worldlings are not capable of understanding
this interdependent origin of things, due to its subtle nature. Ven
Sariputta has expertly demonstrated it using the simile of two
bundles of bamboo. Two bundles of bamboo maintain their
upright position supported by each other. When one is pulled out
of position, the other is bound to fall. Interdependent origination
is exactly like that. They are not one, and neither are they two.
We have to refer to a simile from folk lore as the last resort in
explaining this intrinsic relationship. If consciousness is
questioned “Who are you?” it would answer “Please ask name-
and-form”. If namaripa is questioned “who are you?” it would
reply “please ask viririana”. They are so closely inter-related. The
worldlings cannot grasp this subtlety and hence the division into
two teams. It should be now clear that visisiana and namariipa are
closely inter-dependent.

Now see whether you can agree with me here. It’s name-
and-form that is divided into six sense spheres. They are activated
by craving (tazha), to function as craving for physical form,
craving for sound, craving for smell and so on. Eye consciousness
arises through eye and physical form coming together. Forgetting
this truth the eye runs in pursuit of form, the ear in pursuit of
sound. This apparent duality creates the deception of the five
aggregates of grasping instigated by lobha (greed), dosa (anger)
and moha (delusion). This analysis may not correspond to what
appears in certain books. Commentators attempt to find the root
cause of ignorance, which I think is a futile attempt. Ignorance is
the father. In other words, the duality of consciousness and name-
and-form springs up through preparations in the background of
ignorance. The worldlings pick it up as a duality. Craving begins
to function from this point. The Buddha proves this in several
places such as the Samiddhi Sutta® when he says “acchecchi
tanham idha namarupe.” Cut off craving towards this name-and-
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form. It is this name-and-form that divides itself into six sense
spheres. We think this explanation is sufficient because there is
no contradiction here. In certain places where the Buddha talks of
the Law of Dependent Arising the Noble Truth of the Arising of
Suffering is directly identified as the Law of Dependent Arising.

What we have been discussing is the background of
craving. To put it in brief what Paticca Samuppada depicts is
nothing more than the background of craving which is ignorance.
It changes into an undercurrent and conceals the inter-relationship
from the worldlings. The worldlings always live imprisoned
between two ends, two extremes, which create attachments,
friction and illusion. The final result is suffering, or the weaving
of the five aggregates of grasping.

In the discourse on the Four Noble Truths, the Buddha
specifically referred to craving as the Noble Truth of the Arising
of Suffering. Even when talking of the cessation of suffering, he
did not refer to ignorance.

“Tassa yeva tahndya asesa viraga nirodho cago pati-
nissaggo mutti analayo”

The total detachment and destruction of craving is called
the cessation of suffering. At this point one may ask “Where is
ignorance?” In the earlier mentioned Titthayatana Sutta, the
cessation of suffering is explained through the reverse order of
the Paticca Samuppada.

“Avijjayatveva asesa viraga norodha samKharanirodho.”
With the cessation of ignorance each of the other links cease to
be. In fact the most detailed analysis of the Noble Truth of the
Arising of Suﬁering is found in the Mahasatipatthana Sutta of
the Digha Nikaya.” Here the Buddha exposes the place where
tanha arises and where it remains hiding, in the following words
“sa kho pana esa tanha kattha uppajjamand uppajjati, kattha
nivisamana nivisati.” This is presented in the form of a question.
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Before | proceed further, | want to point out to you that
tanha is a feminine gender noun, in Pali. It’s useful to know this,
because the term ‘mother’ is used in this context. Some suttas say
“tapha janeti purisas.”’ Craving gives birth to man. Craving is
the mother. “Sa kho pana esa tamha...” if translated in
conformity with the gender rules in ancient Pali grammar —
though an accurate English translation is not possible — it would
appear as follows. “That this lass craving, in taking birth, where
will she take birth?”

Another important point, dear listeners, is the correct
rendering of ‘nivisamana’ into English. The idea of “lying under,
hiding or creeping under” is implied here. So let’s take it as
‘lying in hiding’. Then the Buddha’s question would be “That
this lass craving (tanha), in taking birth where will she take birth?
In lying in hiding where will she lie hiding?” Now comes the
Buddha’s reply’ “Yam loke piyaripam satarupam etthesa tanha
uppajjamana uppajjati. Ettha nivisamana nivisati”. Please
remember that ‘piya rapa’ here means ‘delightful in nature’.
‘Sata ripa’ means ‘agriable in nature’. Since this reference is to
the place where birth takes place, whatever is delightful in
appearance and agriable in appearance, that is where craving
takes birth and lies in hiding.

Next the Buddha proceeds to analyze this position. “Kifica
loke piyariapam satarapam?”’ What is delightful and agriable in
this world? The answer consists of a long list which begins with
“cakkhuri loke piyarapam satarupam etthesa tanha uppajjamana
uppajjati ettha nivisamanda nivisati.” “The eye is delightful and
agriable in this world. Therein is craving born. Therein craving
lies concealed.” In this manner the Buddha talks of the six
internal sense spheres, the eye, the ear, the nose, the tongue, the
body and the mind. Then he proceeds to list the six external sense
objects, physical form, sound, smell, taste, touch and mental
objects. | hope you can understand them, though I have listed
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them in brief. They are all delightful and agriable to the worldling
so that craving takes birth in them and lies in hiding.

That is not all. The six-fold consciousness that arises due
to contact between each pair such as the eye-consciousness,
cakkhu viririana the ear consciousness sota visiiana and so on are
delightful and agriable to the worldling. There too craving arises
and lies in hiding. Then the Buddha points out that the six sense
contacts eye contact, ear contact, nose contact, tongue contact,
body contact and mind contact (cakkhu, sota, ghana, jivha, kaya
and mano samphassa) are also delightful and agriable so that
craving can arise and wait in hiding. So also the six feelings
generated through six sense contacts (samphassaja vedana) are
also delightful and agriable. Next comes safifia or perceptions
such as the perception of form, the perception of sound, the
perception of smell and so on. This is followed by the six
intentions samcetana. Worldings like to think of the intention of
physical forms, sounds, smells, tastes etc. as delightful and
agriable There too craving arises and waits in hiding.

Next comes an amazing statement from the Buddha.
“Rupatanha loke piyarapam sataripam etthesa tapha uppajja-
mana uppajjati.” Worldlings are delighted by craving for
physical form (ripatanha). They are comforted by it. They are
delighted by craving for physical form, craving for sound,
craving for smells, craving for taste, craving for physical contact
and craving for mental objects. This reveals the unbelievable
truth that there is craving within craving, tanha within tanha.
Tanha is born within itself and lies in hiding. Can you believe it?
The next list is under vitakka or reflection. Reflection on physical
form, rapavitakka is enticing. So is investigation of form,
ripavicara. The ten-fold analysis of craving with reference to its
arising and lying in hiding is found in the Maha Satipatthana
Sutta.
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Then the Buddha explains how the cessation of craving is
brought about. I shall put it briefly to you. | am confident you can
follow the entire procedure. “Sa kho panesa tamha Kkattha
pahiyamana pahiyati, katta nirujjhamana nirujjhati.” \Where does
that tanha cease? Where does tanha get eliminated? Where
craving arises, there it ceases. “Yarm loke piyaripam sataripar
etthesa tanha pahivamana pahiyati. Ettha nirujjhamana
nirujjhati.” A lengthy and descriptive analysis is given in this
manner on the cessation of craving in the Maha Satipatthana
Sutta.

Let us now move on to the Majjhe Sutta in the Ekaka
Nipata of the Anguttara Nikaya.® In our discussion on craving or
tanha, this sutta is of great relevance to us. We have discussed it
several times because we are compelled to draw on its content
when talking of craving. You will remember it when I tell you its
background. Once when the Buddha was residing at Isipatana
Deer Park in Benaris, a group of Senior Monks, after the mid-day
meal sat in conference in their conference hall. Their main topic
was a verse from Metteyya Pafiha, a discourse of the Buddha.

Yo ubhante viditvana
Majjhe mantd na lippati
tam bhriami maha puriso ’ti
sodha sibbanimaccaga.

Knowing the two ends, he who with wisdom refrains from
attachment to the middle, I call him a great man who transcends
the seamstress in this world.

Based on this verse four questions were formulated. What
Is the first end? What is the second end? What is the middle?
Who is the seamstress? Six senior monks addressed the assembly
and gave six different interpretations.
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The first interpreter presented his view as follows. The
first end is contact (phassa). The second end is the arising of
contact. The middle is the cessation of contact. The seamstress is
craving. Here he explains how craving functions. “Tanha hi nam
sibbati tassa tasse’va bhavassa abhinibbattiya.” “Craving
stitches him on to repeated births.” That is why craving is called
the seamstress.

To state the other interpretations in brief, the second monk
said “The first end is the past, the second end the future and the
middle is the present. The seamstress is craving.” We too can
agree with this argument, watching how our thoughts work,
running between the past and the future. We are not even aware
of the existence of a present. That’s because craving keeps tying
up the ends. The third interpretation suggests pleasant feelings as
one end, painful feelings as the second end, the feelings that are
neither pleasant nor painful as the middle and the seamstress of
course tanha, craving. Here too we are so engrossed in the two
ends, we are hardly aware of feelings that are neither pleasant nor
painful. In the fourth, name (rama) is one end. Form (ripa) is the
other. In the middle is consciousness (viiiriana). Here again the
seamstress is craving who keeps stitching together the two ends,
name-and-form. What is the fifth interpretation? The internal
sense spheres eye, ear, nose, tongue, body and mind, consist of
one end. The six external objects, physical form, sound, smell,
taste, physical contact and cognizable objects form the other end.
In the middle is consciousness. Craving, playing her role as the
seamstress ties up the two ends, ignoring the middle. The sixth
and final interpretation gives the view of self (sakkaya) or the
five aggregates of grasping as one end. The other end is the
arising of the view of self (sakkaya samudaya) or the arising of
the five aggregates. The middle is the cessation of the view of
self. Craving is the seamstress in this sixth interpretation as well,
who keeps tying up the knots every moment, taking care that the
cessation of sakkaya ditthi and its arising, is impossible. These
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interpretations give ample proof of the vicious activity of tanha,
craving.

We have occasionally used the sewing machine as a
modern simile to explain the behavior of tapha. Each time the
needle goes in, the thread of the shuttle ties a knot. Tying knots is
a specific characteristic of craving. Tatratatrabhinandint
nandiragasahagata are words that well demonstrate the function
of the needle, piercing into the machine, tying a knot and coming
up and repeating the process. Majjhe Sutta well describes the
ruthless behavior of craving.

I would like to discuss this topic from yet another angle,
using another expression in the same verse, since | am very
particular that you understand it clearly. “Tanha dutiyo puriso
dighamaddhana samsaram itthabhavafilathabhavam Samsaram
nativattati.” The true nature of this samsara is summarized as
something found between ‘thisness’ and ‘otherwiseness’. Let me
explain it. Think of a being taking birth here from somewhere, let
us say from the animal world. This baby seeing things, hearing
sounds around him, he develops the notion ‘here’ followed by the
idea of ‘thisness’ or itthabhava. From the moment thisness is
established, it keeps changing into ‘otherwiseness’, oOr
affathabhava.

It is an amazing thing. The nature of ‘bhava’ (becoming)
— what is called bhava — is something that happens due to
grasping. Whenever a being grasps — clings to — something,
impermanence begins to function from that moment. Explaining
this subtle point is no easy task. Try to comprehend it yourself.
We have explained before that only subsequent to arising of a
‘thing’ that it becomes ‘otherwise’. When something becomes a
‘thing’, from that point onwards it starts to change. | shall give a
simile though not a perfect one. Think of buying a toy from a toy
shop for a little baby. Paying for it adds more value to it. What
they have brought home has its own nature or ‘thisness’ —
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itthabhava. The moment the little one breaks it, it changes into
‘otherwiseness’ — afiflathabhava. From then onwards it begins to
change. The notion of a ‘thing” with its particular characteristics
is called ‘mafifiana’. It means to assume something to be a ‘thing’
with its own identity. From then onwards it begins to change.

The Buddha, immediately after his enlightenment has
proclaimed as follows:®

“Affathabhavi bhavasatto loko
bhavapareto bhavamevabhinandati”

The worldling attached to bhava — continuous becoming —
which has the nature of otherwiseness, and overcome by bhava,
delights in it. It is the seamstress craving who instigates the
worldling. For example, imagine you lost something. Craving
would say “Don’t worry. There is another one beyond. Have it.”
It expresses what is implied by tatratatrabhinandini, tanha
ponobhavika. Ponobhavika is not merely suggestive of the
moment of death. It takes place every moment. Punabbhava
apparently means the next birth. But every moment something
becomes a ‘thing’ or a ‘this’. It keeps changing. Due to this
change, it is discarded and another ‘thing’ is grasped. Another
‘thing’ is grasped. This grasping is done through craving, which
lies in hiding. This process is referred to as tatratatrabhinandint,
the fact that the beings wander in samsara between ‘thisness’ and
‘otherwiseness’. This happens not only from life to life and birth
to birth but also within a lifetime. This change is extremely
subtle. | have given you these details to enable you to understand
itthabhava and afifathabhava.

There are several meaningful verses in the Tarnha Vagga
of the Dhammapada,®® that expand on this subject but
unfortunately the meanings of some verses are lost to us. Anyway
let us discuss one verse for our purpose.
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Tasinaya purakkhata paja
parisappanti sasova badhito
samyojana samgasatta
dukkhamupenti punappunavi: ciraya™

Here is its meaning. Tasiza is a synonym for tapha —
craving. “Tasinaya purakkhata paja” The human race placed in
the forefront by craving “parisappanti sasova badhito” like a
rabbit entrapped in a snare. What happens to the humans? The
commentary says parisappanti means frightened. Frightened like
a rabbit in a snare. This interpretation overlooks a very valuable
implication referred to here. Why was the rabbit taken as simile?
It can lean far. Think of a rabbit with its hind foot caught in a
noose. Ignorant of the confronted plight it leaps far. Then
realizing the perilous situation, it leaps in all directions but is
hopelessly caught. Similar is the noose of craving.
Samyojanasamgasatta — stuck in the bond of sticky craving.
“Dukkhar upenti punappunar ciraya” — humans are gripped by
suffering repeatedly for long. In short, unless one attains the stage
of Non-returner, even though born in Brahma world, one is
destined to return here, due to the trap of craving.

This verse in the Dhammapada which you are quite
familiar with, emphasises how strong the fetter of craving is.

Yathapi mile anupaddave da/he
chinnopi rukkho punareva rizhati
evampi tanhanusaye anihate
uppajjati dukkhamidar punappunari

“Yathapi mile anupaddave da/he” — When the root is
uninjured and firm, chinnopi rukkho punareva rihati — even
though the tree is cut down, grows again and again. “Evampi
tanhanusaye anizhate” — similarly as long as the latency of
craving is not eliminated, “uppajjati dukkhamidasm punappunas:”
— this suffering arises again and again. This verse reveals the
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strength of craving. It’s not different from the plight of the rabbit.
I am not trying to include everything in this discourse. | am only
trying to bring out the hidden meanings of these valuable verses,
which have not been given their due.

Now let us look at another aspect of tania as given in
another sutta. we have explained how conditioned by craving,
grasping (upadana) arises. In some places craving itself plays the
role of grasping. | would like to cite an example from
Kutuhalasala Sutta of the Samiyutta Niyaka, which has been
subjected to much criticism.* To put it in brief, the Paribbajaka
Vacchagotta visited the Buddha and made a critical comment. He
said the six teachers such as Paranakassapa, Makkhali Gosala and
Ajithakesakambali, when their ordinary followers die, reveal their
destinations and also when their spiritually developed disciples
pass away, reveal their destinations as well. But the Recluse
Buddha reveals where ordinary followers are born, but is silent
about the next birth of his disciples with high spiritual
attainments. The Buddha only utters the phrase “Acchecchi
tanharm vavattayt samyojanam, samma manabhisamaya anta—
makasi dukkhassa.”

Even the Buddhists of today do not know what
Vacchagotta knew about the Buddha. This statement is about the
emancipated person. “Acchecchi tazham” — cut off craving.
“Vavattayr samyojanar” — reversed the hooks of bonds. “Samma
manabhisamayd antamakasi dukkhassa” — comprehending pride
correctly, expelled suffering. That is what the Buddha says about
the emancipated person after death. Vacchagotta puzzled by this
explanation, confesses his doubt, his confusion. The Buddha says
he well understands Vacchagotta’s confusion and explains his
position as follows.

“Saupadanassa khvaham vaccha uppattim pafiiapemi no
anupadanassa.” | disclose the birth of him who grasps, not of
him who is detached. The Buddha then gives a simile. “Vaccha,
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just as a fire, “saupadano jalati.” Here the fire is a saupadano
fire, which needs an explanation. Upddana is used in Pali to
mean fuel. A fire burns only when it grasps some sort of fuel,
such as wood. The Buddha here explains that a fire burns
“saupdadano” only by grasping a fuel, “no anupddanassa” not
without a fuel. That is the simile of the fire. This simile prompts
Vacchagotta to pose another question. “Friend Gotama, if a flame
(acci) is carried far by the wind, what would you say is the fuel —
upadana?” You can imagine a forest fire, where the wind could
carry a flame even up a tree. That is the simile here. The Buddha
replies that the wind is the fuel. We refer to this as “caught in the
wind.” The flame was definitely caught in the wind and carried
afar. This reply instigates Vacchagotta to ask an unusual
question. “Friend Gotama, if a being lays down this body and
enters a certain other body, what then would you point out as the
fuel?” This sutta words it as “afifiataram kayam anuppatto hoti.”
‘Afiflataram’ here means ‘a certain’. “A being reaching (entering)
a certain other body, lays down this body” means he gives up this
body and reaches another. The Buddha specifically states that
craving is the fuel in that situation. This shows how forceful the
functioning of craving is. But unfortunately, Dear listeners, due to
misinterpretation of this simile and this paragraph, the modern
readers understand this as ‘antarabhava’ — a period of existence
between death and next birth.

We have often explained in our books that the theory of
interim birth is unacceptable. How did this misconception come
about? One reason is the misinterpretation of the simile. Here
Vacchagotta questions, not regarding the gap between two
existences, but regarding the passage from one existence to the
next. There is also a very intricate language problem visible here.
In the process of the Buddha word passing from one generation to
the next generation, confusion regarding phrases and words
occurred. Sometimes the version in one written copy differed
from another. Those who profess the theory of antarabhava read
‘anuppatto’ which means ‘reached’ as ‘anuppanno’ which means
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‘not born’. Anuppatto means the opposite of anuppanno. These
theorizers explain their position thus.

A being lays down the body. Did he enter the next birth?
No, not yet. ‘anuppanno’ ‘not born’. What is the grasping during
this gap? That is their interpretation. But | have emphatically
pointed out the special word ‘afifiataram’ that occurs here. It
means ‘a certain’. We use this adjective always with something
existing, not with something non-existant. If we select something
really existing and use the word afifiaz before it, it is correct.
This is a very subtle point. But why go so far? It’s clear that
Vaccha questions how one birth leads to another. These
theorizers, imagining that there is a time gap between the two,
have in the recent past continuously argued that an interim birth
exists. They have not understood the suttas correctly.

One thing is clear however. The Buddha confirms that
craving itself is the grasping at the moment of death. It can be
proved with several examples. A synonym for craving is
‘bhavanetti’. Netti is a projection, a point that juts out. Bhavanetti
— ‘bent’ is another term used. During a rainy season like this,
somebody levels a strip of high ground leaving a projection at the
top. With a shower of rain that projection would collapse.
Similarly, the projection in continuous becoming is craving. Why
s0? Because there is a shortcoming, a possibility to collapse. ‘@Zno
loko atitto tanhddaso’.

In this world there is always a flaw, a shortcoming to be
seen. ‘atitto’ no contentment. Tanhdadaso — a slave to craving.
uno loko atitto tanhadaso is a statement in the Rasthapala Sutta.
The worldlings always find shortcomings. Even a millionaire
would complain he is short of something or the other. °Atitto’
means never gratified. Tanhadaso means a slave to craving. In
this sense craving is called bhavanetti because craving alone is
sufficient to create continuous existence. Due to the presence of
that projection ‘netti’, one is bound to fall into existence
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somewhere. That itself explains why the Buddha referred to
craving as grasping. This statement contains not one or two but
several important facts.

Next let us talk about the cessation of craving. The term
used to describe Nibbana on certain occasions is ‘tarzhakkhaya’
“taphakkhayo virago nirodho Nibbanam.” The very ceasing of
tanha is treated as Nibbana. 1t’s the very ceasing of tanhd,
craving. Many educated people are confused by this. They argue
if craving means ‘wishing for’ something, wishing for Nibbana is
also craving.

There is a Sutta that offers a solution to this problem.
When Venerable Ananda was residing at Ghositarama in
Kosambi, a certain Bhikkhuni sent a man to say that she was
seriously ill and wished to meet him. Venerable Ananda accepted
the invitation. As he was approaching the nunnery, she lay down
on her bed fully covered, with a hidden intention. Venerable
Ananda, seeing through this lowly behavior, delivered an
effective discourse to suit the occasion. Thanks to the nun’s
unseemly plan, we are rewarded with a valuable discourse.

Let us first listen to four statements which conveys the
essence of the discourse.

Ahara sambhiito ayar bhagini kayo

aharam nissaya aharo pahatabbo.
tanha sambhito ayam bhagini kayo

tanham nissaya tanha pahatabba.
Mana sambhiito ayam bhagini kayo

manam nissaya mano pahatabbo.
methzna sambhito ayarm bhagini kayo

methineva setu ghato vutto bhagavata.

Then follows an analysis of each statement by Venerable
Ananda. First let us understand their meanings. “Ahara sambhiito
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ayam bhagini kayo” Sister, this body has arisen based on food,
“Aharam nissaya aharo pahatabbo.” Food has to be eliminated
through food. Tarha sambhato ayam bhagini kayo.” This body
has arisen based on craving. “Tagham nissaya tapham
pahatabbo.” Craving has to be eliminated through craving. This
sounds rather contradictory. Then he says “Mana sambhiito ayarm
bhagini kayo.” Sister, this body arises based on conceit. But
conceit has to be eliminated through conceit. The final statement
seems rather queer. “Methina sambhaito bhagini ayam kayo.”
Sister, this body arises through sexual intercourse. Here the
phrase ‘methinam nissaya’ does not occur. It says ‘methineva
setu ghato’. That bridge has to be pulled down. All relations have
to be severed. That is the approach suggested with reference to
Sex.

Now Venerable Ananda goes into detail taking one
statement at a time. “Ahara sambhiito ayam bhagini kayo.” That
can be understood easily. Food is essential. One cannot go into
total starvation like the Niganthas. A monk partakes of food
contemplating as follows; “Neva davaya, na madaya, na
mandanaya” etc. It is known as ‘figna samvara’,”® restraint
through wisdom. One partakes of food, contemplating on food. It
turns out to be meditation. We have time and again reminded you
that eating is not a game, not a source of entertainment. It’s
merely for maintenance of the body so that higher life could be
fulfilled. Such a monk, says Venerable Ananda, will eliminate
food.

Next is ‘tanha sambhsito’ which is rather difficult to
grasp. Venerable Ananda explains it as follows. A certain monk
comes to know that a certain bhikkhu attained Arahanthood,
through destruction of influxes. This monk thinks “When will 1
be able to become an Arahant like that monk?” A wish, a
yearning arises in him. We admit that it is craving. But inspired
by that wish, that yearning, he strives hard and becomes an
Arahant.
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Mana sambhiito is also somewhat similar. A certain monk
comes to hear that a particular bhikkhu known to him had
become an Arahant. The monk’s thoughts are given in a peculiar
phrase. “Kimafiga pana aham?” Why can’t 1? It shows conceit.
Perhaps this Arahant monk was uneducated or belonged to a low
caste. “If he can, why can’t I achieve it?” is an expression of
conceit. But this conceit might pave the way to Arahanthood.

The fourth statement was handled very briefly without
explanation. Venerable Ananda only said “Methineva setu ghato
vutto bhagavata.” What he said about methana is not similar to
what he said about the earlier three. He advocated the breaking
off of all connections. Thoroughly embarrassed, the nun, jumped
off the bed, fell at the feet of Venerable Ananda and apologized
for her disgraceful suggestion due to her foolishness and
unwholesome thoughts. Through her foolishness and evil
thoughts, we were rewarded with a useful sutta. Although we
look at it positively, certain Buddhist sects have taken undue
advantage of it by misinterpreting the statement. The Tantrayana
sect took it as “Methinam nissaya methunam pajahati”. Methina
is abandoned through methuna. These are indecent trends not
worth discussing.

I am reminded of another incident centered round
Venerable Ananda, again at Ghositarama in Kosambi, which
sheds light on the same topic.’® One day a Brahmin named
Unnabha inquires the Venerable Ananda “For what purpose do
you practice celibacy (higher life) under the Ascetic Gotama?”
Being a non-Buddhist, he questioned out of curiosity. Venerable
Ananda’s reply was “chanda pahanattham” We practice the
disciplines of higher life in order to dispel desire (chanda). The
second question was, “Is there a path of discipline laid down to
dispel desire?” The reply was purposely given with the intention
of arousing more critical inquiry. “Yes. The path is the four bases
of success — iddhipadas, desire, resolution, will and investigation.”
Most probably you have heard of them. Chanda is described as
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“chanda samadhi padhana sankhara samanndagatam iddhipadam
bhaveti.” Basing his effort on the contemplation of desire, a monk
develops iddhipada. 1t implies that desire can be eliminated by
developing iddhipada. It is a contradictory statement inviting
criticism. Naturally, the Brahmin retorted, “chandeneva chandar:
pajahissatiti netarm thanam vijjati.” ‘Desire is dispelled by desire
itself” is an impossibility. Venerable Ananda gives a simple
simile to clarify the situation. “Brahmin, do you admit that you
had a desire to visit the monastery, but it vanished on arrival
here?” “Yes friend.” Do you admit you had some resolution to
visit the monastery but it vanished on arrival here?” “Yes friend.”
Do you admit you had the will to visit the monastery but it
vanished on arrival?” “Yes friend.” “Do you admit you had a
sense of investigation when arriving at the monastery but it
vanished on arrival?” “Yes friend.”

Similarly, Brahmin, a monk following the path of
discipline with the support of the four iddhipadas, attains total
destruction of desire, which is his goal. When the aspiration of a
worldling is accomplished, more aspirations crop up. Goals in the
life of a worldling are all created by craving. They help to
multiply craving. But here, what is the goal? Nibbana which is a
synonym for the elimination of craving (tazhakkhayo). The effort
directed towards the destruction of craving, ends at achieving the
goal. We have on earlier occasions given you various similes to
clarify this point. Then the critics cannot say that the desire to
attain Nibbana is also desire. We have to face facts. Here we see
the Middle Path in action. We have explained it in diverse ways
such as the simile of crossing a current. The fundamental
characteristics of the Middle Path are practicability and relativity.

Even what is harmful is not totally discarded but utilized
to achieve the goal. To give an example, the Niganthas gave up
food altogether and even untied the knot of their robe. They
walked about naked. The Buddha, with the experience he went
through, always avoided the extremes. He introduced
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contemplation, through which the Middle Path was made a
reality. Contemplation became an essential feature in it. Sarmsara
or continuous existence is such that, crossing the current of
samsara calls for extreme caution. That is exactly why the
Buddha resorted to the middle path. “Tapham nissaya tanha
pahatabba” is perfectly applicable in this context. Tanha craving
is abandoned by means of craving. The difference lies there. With
regard to worldly goals, when one is achieved, when one is
realized, another crops up. But Nibbana terminates everything.
What is Nibbana? 1t is not something like Siyadoris’s Nibbana —
Nibbana of Simple Simon. ‘Tarzhakkhayo’ means the destruction
of craving. In the discourse on the Four Noble Truths, the arising
of suffering is illustrated by ‘tanha ponobhavika’. Cessation of
suffering was illustrated by “fassaveva tamhdya asesa virdaga
nirodho cago patinissaggo mutti analayo.” It speaks of nothing
but the destruction of craving.

At the same time, remember the question asked by
Vacchagotta Paribbajaka. In talking of the birth of the
emancipated person, the Buddha used the most appropriate term
‘Acchecchi tanham.” Cut off is craving. ‘Vavattayt samyojanar.’
Reversed the hooks of fetters (samyojanas). These fetters are
fixed one to the other like the railway compartments connected to
one another by hooks. Reverse the hooks and they are
disconnected. Try to understand the fetters as similar. Hooks or
bonds of rebirth are turned backwards. Another phrase that adds
depth to this idea is ‘samma manabhisamaya’. It gives the reason
for endless births. The final target is the destruction of mana,
conceit. It is the final attack on Mara’s asmimana or conceit of
self. In other words the pride of self as “I am” is the subtle
attachment to continuous becoming. Those who have read the
Dhamma will know, that after the attainment of Anagami (Non-
returner) one is born in the Brahma world, because the conceit of
self still remains. Concealed within the fivefold fetters such as
passion for worlds of form, passion for formless worlds, conceit,
agitation and ignorance, there is self-pride in a very subtle form.
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That too has to be eliminated. | have been trying to emphasize the
significance of craving, which is treated as the mother.

There seems to be some confusion regarding the
connection between the Paticca Samuppada and craving. That’s
why some people, not excluding the Hindus and our Pali
commentators, keep guessing what the root cause of ignorance is.
It is an unnecessary attempt. Let us understand it this way. The
groping that takes place in the darkness of ignorance is called
kaya samkhara, vacr samkhara and mano sarikhara, that is the
preparation of the body, speech and the mind. In this process of
preparation, there arises viniiana and namariipa, (consciousness
and name-and-form). These are the two forces we referred to as
the undercurrent. The worldlings unable to understand their inter-
dependent nature take a firm stand, mistakenly seeing something
to grasp in the form of subject-object. This is what activates in
upadana or grasping. To facilitate better understanding of this
position, let me recall the simile of the mirage which | have often
referred to. Imagine a row of posts fixed far apart on a flat land.
The deer imagining there is water, runs upto the first post, then
upto the second and the third, and so on. This is the deception
which we call tanha ponobhavika or craving that leads to
continuous existence. Craving is the force that pushes beings
forward. All this should make you realize the depth of the
Buddha’s Dhamma. It is an amazingly rewarding dhamma, if you
have the correct vision of the goal. Many people understand
Nibbana to be another birth. When explaining the Paricca
Samuppada, we have emphasized that the speciality about the
Dhamma is that one has to terminate the entire mass of suffering
as the final goal. The attachment to continuous birth and the very
notion of becoming has to be eliminated, or else it will persist
even after the attainment of Non-returner (4nagami). Such is the
subtlety of the dhamma.

Now Dear Listeners, | hope you will support your
meditation with what | have explained, particularly in seeing the
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negative aspect of craving as the Buddha has taught us. If you are
aware of the conditions under which craving arises and ceases,
you can definitely reach the spiritual attainment described as
“taphakkhayo virago, nirodho Nibbanar.” | want you to put this
discourse into practical use in improving your meditation and
religious practices, so that you could attain the different stages of
the path and the peace of Nibbana in this very life. Whatever
beings there be from the lowest hell Avici to the highest Brahma
world Akaniztha, may they rejoice in this discourse and may they
attain the peace of Nibbana!
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Sermon 18
(Pahan Kanuwa Sermon - No. 200)

‘Namo tassa bhagavato arahato sammasambuddhassa’
‘Homage be! To the Fortunate One — the Worthy, Fully Enlightened!’

Upadana paccaya bhavo — bhiito dukkhari nigacchati
jatassa maranam hoti — eso dukkhassa sambhavo
tasma upadanakkhaya — sammadarniiaya pandito
Jjatikkhayam abhinifidya — nagacchanti punabbhavam1

— Dvayatanupassana Sutta, Sutta Nipata

Dear Listeners,

Religious teachers from ancient times have introduced
varies theories and views in an attempt to reveal the secret of
continues existence. Some even attempted to hand over the
responsibility of existence to gods and Brahma. The Buddha,
disproving all these theories and views disclosed that grasping
(upadana) is the root cause of existence as clearly explained in
the Law of Dependent Arising, (Paticca Samuppada Dhamma).
We have chosen as the topic of this 18" discourse on Paricca
Samuppada, two verses that shed light on our subject. These two
verses are also from the Dvayatanupassana Sutta, of the Sutta
Nipata which has already provided us with suitable topics for
several discourses on Paticca Samuppada. | have explained its
style of presentation on earlier occasions. It is a sutta where the
Buddha makes a very impressive analysis of the duality of arising
and ceasing, surveying it from different angles. This is how the
Buddha introduces the two aspects — arising and ceasing — with
regard to grasping — updadana, which is a link in the Paricca
Samuppada.

“Monks, if someone inquires whether there could be
another mode of contemplating dualities, you must reply in the
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affirmative. How is it possible? Whatever pain arises, all that has
grasping as condition. This is one mode of contemplation. With
the total detachment and cessation of grasping, pain ceases to be.
This is the second mode of contemplation. A monk who practices
the dual technique of contemplation striving hard to burn out the
defilements (kilesa) with vigilance, can expect one of these two
rewards, either Arahanthood in this very life or the attainment of
Non-returner in case a trace of grasping remains as residue.” The
above two verses were uttered to clarify that point.

Upadana paccaya bhavo — Continues existence called
bhava, depends on grasping called upadana

bhiito dukkham nigacchati — The born experience
suffering

jatassa maranam hoti — Death comes to the born

eso dukkhassa sambhavo — This is the origin of suffering
tasma upadanakkhaya — Therefore through the destruction
of grasping

sammadasiriaya pandito — The well informed wise men
jatikkhayam abhinfiaya — realizing the extinction of birth
nagacchanti punabbhavam — Will not seek birth again.

That is the meaning of the two verses. Let us try to first
understand the term upadana. Many of you know the position of
‘upadana’ in the Law of Dependent Arising. “Tanha paccaya
updadanam, upadana paccayd bhavo”. We have mentioned on
earlier occasions that when making an analytical study of any one
of the links of the Paticca Samuppdda, the two links on either
side have to be taken into account. Then conditioned by craving
Is grasping, conditioned by grasping is continuous birth. In the
analysis of the Paticca Samuppada, the Buddha explains the
significance of grasping through the question answer method.?
‘Katamarica bhikkhave wupadanam?’, What is grasping?
‘Kamupadanam’, grasping of sense pleasure, ‘difthupadanan’,
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grasping of views, ‘silabbatupddabam’, grasping rules of
morality and views, ‘attavadupdadanan’, grasping of the notion of
self.

This term wupadana also deserves some thought. The
prefix ‘upa’ gives the general idea of closeness, ‘coming near’,
sometimes explained as ‘upeti upadiyati’, ‘reach close and grip’.
In fact the implication here is to continue to grip firmly. Gripping
not with the hands but with the mind.

Now, when discussing upadana, you are automatically
reminded of the often mentioned topic pafica upadanakkhandha,
the five heaps of grasping — ripa, vedana, sanna, sankhara and
viniiana (physical form, feeling, perception, preparation and
consciousness). These are the five heaps we reach and grip.
‘Etam mama, esohamasmi, eso me atta’ ‘This is mine, This am I,
This is myself’.

The Pupnama Sutta® of the Majjhima Nikaya refers to a
certain moonlit night when the Buddha allowed the monks to ask
him questions. A monk on this occasion asked two questions
about updadana and upadana khandha. What is the root cause of
the five aggregates of grasping? kir mitlaka? The Buddha replied
“Ime kho bhikkhu panicupadanakkhanda chandamiilaka”. Chanda
or desire is the root of the five aggregates of grasping. The term
chanda embodies the idea of tania. Chanda is wish. Now comes
his second question, which seems complicating at a glance.
“Venerable Sir, is upadana the same as paiica upadanakkhandha
or are they different?” The reply is “Monk, grasping and the five
aggregates of grasping are not identical. Neither are they
altogether different from each other. If there is any desire towards
the five aggregates of grasping, that is called grasping.” Dear
listeners, you must remember that the lustful desire towards the
aggregates is the quality of grasping within it.
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Now let us find out what bhava means in ‘Upadana
paccayd bhavo’. The general meaning is existence. But on
hearing the word, many think of different worlds such as the
world of sensuality, the world of form and the formless world.
The connection between becoming (bhava) and the mind is not
clear to many. That perhaps is the reason why Venerable Ananda
once asked the Buddha,' “Bhavo bhavo ti bhante vuccati.
Kittavata nukho bhante bhavo hoti?” “Venerable Sir ‘Existence
existence’ they say. To what extent can it be called existence?”
Then the Buddha replied as follows “ Ananda, in the absence of a
kamma (action) that could carry its results into a sensual sphere
or a sensual world (kama dhatu), is sensual existence possible?”
Here kama dhatu refers to a world of sensuality. Venerable
Ananda replies “No Venerable Sir”. Then the Buddha explains
his position using some unusual terms ‘“kammarm Khettasm,
vifinanam  bijam, tapha sineho”. Kamma is the field,
consciousness is the seed, craving is the moisture. The
consciousness of beings who are overwhelmed by ignorance and
tied down by craving, tends to seek birth in a sensual world. Now
it’s clear that birth in a sensual world takes place in a field called
kamma with visiriana as the seed when the moisture of craving is
available. Venerable Ananda’s second question was somewhat
similar to the first, though based on a world of form. The Buddha
explains ‘Ananda, in the absence of a kamma that could carry its
results to a world of form (riapa dhatu), is existence of form
possible?” ‘No Venerable Sir’. Here the explanation is similar to
that of the earlier question. For beings overwhelmed by
ignorance, and tied down by craving who seek birth in a world of
form, kamma provides a field with virifiana as the seed and
craving as the moisture. Apply this same explanation regarding
birth in a formless world (aripa dhatu). Existence in a formless
world is possible only if a kamma conducive to such a birth is
present. In short, in the analysis of the Law of Dependent Arising,
the Buddha refers to existence as threefold, existence in the world

50



Sermon 18

of sensuality, (kama bhava) in the world of form (ripa bhava)
and in the world of no-form (aripa bhava).

Now we have discussed “Bhava”. What do you think is
bhiita in “Bhiito dukkham nigacchati?” A bhiito is one who has
come into existence. “Upadana paccayda bhavo — bhiito dukkham
nigacchati”, One who falls into continuous existence, one Who
enters continuous existence — he is referred to as bhita — he
experience pain, suffering. How? Herein you must remember that
contained within bhava, both birth and decay-death are found.
These two inherent features birth and decay-death (jati, jara-
marana) are thereby proved. “bhiito dukkham nigacchati” implies
that a person who comes into existence, has birth and decay-
death, which are an inseparable pair yoked together. Every
religious teacher has attempted to remove decay and death from
birth, to create an external birth. The Buddha has confirmed the
impossibility of such a position in the Salla Sutta.’

“Nahi so upakkamo atthi yena jata na miyare, jarampi
patva maranam evam dhammahi panino”

There is no devise whatsoever by which a born person can
avoid death. Death is certain even after decay. This makes it clear
that upadana (grasping) has existence within it. Grasping is
suggestive of existence. If grasping is suggestive of existence, the
idea of birth, decay and death are also obvious. That is why the
above verse winds up with ‘Eso dukkhassa sambhavo’. That itself
is the arising of suffering. That is the positive aspect. The other
verse suggests ‘Tasma’ Therefore with the total destruction of
grasping, ‘sammadaniiaya pandita’® the wise with right
understanding  ‘jatikkhayam abhifinaya’. This is an unusual
phrase, which we will explain now. ‘jatikkhayam abhiinaya’
means seeing the destruction of birth, the non-existence of birth,
with wisdom par excellence, nagacchanti punabbhavam — shall
not seek rebirth again.

51



The Law of Dependent Arising

Due to this series of discourses on the Law of Dependent
Arsing, we were compelled to talk of a direct order procedure and
a reverse order procedure. Now you are familiar with it by
reading and listening to it often. This is how the direct order
begins. Avijja paccaya sankhara, sankhara paccaya vinnanam,
vifiiana paccayd nama ripam. It ends with “Jatipaccaya
jaramaranam soka parideva dukkha domanassa upaydasa
sambhavanti.  Evametassa  kevalassa  dukkhakkhandassa
samudayo hoti”. Although the entire process has not been
mentioned here, we can see that conditioned by birth, there arise
decay, death, grief, lamentation, suffering, dejection and
retribution. In this manner the entire mass of suffering arise. That
is the Law of Dependent Arising, in direct order, which reveals
that dependent on birth, there arises the entire mass of suffering,
decay, death, grief, lamentation, suffering, dejection and
retribution.

How do we look at this in the reverse order?
‘Avijjayatveva asesa viraga nirodha’. With the total destruction,
detachment and cessation of ignorance, ‘Sankhara nirodho’
preparations cease. ‘sarnkhara nirodha viriiiana nirodho’, with the
destruction of preparations consciousness ceases. ‘vifiiana
nirodh@ namarapa nirodho’, with the destruction of
consciousness, name-and-form cease. It goes on till the last link.
‘Jati nirodha, jaramarapna soka parideva dukkha domanassa
upayasa nirujjhanti. Evametassa kevalassa dukkhakkhandassa
nirodho hoti.” This is the reverse order. “With the cessation of
birth, it is obvious that decay, death, grief, lamentation, suffering,
dejection, and retribution also cease. In this manner, the entire
mass of suffering comes to an end.” But Dear Listeners, we have
come across an unusual discourse, delivered by the Buddha
himself, which suggests the possibility of attaining Nibbana,
through the direct order alone. It is the Upanisa Sutta of the
Abhisamaya Sasyutta in the Sasyutta Nikaya.® Most educated
westerners, who dislike the negative quality in the discourses on
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causality, seem to prefer this Upanisa Sutta, which follows the
direct order adding up link by link and finally ending up in
Nibbana. The simile used here is the same as what is found in any
other discourse on Dependent Arising. This is how it goes “Just
as, Monks, a shower of rain with piercing rain drops pours down
on a summit of a hill and the water takes a downward course
along the slopes filling rugged crevices, and small ditches, and
when they overflow, the small holes and when they overflow, the
large holes and when they overflow, the rivulets and large rivers
and finally fills the great ocean, in the same way monks,...... ”

Supported by this illustrative simile, the Buddha proceeds
to explain the links of the Law of Dependent Arising. Please try
to remember the links even though not familiar with the
meanings.

“Evameva kho bhikkhave, avijjupanisa sankhara. sankha-
dpanisam Saldayatanam, Salayataniipaniso phasso, phassipanisa
vedand, Vedaniipanisa tanha, tanhiupanisam upadanam, upadan-
ipaniso bhavo, bhavipanisa jati, jatapanisam dukkharm. ...... ”?

Now follows, from there onwards, a process that even you
may prefer.

“Dukkhipanisa saddhd, saddhupanisam pamujjam, pam-
Ujjiipanisa  piti, pitiapanisa  passaddhi, passaddhipanisam
sukham, sukhiipaniso samadhi, Samadhipanisam yathabhita-
iianadassanam, Yathabhitaiianadassanipanisa nibbida, nibbid-
ipaniso virago, Viragupanisa vimutti, vimuttupanisam khaye
nanam.”

This account is very unusual, because it follows only the
direct order. The reverse order is inapplicable here. The central
point between the two processes is Dukkha, suffering.
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At this juncture, | wish to critically comment on the
Sinhala translation of the Tipitaka, where the Pali word upanisa
has been convieniently replaced by paccaya, thereby denying
Sinhala readers the full significance of this special word upanisa.

The Upanisa Sutta, when translated, would appear as
follows. Even without a knowledge of Pali, one could notice its
special quality. The earlier sutta was worded as followed,
“Dependent on ignorance arises preparations, Dependent on
preparations arise consciousness.” But this sutta, translated
grammatically would appear as follows.

In reliance with

In reliance with
In reliance with
In reliance with

ignorance (arise)
preparations
consciousness
name-and-form

preparations
consciousness
name-and-form
Six aggregates

In reliance with six aggregates contact
In reliance with contact feelings
In reliance with feelings craving
In reliance with craving grasping
In reliance with grasping existence
In reliance with existence birth

In reliance with birth suffering

The second part follows the same pattern.

In reliance with suffering (arises) confidence (saddha)

In reliance with confidence (arises) delight (pamoda)

In reliance with delight (arises) joy (piti)

In reliance with joy (arises) serenity (passaddhi)

In reliance with serenity (arises) ease (sukha)

In reliance with ease (arises) concentration (samadhi)

In reliance with concentration (arises) absolute knowledge
(vathabhiita fianadassana)

In reliance with  absolute
disenchantment (nibbida)

knowledge  (arises)

54



Sermon 18

In reliance with disenchantment (arises) detachment
(virago)

In reliance with detachment (arises) emancipation
(vimutti)

In reliance with emancipation (arises) wisdom of
extinction (khaya fiana)

| hope my listeners have got at least a general idea of the
grammatical problem here. The translation appears different
because what is conveyed here is peculiar. Let me try to give you
a general idea. You know that the term paccaya in this twelve
links of the Law of Dependent Arising is repeated without any
change. Avijja paccaya sankhara, sankhara paccaya vinrianam
etc. But the term upanisa is declined with the subject it qualifies
keeping to case, gender and number. Those of you who know
grammar, will agree that an adjective will take the case, gender
and number of the noun it qualifies. “Avijjiupanisa sankhara”
therefore, will have to be translated as ‘Preparations exist in
reliance with ignorance’. Avijja is a feminine gender noun in Pali.
“Sankharupanisam vinnapam” has to be translated as
‘consciousness exist in reliance with preparations’. Sankhara is in
the plural in Pali.

‘Vedaniipanisa tanha’ has been translated in the feminine
gender in grammatical Sinhala, although an identical version is
not possible in English.

I wish to draw your attention to an unknown aspect of the
term ‘upanisa’, though it is used often. You have heard of
‘Upanissaya sampatti’. Upanisa means ‘in close association
with’. Why the Buddha used the term upanisa instead of paccaya
is a problem.

In order to clarify that point, 1 wish to quote as a brief
commentary, the Nibbedhikaparivaya Sutta’ in the sixth Nipata
of the Anguttara Nikaya. This sutta holds within it several
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valuable facts about the Dhamma. The Buddha addresses the
monks in one place as follows “Katamo ca bhikkhave dukkhassa
vipako?”, ‘What 1is the consequence of suffering?’. A person
oppressed by suffering, overwhelmed by suffering will grieve as
a consequence, will become feeble, lament and beat his chest and
finally ‘sammohasm apajjati’ will fall into total delusion. There is
another aspect. Instead of crying and lamenting overwhelmed by
grief some may react in a different way.

“Bahiddha pariyetti apajjati, ko ekapadam dvipadam
janati imassa dukkhassa nirodhayati.” He directs the searchlight
outwards. ‘Who knows a line or two to help me cease this
suffering?” Here the Buddha summaries this situation into an
amazing theory “sammoha vepakkar: vaham bhikkhave dukkhari
vadami pariyetthi vepakkarm va” « Monks, | declare two reactions
to suffering, either total delusion (sammoha) or search
(pariyerzhi).” You may have now tuned in to the drama of
Patacara or Kisa Gotami. Both reactions are involved here.
Imagine the plight of Patacara who lost her husband, her two sons
and her parents, and was driven into a state of lunacy. She was
humiliated and beaten on the roads. An unknown noble friend
directed her to the world’s greatest and noblest friend. The
outcome was that she became an Arahant Therl.

Kisa Gotami’s drama was not different either. A mad
woman who walked the roads, seeking for medicine for her dead
child on her shoulder. She was ridiculed and beaten up. An
unknown noble friend directed her to the Buddha. The mad walk
finally ended up in Arahantship. It’s clear now that ‘delusion and
search’ are both present here. Then why is the word va
(vepakkam vaham.....) used here. It gives an alternative. Paccaya
has a specific idea. “Jati paccayda bhikkhave jaramaranam”,
“Uppddd va tathagatanam, anuppdada va tathagatanam thitd va
sa dhatu.” Those are examples. ‘Decay and death have birth as
the only condition. Whether Buddhas are born or not, this law
persists unchanged. But the Buddha declared that suffering has
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two consequences or results. Either one would fall into delusion
or one would fall into a search outside.

Dear listeners, we have often fallen into the first of these
two tracks, the reason being the absence of a noble friend. The
search for a person who knows ‘one or two lines’ to direct us will
be futile, until and unless a Buddha appears. That has to be well
understood. The stories of Patacara and Kisa Gotam1 prove that
the ordinary worldling’s reaction to suffering is delusion. Lying
hidden underneath it one may discover an upanissaya sampatti a
kammic force which is visible to a Buddha though hidden from
us.

In this context ‘upanisa’ conveys the idea of ‘relying on’
or ‘in association with’. Two possible results are seen in
association with the experience of suffering. One is delusion. The
other is search. The positive results of the search have already
been mentioned. It is an upward path of purification where
suffering (dukkha) leads to confidence (saddha). Confidence
leads to delight (pamoda). Delight leads to joy (piti). Joy leads to
serenity (passaddhi). Serenity leads to ease (sukha). Ease leads to
concentration (samadhi). Concentration leads to absolute
knowledge (vathabhutariana dassana). It leads to disenchantment
(nibbida). Disenchantment leads to detachment (virago).
Detachment leads to emancipation (vimutti). Emancipation gives
rise to the wisdom of extinction (khaye riana) or the wisdom to
understand everything. Most educated westerners prefer this
explanation which leads you on a positive track.

A certain erudite person of modern times® named this
discourse as the circular Law of Dependent Arising. It is called
circular because it follows the direct order to the end instead of
using the direct order and the reverse order. Even though many
are familiar with the Upanisa Sutta, the subtle difference between
‘paccaya’ and ‘upanisa’ is hardly recognized, as a result of which
even translations have treated both words as identical. You must
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understand that ‘upanisa’ has an alternative implication. That is
why this sutta says. ‘In reliance with ignorance...’ instead of
‘Dependent on ignorance...’, which suggests a definite result
based on conditionality.

Assuming that the Upanisa Sutta clarifies the difference
clearly, let us understand the final result of this path. What was
the final attainment of those Arahant Bhikkhunis? The cessation
of birth (Jatikkhaya). If grasping gives rise to existence, and
existence gives rise to birth and decay-death, we have to
eliminate birth. There is no other alternative but the elimination
of birth. That is called ‘Jatikkhaya’. A great many humans who
promote and love existence, dislike extinction (Nibbana) for that
reason. It becomes the Nibbana of Siyadoris. You cannot bargain
for birth totally free of decay-death. Elimination of birth is the
only solution to the misery that follows.

How could birth be eliminated? By eliminating grasping.
It is the stage which is totally free of craving, grasping and lust.
You can understand the significance of this sutta, from whichever
aspect you scrutinize it. Then let us look at it from another angle.
We just now said that one comes to know through highest
wisdom, the total eradication of birth (jatikkhaya). How is that
possible? How can one know that birth has been totally wiped
out? The Buddha has been able to, for some reason, declare that
there will be no more rebirth for him. “Natthidani punabbhavo”.
Similarly Arahants are referred to as ‘eliminated birth’ ‘khina jati
vusitas brahmacariyarm’. The problem is, how are we to know
whether birth has been eliminated? The solution to this problem
will also clarify the suttas that deal with the profundity of
Nibbana. The Ajata Sutta® in the Itivuttaka provides an ideal
solution to our problem. First make yourselves familiar with it in
Pali: “Atthi bhikkhave ajatam abhiitarn akatam asamkatam — no
ce tam bhikkhave abhavissa ajatam abhiitam akatam asarmkatam
nayidha jatassa bhitassa katassa samkatassa nissaranam
pannayetha.”
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This declaration invites for deep contemplation. The
Buddha emphasizes the existence of something, which the
worldlings never ever thought of. You will understand it as we
translate the statement.

“Atthi bhikkhave ajatam abhitarm akatam asamkatam”,
‘Monks, there exists a state unborn, unsprung, undone,
unprepared.” “no ce tam bhikkhave abhavissa ajatam abhiitam
akatam asamkatam”, ‘if such an unborn, unsprung, undone,
unprepared state was non-existent, “nayidha jatassa bhiitassa
katassa sarikatassa nissarapari pannayetha”, ‘it would be
impossible to declare the security of a state unborn, unsprung,
undone, unprepared, attainable in this birth itself. Then the
Buddha declares the same statement in the positive order. “Yasma
ca kho bhikkhave atthi ajatam abhitarm akatam asamkatan,
tasma jatassa bhiitassa katassa samkatassa nissaranpam
pannayatt ti.” ‘Monks, since there exists an unborn, unspring,
undone, unprepared state, there is a release from the born, sprung,
made, prepared state.” Now we must understand why the Buddha
repeated it, emphasizing the negative and the positive points of
view. The ordinary worldling is unable to imagine the existence
of such a state. That is why we highlighted it in our series of
discourses on Nibbana. The worldling is unable to comprehend it
due to his craving for existence. What is expressed here is the
cessation of birth through the cessation of continuous existence
which the Arahants experience with the attainment of Phala
Samapatti. As they transcend the world, they experience that
continuous existence is dependent on the six aggregates, and their
cessation leads to the cessation of continuous existence. The final
mental state of the Buddha and the Arahants is the fruition of this
realization.

Based on this realization, Nibbana is called ‘tanam,
lenavir, dipari, saranar, paravana’™® a protection, a cave, an
island, a refuge, a support. Whenever the Buddha and the
Arahants are in a relaxed state of mind they dwell on the
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elimination of existence (bhavanirodha) described as ‘Bhava
nirodho Nibbanam’. If existence is a fire its elimination is the
extinction of the fire. The mind firmly established in this state, far
removed from the excitement of the world, cannot be disturbed
even by thunder. What is the nature of the mind at that time? The
truth has been realized. The end of birth has been attained. The
continuous existence having been eliminated, birth too is ended.
Decay and death are thereby terminated. This truth has been
realized. That is the quality of the mind free from continuous
existence.

The following verses in the Itivuttaka -effectively
condenses the ideas expressed above.

Jata bhiitam samuppannam — katar sapkhatamaddhuvam
Jaramaranasanghatam — roganiddam pabhanguram
aharanettippabhavam — nalam tadabhinanditum

Tassa nissaranam santam — atakkavacaram dhuvam
ajatam asamuppannari — asokar virajar padam
nirodho dukkhadhammanam — sankhariipasamo sukho

Here is its meaning. It gives a realistic description of the
world.

Jata bhiutarn  samuppannamz — born, sprung up,
dependently arisen. katam: sankhatamaddhuvam — made,
prepared, short lived. jaramaranasanghatam — bonded by decay
and death. roganiddam pabhanguram — a nest for sickness,
perishable. And what is the nest made up of?
aharanettippabhavam — born of craving for food. nalam
tadabhinanditum — not fit to take delight in. Tassa nissaranari
santam atakkavacaram dhuvam — departure from this called
Nibbana is peaceful, beyond reasoning and enduring. ajatam
asamuppannar: asokam virajam padam — unborn not
dependently arisen, free from grief and attachment. nirodho
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dukkhadhammanam — ceasing of all factors of sarrow.
sankharipasamo sukho — stilling of all preparations is bliss.

What is remarkable is that any verbal account about
Nibbana begins with the term sankharasamatho, stilling of
preparations. For instance ‘Etam santam etam panitam yadidam
sabba sankharasamatho sabbiipadhi patinissaggo tanzhakkhayo
virago nirodho Nibbanam.’ That is clear proof that with the
cessation of preparations, all that is associated with it inclusive of
existence ceases, because existence is dependent on preparations.
I would like to make a comment here. Unfortunately, many have
misinterpreted the term asarikhata. Instead of understanding it as
a state free of preparations, it is treated as a ‘thing’. The
‘unprepared’ has become a world. Even Nibbana has been
converted into a world. A transformation has taken place within
the Dhamma. That is what we have tried to explain to you the
implication of asamkhata, the unprepared. That realization is
called ‘anidassana viniiana’, a state of consciousness which does
not display name-and-form (namaripa), which represents the
entire world. This mental state too had been misinterpreted as a
world. We have attempted to clarify in our discourses on
Nibbana, particularly in some of our resent discourses, that
anidassana viririana is not a world but a realization attainable
through the cessation of continuous existence (bhava). As further
clarification 1 would like to point out something unforgettable.
On the front cover of the book Paticca Samuppdda just out from
the press, you see two bundles of bambo, one leaning against the
other, so dependently that if one is pulled out the other falls. This
demonstrates the mutual dependency (ariiamariiapaccayata)
between consciousness and name-and-form, as explained by
Venerable Sariputta. With reference to this we have brought out
as an analytical explanation, a very deep and valuable sutta called
Maha Nidana Sutta.

The Buddha’s declaration of mutual dependency
(arfiamaniiapaccayatd) between consciousness and name-and-
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form based on dependent arising, is condensed in the Maha
Nidana Sutta as follows.

“Ettavata kho Ananda jayetha va jivetha va miyetha va
cavetha va upapajjetha va. Ettavata adhivacanapatho, ettavata
niruttipatho, ettavata pannattipatho, ettavata pannavacaram,
ettavata vattam vagati itthattam  panniapanaya  yadidam
namaripam saha vifiianena.”

This is its translation, ‘Ananda, to this extent does a
person’s birth or decay or death or departure or rebirth takes
place’. Next he deals with another aspect. ‘To this extent is a path
of attribute (adhivacana) a path of etymology (nirutti) a path of
manifestation (pafifiati) displayed’. Concealed within these three
words is the secret of language and logic. Only to this extent is it
possible to express a path of attributes, a path of etymology and a
path of manifestation. Furthermore the Buddha says ‘ettavata
pannavacaram’ ‘To this extent does wisdom reach’. This means
that wisdom can reach in between name-and-form and
consciousness but not beyond.

Next comes an explanation as to why the simile of the
undercurrent was used. Ettavata vattam vagtati itthattam
panfiapanaya yadidam namariipam saha vifiianena’. ‘Ananda, to
this extent does the undercurrent spin, for the continuity of
existence, that is as long as name-and-form spins with
consciousness’. We too have referred to the simile of varra, the
undercurrent to clarify this point. It is not our own creation but a
simile hidden among the suttas. The undercurrent spins only as
long as name-and-form spins with consciousness. One can take
birth, go through decay-death, pass away and seek birth again
only as long as name-and-form twirls with consciousness. Only to
that extent can language and logic hold sway over beings. Only to
that extent can wisdom penetrate. It cannot go beyond. Only to
that extent does the entire undercurrent of existence (sarisara)
spin.
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The two words referred to above are the most significant,
that is name-and-form and consciousness. ‘ramaripam Saha
viriianena’. We have attempted to emphasize the significance of
this duality by using similes such as Narcissus and that of the dog
on the bridge. Inability to understand this mutual dependency
anfiamannipaccayata is at the very root of delusion. In popular
games such as cricket or draughts you see a clear division into
two sides without understanding the mutual dependency of one
on the other. This inability to understand it, leads to a process of
preparations  (sankhara)  between  name-and-form  and
consciousness that results in the six sense spheres. Here too the
presence of duality is significant such as the eye and physical
form, ear and sound. We have discussed this on earlier occasions.
This process goes through contact, feeling, craving and ends up in
suffering.

This is the secret hidden behind the statement ‘Ananda, to
that extent does the undercurrent spin, for the continuity of
existence, that is as long as name-and-form spins with
consciousness’. Whenever one realizes this relationship and break
them apart, suffering ends. | am sure you remember how the
Bodhisatta Vipassi contemplated on the Law of Dependent
Arising in the reverse order “Kim paccaya jaramaranam?”
‘Dependent on what is decay-death?’ ‘Birth’, ‘Jati’. In this
manner he proceeded until he saw that name-and-form, nama-
rijpa i dependent on consciousness, vififianpa and consciousness
IS dependent on name-and-form. He couldn’t proceed further
because the secret key to the solution lay there. Due to the
ignorance of the mutual dependency between these two, the view
of self (sakkaya ditti) or the view of ‘I’ arises. Ignorance paves
the way for a division into two camps, two teams. An ideal
example is the game of chess between two good friends Ajith and
Sumith, who challenged each other over a game. What takes
place in this world is similar. Narcissus assumed his own shadow
to be a goddess. That explains the notion of self, sakkaya digsi.
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Now you can understand this delusion arises between these two,
name-and-form and consciousness. It is absolutely essential to
realize with wisdom that name-and-form is substanceless. It is a
mere shadow. That is why we did an etymological study of these
terms. Form in name-and-form is a form given to name, a form
which is a mere name. Name in name-and-form is a mere
characteristic of name. Here, name does not refer to the accepted
names used in this world, but the five qualities of name called
feeling (vedana), sensation (sarifia), intention (cetana), contact
(passa) and attention (manasikara). It is a name given to name.
Let us understand it as a name given to name. Form (ripa) here
refers to the created notion of form in association with the four
great primaries (mahabhiita). That’s why we call the form a mere
name. This game takes place within the illusion of consciousness
due to the inability to identify the two. Two camps have been
formed in samsara as ‘self and others’, as ‘myself and the world’.
The root cause lies hidden there. The Maha Nidana Sutta has
been named so because it reveals these underlying facts regarding
the primaries.

Now let us discuss how to attain its realization. Instructive
verses are found here and there for this purpose. The Muni Sutta
of the Sutta Nipara® is one such example although it has not
drawn much attention.

Sankhaya vatthini pamaya bijam
Sinehamassa nanuppavecche
Sa ve muni jatikhayantadasst
takkam pahaya na upeti samkham

This verse is extremely deep in meaning. It discusses the
qualities of a muni, an Arahant. This jewel of a verse uttered by
the Buddha, extremely deep in meaning, describes a sage (muni)
an Arahant. Sankhaya vatthini, here vatthuni means land or a

field. Try to recall what helped the viriiana to establish itself.
‘Kammari khettam, viiiianam bijam, tanha sineho’ © if beings
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blinded by ignorance, tied by craving seek birth in a world of
sensuality or a world of form or a formless world, kamma serves
as the field, consciousness as the seed and craving as moisture.
This idea is condensed in ‘sankhaya vatthini pamdaya bijan’,
identifies the field and the seed of consciousness. ‘Sinehamassa
nanuppavecche’. He refrains from watering it. He identified the
field correctly and he identified the seed correctly. So he waters it
no more. Then what is the result?

‘sa ve muni jatikhayantadasst’. He indeed is the sage who
has seen has seen the cessation of birth.

‘takkam pahdaya na upeti samkham’. The term takka
reminds us of atakkavacara. ‘takkam pahaya’ given up
reasoning. ‘na upeti sarkharm’ seeks no recognition.

Here a special comment is necessary to clarify this phrase.
The worldlings do not recognize Arahants. What is the reason?
Worldlings recognize people with assets (upadhi sampatti) such
as the possession of land, houses, designations or vehicles. The
Buddha and the Arahants have given up the five assets called the
aggregates of grasping (which they had been carrying all the way
through samsara) and as a result they are not reckoned by the
worldlings.

‘takkam pahaya’ too suggests a deep meaning. The
‘avydkata vatthu’ or the “‘undeclared topics’ seem to baffle many.
We have earlier discussed four points out of the ten undeclared
topics. They deal with the position of a Tathagata after death.
Not only the religious philosophers of that time but even the
educated class today are baffled by the Buddha’s silence
regarding such popular topics. Educated westerners say that it
revealed the Buddha’s ignorance. But the true position was, Dear
listeners, that the Buddha and the Arahants were beyond all
limitations of logic. Language and logic restricted by dilemma
and quadrilemma are incapable of penetrating the after-death
position of the Buddha and Arahants. The four questions are
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mitigated by the misconception of a ‘personality or a soul’ after
death.

This is how the Buddha rejects them. ‘It cannot be said
that a Tathagata is’ after death, or is not. Nor can it be said that
he is both, ‘is’ and ‘is not’ or he is ‘neither is’ nor ‘is not’. Please
try to understand this subtle point. It is not possible to say ‘yes’ or
‘no’ to these four positions. Neither can you confirm the four
positions wholesale or reject then altogether. As such ‘samkharm
na upeti’, ‘seeks no reckoning’ is the best description of this post-
parinibbana position.

References made regarding the deep qualities of the
Buddha in certain suttas are amazing. They are not empty sayings
imposed on him. Here is an impressive one, “RipaSankha vimutto
kho tathdagato gambhiro appameyyo duppariyogaho seyyatapi
mahdasamuddo.”*® The Tathagata is beyond reckoning by form.
He is free from the qualities of form, having given them up. He
carries a form which he has not grasped. For this reason, the
world finds it too deep a concept to realize. Gambhiro, deep.
Appameyyo, immeasurable.  Duppariyogaho, difficult to
penetrate. Seyyatapi mahasamuddo, like unto the great ocean.
The reason for comparing it to the ocean is that it is beyond
understanding, beyond grasping through logic. We know that
logic functions within the limitations of consciousness and name-
and-form. A break through reveals the sphere unattainable
through logic. Atakkhavacaram dhuvam means beyond reasoning
and stable. Logic is unstable but the worldlings dwell within the
framework of logic. Since the Buddha has surpassed the worldly
characteristics of form he is called ‘ripa Ssankha vimutto’.
Although it sounds amazing I can’t help remarking here that the
Arahants are the least recognized in the world due to the absence
of expected qualifications. The world is reluctant to find out what
Nibbana is. Because of their craving for continuous existence
they lean on logical reasoning. This problem is most serious
among the educated westerners. The statement ‘ripa Sankha
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vimutto kho Tathagato’® explains the reason. He is beyond
reckoning by form. ‘samkharm nopeti vedagu’ the knowing of the
veda (wisdom) does not yield to reckonings. Now you can
understand the depth of the simile in the verse. ‘Sankhaya
vatthuni’, An Arahant understands the true nature of the field,
‘pamadya bijam’ he understands the deceptive nature of the seed
of consciousness. ‘sinehamassa nanuppavecche’ and he prevents
the rain of craving supplying moisture, ‘sa ve muni
Jjatikhayantadasst’ he is the sage who sees the cessation of birth.
This idea is found in several places in the Sutta Nipata.

Here is another statement about the sage in the Sutta
szdta.14 “Yo jatamucchijja na ropaye — jayantamassa
nanuppavecche.” ‘jatam ucchijja’ — uprooting what is born. ‘na
ropayeyya’ — refrains from planting. ‘jayantamassa nanuppa-
vecche’ — abstains from supplying water to what is growing.
Arahants live but do not nourish life. They do not accumulate any
kamma. This explains the “state of release”, described in several
suttas. To put it in brief the Arahant with correct understanding
prevents the seed of consciousness growing in the field of
kamma, nourished by the moisture of craving, thereby putting an
end to existence.

Let us condense this idea further. “Uppdda paccaya bhavo
— anupada parinibbanam”, ‘existence is dependent on grasping.
Detachment brings extinction’. Many get caught up here because
Parinibbana reminds them of the Maha Parinibbana Sutta.
Parinibbana does not refer to the ‘death’ of the Buddha or an
Arahant. It refers to the moment the Buddha or an Arahant attains
fruition of Arahanthood experiencing the cessation of existence,
birth and the cessation of birth. Those who have a confused
notion regarding this, have distorted even very clear suttas. Let
me give you an instance of a clear sutta. This is an occasion the
Buddha talks of himself.

Tinno so bhagava taranaya dhammarm deseti
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Santo so bhagava samathaya dhammanm deseti
danto so bhagava damathaya dhammar deseti
parinibbuto so bhagava parinibbandaya dhammanm deseti

If we attempt translating verbally it will cause confusion.
Let us proceed carefully.

‘Tinno so bhagava taranaya dhammam deseti’, Having
crossed over, the Fortunate One teaches the Dhamma for others
to cross over (the ocean of sarsara)

‘santo so bhagava samathaya dhammam deseti’, Having
attained peace the Fortunate One teaches the Dhamma for others
to attain peace.

‘danto so bhagava damathaya dhammam deseti’, Having
restrained himself the Fortunate One teaches the Dhamma to
restrain others.

The last sentence goes as

‘parinibbuto  so bhagava parinibbandaya dhammam
deseti’, If parinibbuto means passing away, how could he teach
the Dhamma? ‘parinibbuto bhagava’ means ‘free from the world’
‘free from everything worldly’. Then the line reads ‘Having
released himself from the world, the Fortunate One teaches the
Dhamma for the release of others’. Please remember that
parinibbuto means the total isolation of the Buddha or the
Arahants from the world by entering the mental state of Arahat
phala samapatti. In that state they do not even hear the
thundering. If one is unable to realize in this very life that one’s
existence has been totally eliminated, doubt will remain. Doubt is
ignorance. That means ignorance has not been totally eliminated.
The most precious word in the Buddha’s teaching crops up here.
‘Diftheva dhamme’, In this very birth. Many people try to evade
this word. In this very birth, one can attain the cessation of
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existence following the Buddha’s teaching. No other religious
teacher has been able to show the path to cease existence, in this
very birth.

The Buddha has shown the way to cessation of birth,
cessation of decay-death, cessation of suffering. Which explains
the ‘jatikhayattadassi’, ‘khina jati’, ‘natthi dani punabbhavo’.
They testify to the fact that the Buddha had no more births. He
had reached the highest stage, Phalasamapatti. So had the
Arahants. The ordinary worldlings are unable to understand this
discontinuityof the relationship between consciousness and name-
and-form. They can only see the continuity of the physical form
and the natural functioning of the five senses. The Buddha and
the Arahants live their lives, they partake of food but the release
they attained (vimutti) continues, though not visible. It is the
release vimutti, that becomes their refuge at the last moment.

Today we were compelled to speak in a forceful tone. The
reason is, many have distorted the Dhamma, due to lack of
penetrative understanding. Dhamma has been converted into a
path that promotes continuity of existence. The educated class
here as well as abroad are responsible for it. We have done our
best in clarifying misconceptions. I am sorry | have to state facts.

Dear Listeners, this is enough for today. I wish to remind
you to adopt yourselves to the Buddha word, “Sammoha
vepakkaham bhikkhave dukkharm vadami pariyetthi vepakkar va”
| declare that the outcome of misery is twofold, either delusion or
search. The search can be fulfilled only during a period the
Buddha’s message survives. Suffering causes delusion endlessly
in samsara. Kisa Gotami, Patacara and many others overwhelmed
by misery found the doors of Nibbana open to them because the
supreme friend (kalyana mitta) the Buddha, showed the way. His
path began with ‘dukkhupanisa saddha saddhiipanisam
pamojjam’ Misery gives rise to confidence, confidence leads to
delight and proceeded on the positive track.
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| want you to realize the value of this present moment and
put it into practical use. This discourse may have appealed to
some but irritative to some. Anyway | hope you will understand
the Dhamma, realize the importance of Dizradhamma (in this life
itself) clarify any doubts and make the determination to tread the
path of positivity even though you may be immersed in misery.
We wish you would realize the four paths and fruits of purity
through the perfection of your meditation, inspired by the
precepts followed, meditation practiced and the discourses you
have listened to, before the lamp of the Dhamma is extinguished.
Whatever beings there be from the lowest hell Avici to the highest
Brahma world Akanifra, may they rejoice in this discourse and
may they attain the peace of Nibbana.

> i_j%{

1. Sn. 11 12 Dvayatanupassana Sutta

2. S. 11 2 Vibhanga Sutta

3. M. 111 15 Mahapunnama Sutta

4. A. |. 223 Pathama Bhava Sutta

5. S. 1V 208 Sallattena Sutta

6. S. 11 29 Upanisa Sutta

7. A. 111 410 Nibbedhika Sutta

8. B. M. Barua

9. Itv. | Ajata Sutta

10. S. IV 372 Tana Sutta, Lena Sutta, Dipa Sutta, Sarana Sutta,
S. IV 373 Parayana Sutta

11. D. 11 55 Mahanidana Sutta

12. Sn. I. 12 Muni Sutta

13. M. | 483 Aggivacchagotta Sutta

14. Sn. 1. 12 Muni Sutta

15. M. | 227 Cila Saccaka Sutta

70



Sermon 19
(Pahan Kanuwa Sermon - No. 201)

‘Namo tassa bhagavato arahato sammasambuddhassa’
‘Homage be! To the Fortunate One — the Worthy, Fully Enlightened!’

Yarm kifici dukkharm sambhoti
sabbar ahara paccaya
aharanam nirodhena

natthi dukkhassa sambhavo

Etamadmavam Aatva
dukkham ahara paccaya
Sabbaharam parififaya
sabbaharamanissito

Arogyam sammadafifiaya
asavanam parikkhaya
sankhaya sevi dhammayrho
sarikhariz nopeti vedagu*

— Dvayatanupassana Sutta, Sutta Nipata
Dear Listeners,

Life of beings is dependent on food. But concealed within
food is found craving which increases the misery of existence. As
a result, the Buddha was compelled to present to the world an
extraordinary vision based on nutriment. Full expression is given
to this vision in three of the verses in the Dvayatanupassana
Sutta in the Sutta Nipata which | have selected as the topic of this
19" discourse on the Law of Dependent Arising.

In several of our earlier discourses we have drawn your
attention to the style of presentation in this sutta. To state briefly,
it is a style of presenting facts for the contemplation of the nature
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of arising and ceasing. In this context the Buddha presents, for
the first time, the method of dual contemplation on nutriment
with regard to arising and ceasing aspects. He introduces it as
follows: “Monks, if someone inquires whether there could be
another mode of contemplating dualities, you must reply in the
affirmative. How is it possible? Whatever suffering arises, all that
has nutriment as condition. This is one mode of contemplation.
With the total detachment and cessation of grasping towards
nutriments, suffering ceases to be. This is the second mode of
contemplation. A monk who practices this dual technique of
contemplation, striving hard to burn out the defilements (kilesa)
with vigilance, can expect one of these two rewards, either
Arahanthood in this very life or the attainment of non-returner in
case a trace of grasping remains.” The above three verses were
uttered to clarify this point further.

Yam: kifici dukkhariz sambhoti — sabbam ahara paccaya
Whatever suffering arises, all that is dependent on
nutriment.

aharanari nirodhena — natthi dukkhassa sambhavo

With the cessation of nutriment, there is no arising of
suffering.

Etamadinavam fatva — dukkham ahara paccaya

Knowing the consequences of suffering dependent on
nutriment

Sabbaharam pariiifiaya — sabbaharamanissito

With complete understanding of nutriment, with
detachment towards nutriment

Arogyam sammadafifiaya — asavanam parikkhaya

With the perfect understanding of health, through the
elimination of influxes

sankhaya sevi dhammaytho — sarikhasm nopeti vedagu
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The Arahant who has transcended the threefold
knowledge and is firmly established in the Dhamma, does
not come into reckoning.

The vision on nutriment presented in these three verses is
extremely deep. The Ahara Sutta of the Ahara Vagga in the
Ahara Sarmyutta® found in the Samyutta Nikaya presents a totally
different attitude towards nutriment than that of the ordinary
world. This is how the Buddha explains it to the monks:
“Cattarome bhikkhave ahara bhiutanam va sattanam thitiya
sambhavesinam va anuggahaya. Katame cattaro? Kabalimkaro
aharo olariko va sukhumo Vva, phasso dutiyo, manosaficetana
tatiya, viiifiapam catuttham.” “Monks, there are four types of
nutriments available for the maintenance of beings born, and for
the welfare of those seeking birth. What are they? Material food
either gross or soft, that can be made into lumps. Contact is the
second. Mental intentions is the third. Consciousness is the
fourth.” The root cause for all four, according to the Buddha is
craving. “Ime ca bhikkhave cattaro ahara tapha nidana tapha
samudayd tanha jatika tanha pabhava.” “These four types of
nutriments have craving as the root cause, craving as the reason
for arising, craving as the place of origin and craving as the place
of birth.”

We come across another amazing account on this subject
in the simile of ‘the flesh of a son’ in the Nidana Samyutta.’
Although we have made general references to it earlier, | hope to
analyse it now in direct reference to the Law of Dependent
Arising. In this discourse on the “flesh of a son” capable of
arousing emotions, the Buddha presents some valuable facts, as
good as objects of meditation, in condensed form.

Let me first quote the Buddha word as it is. “Monks,
imagine a couple who enters a desert track with their only loving
son, equipped with simple requirements. Half way through,
finding their food exhausted the couple confidentially surveying
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their plight decided to kill the son. They killed their only son,
made an edible preparation of the flesh and the fleshy bones and
managed to traverse the rest of the journey. Had they not killed
the son, all three would have perished. But as they ate the meat,
being overpowered by intense grief they beat their chests
lamenting “Where is our only son.”

At the end of the narrative the Buddha asked the monks a
question. “Monks, what do you think? Did those parents consume
their only son’s flesh as a sport or enjoyment? For strength or
appearance or adornment?” “Certainly not” replied the monks.
“Monks, did not the parents consume the flesh of the child,
merely to cross over the desert?” (make note of the term merely).
“Yes Venerable Sir” responded the monks.

The fable ends there. Now the Buddha sets about to drive
home the hard facts related to food. “Monks, gross food has to be
treated as illustrated in the simile. It has its rewards. A deep
understanding of gross material food, partaken of in lumps, is
equal to an understanding of lust in relation to the five-fold
sensuality. The noble disciple who grasps this fact of reality will
attain the fruit of Non-returner. He will not return to this world.”
That is the Buddha’s teaching.

At this point, we are compelled, though reluctantly, to
expose the immature childish story replaced by the commentator*
which underestimates the significance of the Buddha’s message.
What did the man and wife traversing the desert do when they ran
out of food? They sat down under a particular tree with few
leaves and had a confidential discussion. The husband said, “We
have no more food. It is not possible to provide for you by
farming or trade. The only possible solution is for you to kill me,
and reach your destination, with the child.” Then the wife replied,
“I am unable to earn a living in this desert by an occupation such
as weaving thread. So | suggest that you kill me, and cross the
desert with the child.” To this the husband responded, “The child
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will not survive if the mother is dead. The only obvious
alternative is to kill the child and feed on the flesh until we cross
the desert. If we survive we have the possibility of getting another
son. Agreeing to this plan, the mother sent the son to the father.
Recalling the trouble he went through, in order to bring him up,
the father refused to kill him, and sent him back to the mother.

Thinking of the innumerable prayers offered to the gods
and the pain she bore for ten months, the mother couldn’t kill the
son. The boy walking between the mother and the father
continuously — but mind you under that tree with few leaves — fell
down dead. Then the parents after much lamenting and grieving,
fed on the flesh.

Do you notice how the sensitivity found in the Buddha’s
story has been revised in the second? | would like to add my
comments here. Those who read the Dhamma and the Vinaya
today in Sinhala hear of this childish story only. Can you see how
the Buddha’s teachings are undermined? Perhaps the
commentators feared that the earlier story would encourage
parents to Kill their children. But the Buddha’s intention was to
show how dangerous the desire for food taken as a whole can be.
The idea here is very deep indeed. In case you, my listeners, too
have your doubts, let me annex another simile here.

You may have perhaps read the Buddha’s simile on
Dhatumanasikara (attention on the primaries) about a butcher.> A
certain butcher or his apprentice slaughteres a cow, slices it and
sells it at a crossroad. Nobody thinks of the flesh in terms of a
cow. Similarly, says the Buddha, a meditator should survey his
own body by dissecting into the four elements earth, water, fire
and wind. Thereby the Buddha doesn’t encourage slaughter of
animals. It is only a simile. A butcher is a merciless person who
slaughters, cuts into parts and sells cattle with cruelty. The
Buddha’s advice was to dissect the body one loves into the four
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elements as an object of contemplation. That is the message
behind the simile.

Another doubt crops up regarding the simile of the son’s
flesh. Since meat eating is a common subject for discussion
today, one might think the Buddha approved of meat-eating. The
sole purpose of the simile here is to expose the danger concerning
food in general. When discussing this topic once, | said if a grain
of rice on our plate could speak, it would pour out the painful
experience of misery in its life. With the introduction of
agrochemicals that terminate thousands of insects, the grain of
rice will not only complain but shed bitter tears, if it was possible.
On the whole, food is a source of unhappiness. The purpose of
the above simile was to bring about disillusionment regarding
gross or delicate food, partaken of in lumps whether with or
without meat. It must not be misinterpreted. 1 will touch on this
again later.

Let us move on to contact as nutriment (phassahara).
“How, Monks, must contact as nutriment be understood? Imagine
a cow with infected skin? (niccamma gavi)” The reference is not
to a totally skinned cow in the slaughter house but to a cow with
exposed wounds due to skin infection. If this cow stands by a
wall, insects there would attack the wounds. If she rests under a
tree, the insects on the tree would attack her. If she gets into the
water, insects in the water would harass her. In an open area,
animal life associated with the sky would inflict pain on her.
Wherever the cow is, she has no escape. “That is how ‘contact
nutriment” should be understood” says the Buddha. If correctly
understood, it’s advantages are many. First it gives a profound
understanding of the three aspects of feeling (vedana) as pleasant,
painful and neither pleasant nor painful. If a noble disciple
reaches this level of understanding, nothing more remains for him
to do. He becomes an Arahant. The Buddha reveals the strength
of feeling (vedana) as an object of meditation.
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Considering the depth of the simile, 1 would like to offer a
brief commentary here. We know that feeling is dependent on
contact. Bodily contact rests entirely on the soft skin, as we all
know. Let’s imagine we have a wound on the right arm. A slight
rub on the left arm with a velvet cloth brings immense comfort
but the same impact on the right arm will cause the arm to be
withdrawn with pain. Condensing and simplifying the statement
of the Buddha, one could say he is comparing the pleasant feeling
on the skin and the painful feeling on the raw flesh. In the
ultimate sense, the skin is a mere bandage round a wound. If the
entire body is a wound, a disease, and an ulcer, the skin is the
bandage, as taught in the contemplation of impurities (asubha
bhavana) as gandabhiito, roga bhito, vara bhito. This subject of
meditation leads one to disillusionment regarding contact and the
attainment of Nibbana. That is the nutriment of contact.

The next is mental intentions as food (mano samicetana
ahara). How Monks should the food of mental intentions be
identified?”” Another simile is given here deep in meaning. There
is a pit of burning coal as deep as the height of a man. It emits no
smoke or flames. A man who longs to live but fears death, longs
for enjoyment but fears pain, approaches this pit. Two strong men
grip him by his arms and drag him towards the pit. Although he is
physically drawn towards the coal pit, his intention (cetana), his
aspiration (patthana), his resolve (pagidhi) is bent away from it.
He wriggles about but is dragged on. That is the simile. Next the
Buddha applies it to the subject. “Monks, that is how mental
intentions should be understood. The noble disciple who has the
full understanding of the nutriment of mental intentions, will
attain full realization of the lust of sensuality, the lust of existence
and the lust of non-existence (kama tanha, bhava tanha, vibhava
tanha). To him who reaches this level of purity, Arahanthood is
certain.

Here too a short commentary seems necessary. What is
the painful nature of mental intentions? Here is an example. We
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have to find the money tomorrow to settle a heavy loan. Can we
fall asleep relaxed tonight? We might toss and turn in bed and our
thoughts might torment us. Mental intentions (mano saricetana)
will drag us away forcibly. Here is another example. The deer
runs after the mirage due to craving. Due to craving for water. It
runs due to the deception there is water. It keeps running.
Although too exhausted to keep running, it drags itself forward,
prompted by craving. Watching the behaviour of mental
intentions, one can understand the nature of craving. | think that
is enough about mano samicetana.

The last one, nutriment of consciousness is the most
subtle of the four. “Monks, how would you understand the
nutriment of consciousness? (viririana ahara). This is the simile
given. “The ministers or the hangmen catch hold of a criminal
and present him before the king for the final verdict. The king
orders a hundred beatings in the morning with a short stick
known as adayasi. At noon the king is informed that the criminal
was still alive. A repetition of the punishment is ordered. Again
in the evening another round of a hundred beatings was inflicted
on him. Now the Buddha questions the monks, “Monks, what do
you think? Does this man who gets three hundred beatings a day,
experience pain? “Why not Venerable Sir? Even one beating
would definitely bring pain and distress on him.” The simile ends
there. The Buddha says “That is how, Monks, the nutriment of
consciousness should be understood. A thorough understanding
of the nutriment of consciousness will lead to the understanding
of name-and-form. The noble disciple who reaches this level of
understanding has nothing more to do. That is the nutriment of
consciousness, the most difficult to comprehend. No one likes to
treat consciousness as misery. In place of the adayari story a
simple but modern illustration will make this clear.

TV addicts face continuous attacks from morning till
night not with the adayasi of ancient times but — If I may coin a
new word to suit modern times — with the ‘add’-yati blows
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leveled against them by the business hangmen of the commercial
world.

Here is another illustration. When you enter a street at
night, electric bulbs in some business places keep winking so as
to draw our attention, and to tempt us through subtle devices. The
worldlings cannot realise the misery within this, due to the
presence of consciousness. We have come through Samisara
suffering severe adayari blows but totally ignorant of name-and-
form, the mischief-maker behind it. The meditators have to
understand the rest through meditation. He who realizes fully the
functioning of the nutriment of consciousness, attains
Arahanthood.

Let me emphasize another aspect on the subject of
nutriments. Life depends on nutriments. We cannot do without it.
What follows is deep. You know the Buddha spent six years of
physical torture. The Niganthas advocated self-mortification as
the only way to happiness. Self-mortification was the most
favoured path both among the ascetics and Brahmins. So
naturally, the Buddha too went to its extreme until he collapsed
by fasting. Through trial and error he realized the only solution to
suffering was the middle path.

We have discussed earlier a sutta that discusses the
middle path, which we wish to touch on briefly. Once a certain
Bhikkhuni, instigated by hidden evil intentions, invited Venerable
Ananda on the pretext of listening to a discourse.® Venerable
Ananda, reading her mind, delivered a discourse based on four
sub-topics. The first topic is very much relevant to us.

This is how it is presented. “Ahara sambhiito bhagini
ayam kayo. Aharam nissdaya aharo pahdatabbo.” “Sister, this body
is made up of nutriment. With the help of nutriment, should
nutriment be eliminated.” It is a puzzling statement but the
middle path lies therein. Venerable Ananda gives a brief
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explanation as to how nutriment can be instrumental in
eliminating nutriment. You listeners are familiar with these facts.
Monks are advised not to avoid food totally but to contemplate
while partaking of food. With a clear perspective of the purpose
of eating, it has to be converted into a subject of meditation
through the restraint of wisdom (fiara samvara). A monk when
partaking of food, contemplates as follows with wisdom. “I
partake of this food not for enjoyment or strength or adornment
or beautification (parisankha yoniso, neva davaya, na madaya, na
mandandaya, na vibhiisanaya) — merely (yavadeva) — for the
maintenance of this body (imassa kayassa thitiya) — for survival
(vapanaya) — to refrain from destruction to life (vihinsizparatiya)
— for the fulfillment of higher life (brahmacariyanuggahaya). |
shall thus dispel the pain of hunger and prevent the arising of any
future pain by overeating (iti puranam ca vedanarm patikankhami,
navafica vedanam na uppadessami). In this journey of life, I shall
deviate from wrong, being frugal in food and other requirements
(vatra ca me bhavissati).

To this noble quest in life, meditative monks add a subject
of meditation. Its purpose is indicated as follows; “This food is
merely a speck of the elements (dhatu mattako). It is a
preparation consisting of earth, water, heat and wind. Taken in
terms of elements it is clean but after entering this putrid body
(imam patikayam patva) it becomes extremely repulsive (ativiya
jigucchaniyo jayati). This statement includes both subjects of
meditation, contemplation on the elements and the repulsiveness
of food. That is how food is converted into a subject of
meditation.

Finally contemplation on the elements leads to emptiness
(suiifata). This mere speck of the elements is essenceless (dhatu
mattako sufifio).

This almsfood is subject to conditionality. The individual
partaking of it is not a being or a living entity, but an essenceless
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speck of the elements. This almsfood which is not loathsome
becomes extremely repulsive after entering this body.

Yathapaccayam  pavattamanam  dhatumattamevetam
yadidar: pindapato. Tadupabhufijakoca puggalo dhatumattako
nissatto nijjivo suiifo. Sabbo pandyam pindapato ajigucchaniyo
Jjayati. imam pitikayam patva ativiya jigucchaniyo jayati.

This almsfood as a requisite is nothing but a speck from
the elements. He who partakes of it is not a being or a living thing
but a mere empty speck of elements. This almsfood though clean
would become extremely repulsive, once inside the fowl body.

This clarifies how one realizes the void (essencelessness)
through contemplation on the elements. Contemplation on
repulsiveness leads one to disillusion, letting go. Freedom from
food, elimination of food is suggestive of the dispelling of
craving. There lies the Middle Path. The Sabbasava Sutta further
clarifies this point. As we proceed in life we encounter certain
things we can neither manage with nor without. The Buddha
realized that food was one such requirement. The middle path has
to be followed regarding food. Instead of rejecting it altogether,
one partakes of food perfectly aware of its limitations, (mattasiii)
with Nibbana as the goal. Many other similes can be cited that
are extremely effective in causing disillusionment towards food.
Khurariva madhunalittarn’ and and khuradharipamo bhava® are
two wonderful similes mentioned earlier. A man fond of honey is
offered a generous dose of it spread on a razor blade. He cannot
enjoy it without risking his tongue. This simile helps to eliminate
the greed for taste. Partaking of food is similar to applying
medication on a wound (vanasssa ropanatthaya) and lubricating
the axle of the cart (akkhassabbhafijanasi yarha)® are two similes
that clarify the place of food on the path to Nibbana. Food is not
a source of pleasure but an essential commodity to carry the five
aggregates across the desert of Sarisara safely, not different from
oiling the axle of a wheel. The simile of the son’s flesh is also
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applicable here, although it stirs the emotions as well. The
Buddha explains the repulsive nature of food inside the body and
the importance of adopting the middle path with regard to food.

It is further explained in such suttas as the Ogha Tarapa
Sutta.”® If a person, on getting into a river with a strong current,
to cross over, stops there without moving, he will sink. If he
wriggles about, he’ll get washed away. Wriggling is compared to
self mortification, or rejecting all food. Stopping is compared to
self indulgence, or endless consumption of food. Avoiding both
these extremes, one should eat only what is required for survival.
‘Mattasiniz  hohi bhojane.” Know your limit when eating.
Venerable Sariputta’s advice to meditative monks is to refrain
from eating the last four or five mouthfuls of food so as to drink
enough water. “cattaro pafica alope abhutva udakam pive.”™
This gives ease and lightness for meditation. By means of various
similes, the middle path regarding food has been always
emphasized. The topic of food is so important that, the first of the
ten questions asked at the higher ordination of novice Arahant
Sopaka was based on food. You may have heard of it, perhaps.
“sabbe satta aharatthitika.”** Although this is subject to ridicule
today, a deep understanding of this will lead to dejection,
detachment and cessation which leads to Nibbana.

In the Sammaditthi Sutta'® we meet Venerable Sariputta
analyzing ‘right view’ in its diverse aspects, one after the other in
response to the inquiry “Do you know yet another analysis?”
According to one mode of analysis, based on the pattern of the
four truths, if a monk has a comprehensive understanding of
nutriment, the arising of nutriment, the cessation of nutriment and
lastly the path leading to the cessation of nutriment, that alone
can arouse correct view in him, and practice the four truths
regarding nutriment meaningfully. Nutriment is of four kinds,
gross material food consumed in lumps, contact nutriment,
nutriment of mental intentions and nutriment of consciousness.
Understanding them at depth is to understand the misery
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associated with nutriment. The nature of craving underlying it
represents the second Noble Truth. Cessation here stands for
Nibbana. The path is the middle path called ‘parisarikha yoniso’
or the restraint through wisdom, or in other words, partaking of
food wisely reiterating its purpose as an object of meditation.

The last verse touched on a very profound aspect of the
topic “Arogyam sammadaffiagya — dasavanam parikkhaya
sankhaya sevi dhammaytho — samkhar nopeti vedagu”. Lets go
through its meaning again. Arogyariz sammadaffiaya — We
partake food in order to maintain health. But the implication in
this line is deeper than that. It refers not merely to physical health
but enduring health which is Nibbana. “arogyam
sammadaiifiaya” understanding good health well, “asavanam
parikkhaya” through the destruction of influxes, “sankhaya sevi
dhammayrho” well established in the dhamma, “samkham nopeti
vedagu” — vedagu refers to an Arahant endowed with three-fold
knowledge, and not a Brahmin learned in the three Vedas.
“samkharm nopeti” is not reckoned. An Arahant is ‘Not reckoned’
is a complicating concept which deserves some thought. Then let
us discuss it at this point.

There is another sutta called the Asthiraga Sutta that
mentions the four types of nutriments with a subtle simile. To
begin with, the Buddha explains the four types of nutriments.
Then three very significant words are introduced. If a disciple has
passion (raga) towards nutriment, pleasure (nandi) towards
nutriment and craving (tapha) towards nutriment, its
consequences are pointed out. If someone has passion, pleasure
and craving towards, let us say, gross food which is made into
lumps for eating, the consciousness gets established and
strengthens itself. Many are interested in the secret of rebirth, an
intricate subject. If passion, pleasure and craving are present
towards nutriment, the consciousness towards nutriment gets
established and strengthens. From then onwards the process of
Paricca Samuppada is activated. Wherever consciousness gets
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established and grows, name-and-form activates itself there.
Wherever name-and-form is established preparations are
activated. Wherever preparations are established, there ‘ayatim
punabbhavabhi nibbatti’ another existence takes place. Existence
gives rise to birth, decay, death. This is a very subtle point to
grasp. This process is described in relation to gross food (ahara),
contact (phassa), mental intentions (mano saricetana) as well as
consciousness (viriniana). Attachment, pleasure or craving
towards either of these four types of nutriments, leads to
existence (bhava) with the consciousness well established there.
It is followed by name-and-form (nama-rupa), preparations
(sankhara) and then birth takes place.

The subtleness in this account is centered round the simile
used by the Buddha “Monks, if a dyer or a painter were to paint
on a smooth board or a wall or a cloth, using a rusty red, yellow
or light red paint — now read the rest carefully — in the same way
Is created a figure of a male or a female, with details complete.
(Now connect what was said). If at this point attachment, pleasure
and craving are present towards nutriment, another birth is
possible. Similar to a film reflected on a screen, the figure of the
male or the female that seeks rebirth is registered on the foetus in
the mother’s womb which we call the muddy patch. The Buddha
discusses this at depth as if he was painting a picture. At this
stage the three defilements passion, pleasure and craving (raga,
nandi, tanha) add a certain hue to the consciousness. That is what
we call name-and-form. In brief it is a form in conformity with
the name reflected on the consciousness. This is made explicit by
the simile of the painter. This process takes place as long as the
three-fold nutriments of consciousness ie passion, pleasure and
craving last. A person excessively fond of food, may perhaps be
born as a worm or a pig. It happens due to attachment to food.
This illustrates the interrelatedness between consciousness and
name-and-form.
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The simile of the painter symbolizes defilements. The
Buddha then deals with the opposite tendency with a deeper
significance, which is a mystery to many. “If one has no passion
or pleasure or craving towards the four types of nutriments, ...”
Here the Buddha brings out an amazing simile. “Monks, there is a
pavilion with windows on the north, south and east. When the sun
rises, Monks, where will the sun’s rays fall?

“On the western wall, VVenerable Sir.”

“If there was no wall on the west?”

“In that case, on the earth, Venerable Sir.”

“If there was no earth?”

“On the water, if there was no earth.”

“Well, if there was no water?”

“In that case, Venerable Sir, the sun’s rays will not be
established anywhere.”

The word used here is ‘appatizzhita’~ ‘not established’.
Can you see how deep its significance is. “Venerable Sir, if the
sun’s rays do not fall on the wall or the earth or on the water, then
it is not established” — ‘appatizthita’. We have earlier introduced
the term  ‘anidassana viiifigra’ —  non-manifestative
consciousness. In the absence of passion, pleasure or craving,
consciousness is unable to establish itself. In explaining the
meaning of anidassana, the simile of the painter suggests a
mental state where there is nothing to be seen, to be revealed. We
have explained this position based on a simile in the Kakacizpama
Sutta.” Here too, the question answer method is used. “A man
appears with some colour paints and a brush and declares that he
would paint a picture in the sky” says the Buddha. “Monks, do
you think it is possible?”

“No Venerable Sir. It is not possible because ‘ayam hi
bhante akaso arupi anidassano’, this sky is formless, and is not
capable of showing or revealing anything. This is a subtle point
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many cannot understand. We have discussed the significance of
‘anidassana viririana’ in the discourses on Nibbana.

Vififiapam anidassanarm — anantam sabbato pabham
ettha apo ca parihavi — tejo vajo na gadhati

ettha dighafica rassafica — anu thulam subhdasubham
ettha namafica rapafica — asesam uparujjhati
vifiianassa nirodhena — ettethasi uparujjhati®®

This verse remained an unresolved mystery for ever so
long. Some interpreted it as a peculiar world. We have pointed
out that the consciousness is there — viririanam anidassanarm — but
the released consciousness (vimutta vinisiapa) does not reflect
name-and-form. Next, it discusses the characteristics of name-
and-form. ‘Anantam’ — as in the simile where there was no place
for the sun’s rays to fall. It is similar to that. Anantas sabbato
pabham — ettha apo ca paihavi — tejo vajo na gadhati. In this
vinniana the four elements earth, water, fire and wind can have no
footing. Why? Contemplation on the four elements have brought
about disillusionment. If this idea is attached to the story of
rebirth discussed earlier, it would appear as follows. If the
consciousness (viriniana) does not clasp the four elements firms,
gives up attachment towards them, then “ettha apo ca panhavi —
tejo vajo na gadhati.” — the four elements have no place in the
consciousness.

On the other hand, if earth, water, fire and wind are
present, the notion of long and short is present. Now think of its
applicability to the painter. ‘ettha digham ca rassam ca’.
Otherwise the concepts of ‘long-short” would be inapplicable.
Subhasubham — beautiful or repulsive would also be inapplicable.
As mentioned in the story, the figure of a man or woman is drawn
with all the details. As long as raga, nandi and tanha (passion,
pleasure and craving) are present, the human figure acquires its
relevant colours automatically. The paint here is lust. But in the
consciousness that is released, called anidassana viaffina, name-
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and-form does not reflect itself. The verse vififiapan
anidassanam is extremely deep in meaning as you can see.
Finally it says “ettha namafica rapafica asesam uparujjhati”.
Name-and-form ceases totally here. “Viiiianassa nirodhena” —
consciousness ceases. The implication behind this phrase is not
understood by many. This is not a reference to the prepared and
specially prepared consciousness. By consciousness we mean the
consciousness that is accompanied by name-and-form. The
worldlings do not know of the other consciousness which is
identified as the ‘ceased consciousness’ — ‘niruddha visifiana’.
How does it cease? It has no foundation or object. That is what is
described as “appatiztham anarammanam” in talking of an
Arahant’s mind. you may have heard that the void state is
referred to as “animitta” — signless, ‘appatizhita’ — not
established, ‘sufifiata’ empty and void, devoid of self. It is this
void state that is emphasized. In support of this position, here are
two verses from the Dhammapada.’

Yesarm sannicaya natthi — ye parififiata bhojana
sufifiato animitto ca — vimokkho yesa gocaro
akaseva sakuntanam — gati tesam durantaya

This verse too is deep in meaning. ‘Yesar: sannicaya
natthi’ — they have no accumulated load, ‘ye parififiata bhojana’
— understood the intricacies of nutriment, ‘sufifiato animitto ca
vimokkho yesa gocaro’ — whose pasture ground is void, signless,
has the nature of release. Nutriment is not their prey. Realizing
the void inherent in nutriment, the Arahants conduct themselves
with ease in their signless essenceless pastures. The path they
traverse is not visible. “Akaseva sakuntanam gati tesam
durantaya” — Like the path taken by the birds in the sky, the
course taken by the Arahant’s mind is untraceable, due to its
signless, unestablished nature. Deities and Brahmins venerating
the Arahants say they are unable to trace the mind of the Arahants
who have attained the Arahant phala samapatti. The main thing
emphasized here is the void (sufifiato) and signless (animitto).
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The verse that follows emphasizes the above facts.

Yassdasava parikkhinda — ahare ca anissito
sufifiato animitto ca — vimokkho yassa gocaro
akaseva sakuntanam — padam tassa durantayar

The qualities of the Arahant who has destroyed all
influxes stated here are similar to those in the above verse. Those
who have well comprehended the four types of nutriments will
know that the path taken by the Arahant is untraceable because it
is signless (animitta) and is undirected (apparihita). Now you
understand why the Arahants are called “sankhaya sevi
dhammaytho samkhar: nopeti vedagu.” Those Arahants do not
come into reckoning means, the worldlings do not recognize
them. Once, the Brahmin youth Uttara, the pupil of Brahmin
Brahmayu curious to know how the Buddha partakes of food and
in order to examine his conduct, followed him for seven months
like a shadow. The outcome of it, an amazing account of the
Buddha’s daily routine is given in the Brahmayu Sutta.'® The
Buddha partakes of food contemplating on the eight factors
beginning with “neva davaya, na madaya”. The most amazing
revelation is that the Buddha is “rasa patisamvedi bhagava no ca
rasa raga patisamvedi .” He is aware of taste. His taste buds are
active but there is no lust for taste. The reason is that his
consciousness is void (sufifia) and signless (animitta).

Dear Listeners, you must clearly understand that
according to these two amazing verses, understanding the
significance of nutriment at its depth does not imply giving up
nutriment altogether. It is the elimination of craving and lust for
nutriment that is required. Unless one reaches this stage, the
ordinary mind gets established somewhere by the force of
craving, whether we expect it or not. A film is produced either in
a mother’s womb or elsewhere. Everyone gets stuck there.
“Ayatim punabbhavo.” Another existence takes place here if
consciousness and name-and-form go together. If the
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consciousness is removed, no name-and-form arises there. Even
while the person is living, if the consciousness has released itself
from the name-and-form, he does not seek a goal at death. The
simile of the pavilion illustrated the mind that is signless. The
sun’s rays had no place to establish itself, whether on the wall or
on the earth or on the water. Can you understand how deep the
vision regarding nutriment is in the Dhamma? A correct
understanding of nutriment, its arising, its cessation and the path
to the cessation of nutriment corresponding to the Four Noble
Truths, the final result would most certainly be Arahanthood.
There is nothing more for him to accomplish. Dear listeners,
considering the above facts, please treat this discourse as a
subject for meditation. You must not put it away as too deep. It is
true that the Dhamma is very deep. But if you train your mind on
the lines of radical attention (yoniso manasikara) the attainment
of paths and fruits (magga phala) is not far away.

Today you have established yourselves on a higher sila
and disciplined your mind in meditation.

Not only the monks, but all those involved in meditation,
contemplate on the nutriments. If this contemplation is correctly
perfected, it certainly leads to paths and fruits in the Dhamma. |
wish this discourse would be instrumental in the attainment of
spiritual heights of Sotapanna (Stream Entrant), Sakadagami
(Once-returner), Anagami (Non-returner) and Arahat (Emanci-
pation) and cross over the dangers of Samsara. Whatever beings
there be, from the lowest hell Avici to the highest Brahma world
Akaniztha, may they rejoice in this discourse, and may they attain
the peace of Nibbana!

;%
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Sermon 20
(Pahan Kanuwa Sermon - No. 202)

‘Namo tassa bhagavato arahato sammasambuddhassa’
‘Homage be! To the Fortunate One — the Worthy, Fully Enlightened!’

Ye me pubbe viyakamsu
hurarm gotama sasana

iccasi iti bhavissati

sabbari tam itihitiham
sabbam tam takkavaddhanam
naham tattha abhiramim

Tvafca me Dhammari akkhahi
tanhanigghatanam muni

yarn viditva sato caram

tare loke visattikar

Idha digthasutamuta vinniatesu
piyaripesu Hemaka

chanda ragavinodanam
Nibbanapadamaccutarm

Etad annaya ye sata
ditthadhammabhinibbuta
upasantava te sada

tinna loke visattikari*

— Hemaka Sutta, Sutta Nipata.

Those who explained to me before

Outside the dispensation of Gotama

All of them said: ‘So it was and so it will be’
But all that is so-and-so talk

All that is productive of logic

| did not delight therein
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The Law of Dependent Arising

But now to me, O! Sage

May you proclaim a Dhamma

That is destructive of craving

By knowing which and mindfully faring along
One might get beyond the world’s viscosity

The dispelling here in this world

Of desire and lust for pleasant things
Seen, heard, sensed and cognized

Is Nibbana that slips not away

Knowing this they that are mindful

And are fully appeased here and now
Are always calm and composed

They have crossed the world’s viscosity.

Dear Listeners,

The uniqueness of the Law of Dependent Arising
discovered by the Fully Enlightened One is the presenting of a
solution to the Samsaric problem in the present itself. Until then,
religious teachers in the world went on searching for a solution
by entwining past and future with logic. In this well-preached
(svakkhata) Dhamma what becomes obvious by the other
qualities like ‘sanditthika’ (can be seen here and now) ‘akalika’
(timeless) ‘ehipassika’ (inviting one to come and see)
‘opanayika’ (leading one onwards) and by the term often used
‘digtheva dhamme’ (in this very life) is that solution in the
present. Today we chose as the topic for the twentieth sermon on
Dependent Arising, the Hemaka Sutta of the Parayana Vagga in
Sutta Nipata in order to turn your attention to this unique quality.
Paraphrased, this is the meaning of those verses.

1. ‘ye me pubbe viyakamsu — huram gotama sasana’
Those, who, outside the dispensation of Gotama
explained to me before —
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‘iccasi iti bhavissati’

Said so ‘it was’, ‘so it will be’
‘sabbam tam itihitiham’

All that is ‘so-it-was’, ‘so it was’ talk
‘sabbam tam takkavaddhanam’

All that is productive of logic.
‘naham tattha abhiramism’

| did not delight in it.

2. “Tvafica me Dhammarmi akkhahi
tanhanigghatanam muni’
But may you preach to me the Dhamma that destroys
craving, O! Sage.
‘yam viditva sato caram
tare loke visattikari’
Having understood which and faring mindfully, one can
cross over from world’s viscosity.

3. ‘ldha digthasutamuta vinnatesu
pivaripesu Hemaka’
In regard to pleasant things seen, heard, sensed and
cognized here in this world, O Hemaka.
‘chanda ragavinodanam
Nibbanapadamaccutarn’
The dispelling of desire and lust is the state of Nibbana
that does not slip away.

4. ‘Etad annaya ye sata
ditthadhammabhinibbuta’
Knowing this, those that are mindful and fully appeased
here and now.
‘upasantava te sada
tinna loke visattikam’
Are always calm and composed and they have crossed
over the viscosity in this world.
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The Law of Dependent Arising

In a previous sermon we happened to mention that
according to the exposition in the Visuddhimagga that is now
accepted, out of the twelve links the two links ignorance and
preparations (avijja sankhara) are reckoned as belonging to the
past, the last two links, birth, decay-and-death as belonging to the
future, and the eight links in the middle, consciousness, name-
and-form, six sense-spheres, contact, feeling, craving, grasping
and becoming (vinsiana, nama-ripa, salayvatana, phassa, vedand,
tanha, upadana, bhava) as belonging to the present. If we accept
that exposition — that interpretation — what the Brahmin youth
Hemaka had stated as a charge against other religious systems,
the explaining as ‘so it was’ and ‘so it will be’, that is to say the
‘so-and-so’ charge could be levelled at our Dhamma as well. But,
dear listeners, this is not a ‘so-and-so’ Dhamma. This is
something unique. In support of his interpretation, Venerable
Buddhaghosa, the author of Visuddhimagga, gives a twenty-fold
analysis of Pasicca Samuppada made-up of groups of five:?

Atite hetavo pariica
idani phalaparicakam
Idani hetavo parica
ayatim phalapaficakam

Five causes were in the past

Now there is a fivefold fruit

Now there are five causes

Which will have in future a fivefold fruit.

In the past there were five causes. In the present there are
the five fruits. There are five causes in the present of which there
will be five fruits in the future. What are these five causes?
Ignorance, preparations, craving, grasping and becoming. What
are said to be the five fruits in the present? Consciousness, name-
and-form, six sense-spheres, contact and feeling. Then again the
five present causes are said to be ignorance, preparations,
craving, grasping and becoming and the five fruits are
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consciousness, name-and-form, six sense-spheres, contact and
feeling. By this analysis the wonderful inter-connection between
the twelve links which is called ‘idappaccayata’ (specific
conditionality) is breached. We have already explained to you all
that the basic principle of the Law of Dependent Arising obtains
between any two consecutive links of the formula. That is to say:

This being — this comes to be

With the arising of this — this arises

This not being — this does not come to be
With the cessation of this — this ceases.

The law holds good between any pair of links. It cannot
be broken. It cannot take in additional things. Any two links are
wonderfully interconnected. It is reinforced by the significant
phrase ‘ya tatra tathata avitathata anannathatd idappaccayata’ —
‘That suchness, that invariability, that not-otherwiseness therein
is the specific conditionality.” The Buddha has thus confirmed
that connection. We have to point out that by the analysis in the
Visuddhimagga that basic principle is violated.

Not only that. Venerable Buddhaghosa speaks of three
rounds or ‘vattas’ — namely, °‘kilesa-vafra’ (the round of
defilements), the ‘kamma-vaffa’ (the round of action) and
‘vipaka-vagta’ (the round of result). But, dear listeners, we have
pointed out to you in our explanation of the Maha Nidana Sutta
that the ‘vagra’ interpretation that is actually relevant to the Law
of Dependent Arising is that between consciousness and name-
and-form. We have cited on several occasions a very deep section
of the Buddha’s sermon that confirms it. On this occasion too let
me quote it for the benefit of those who are new-comers.

“... Ettavata kho Ananda jayetha va jivetha va miyetha va
cavetha va uppajjetha va, ettavata adhivacanapatho ettavata
niruttipatho, ettdvata pannattipatho ettavata pannavacaram
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ettavata vattam varati itthattam paniiapanaya, yadidam
namarupam saha viffianena.”?

“In so far only, Ananda, can one be born or grow old or
die or pass away or reappear, in so far only is there any pathway
for verbal expression, in so far only is there any path way for
terminology, in so far only is there any pathway for designation,
in so far only is there any sphere of wisdom, in so far only is
there a whirling round of pointing out a ‘this-ness’ — that is to
say, as far as name-and-form together with consciousness”

In this exposition we have birth, decay and death and all
the rest of it. Nothing is lacking. Venerable Sariputta, the
foremost in wisdom, presents this more clearly through a very
simple simile in the Na/aka/apa Sutta* in answer to a series of
questions raised by Venerable Maha Kotthita. It is a wonderful
simile. “Just as, friend, two sheaves of reeds are made to stand
one supporting the other at the top, so consciousness stands with
name-and-form as condition. And then with name-and-form as
condition there are the six sense-spheres, contact, feeling, craving
etc. Out of these two sheaves of reeds, if one is drawn, the other
falls down. If the other is drawn, this will fall down. In the same
way the cessation aspect is explained as follows: With the
cessation of consciousness, the cessation of name-and-form
occurs and along with the cessation of name-and-form, six sense-
spheres, contact, feeling, craving, grasping and the rest of it falls.
Just try to visualize this: Out of the two sheaves of reeds, suppose
the one on the left is the consciousness sheaf of reeds. The one on
the right side is the name-and-form sheaf of reeds. A number of
other sheaves of reeds are leaning on the name-and-form sheaf of
reeds. All those would fall if the name-and-form sheaf of reeds
falls. Now you can understand why this is called ‘sandighika’
(visible here and now) ‘akalika’ (timeless) and ‘ehipassika’
(inviting one to come and see). There is no need to bring in three
periods of time into the interpretation of the Paticca Samuppada
formula.
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Now that we have said all this about the exposition in
Visuddhimagga, let us go on to another point. Out of the above
mentioned mutual interdependence, even as a corollary of it,
something called a duality (dvayata) comes up. We have made
use of the Dvayatanupassana Sutta in selecting topics for a
number of our sermons. As you may recall, there is a duality of
arising and ceasing (samudaya-nirodha). There is another duality
of internal — external (ajjhatta-bahiddha). It is these two dualities
that you come across throughout the Satipasthana Sutta. We have
spoken about the two phrases ‘iti ajjhattam va kaye, bahiddha va
kaye’ (whether in the internal body or in the external body) and
‘samudayadhammanupassi va vayadhammanupassi va’ (either
seeing the arising nature or the passing away nature).® This is the
duality. But our Theravada tradition has not recognized this term.
It has not come up in the traditional exegesis. However we
pointed out its importance. There are two discourses in the
Sal/ayatana Samyutta of the Samyutta Nikaya by the same titled
‘dvayarm’ (dyad). In one Dvayam Sutta® we find the Buddha
addressing the monks and saying: “monks, I shall preach to you
about a dyad. What is the dyad? Eye and forms, ear and sounds,
nose and smells, tongue and tastes, body and tangibles, mind and
mind-objects. This is the dyad.”

Then the Buddha declares a very striking challenge: “If
someone says | will reject this dyad and make known some other
dyad, it will only be a vain boast. When questioned he would not
be able to make good his boast. And furthermore, he would come
to vexation.” Just see, all that is about the duality. In the other
‘Dvayam’ Sutta this is how it comes up: “Dvayam bhikkhave
paticca virinanam sambhoti.” “Consciousness, monks, arises
depending on a dyad.” “Kathafica bhikkhave dvayam: paticca
vinnanam Sambhoti.” “How monks, does consciousness arise
‘depending on a dyad?” “Cakkhufica paticca ripe ca uppajjati
cakkhuvinnianam.” “Depending on eye and forms arises eye-
consciousness.” Then the Buddha makes another declaration.
“Cakkhum aniccam viparinami anfathabhavi, Ripad aniccd
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viparinamino annathabhavino.” “Eye is impermanent changing
and becoming otherwise. Forms are impermanent, changing and
becoming otherwise.” Then he goes on: “ltthetam dvayam
calaficeva vayafica aniccam viparipami aniniathabhavi.” “Thus
this dyad is unstable, passing away, impermanent, changing and
becoming otherwise.” Just understand in brief that the question of
the two is resolved through the teachings on impermanence.
There is another significant discourse that corroborates, the
‘internal-external’ part of the implications of dvayas or dyad.
There is in the Samyutta Nikaya a discourse titled ‘Balapandita
Sutta’ — not to be confused with the ‘Balapandita Sutta’ of the
Majjhima Nikaya. Let us bring up a section of that discourse:
evayam kayo samudagato. Iti ayaiiceva kayo bahiddhd ca
namaripam. |tthetam dvayam. Dvayam pagicca phasso
salevayatanani yehi phuttho balo sukhadukkham patisamvediyati
etesarin va aiiatarena.”’ “Monks, to the fool hindered by
ignorance and fettered to craving, this body has come up. Thus
(there is) this body and name-and-form as external (to it). Thus
there is this dyad. Depending on the dyad there is contact and the
six sense-spheres, contacted by which or by any one of them, the
fool experiences pleasure and pain.” That would suffice as far as
the significance of the dyad is concerned.

Now let us pass on to the two words ‘hetu’ and ‘paccaya’.
During the Buddha’s time those two words were used in every
discourse as synonymous. Whenever the question comes up as
‘Ko hetu ko paccayo’ — ‘what is the cause, what is the condition?”
— the answer is one. There are no two answers. There is a
delightful discourse titled ‘Maha Punnama’,® which has as its
setting a moonlit night out in the open air. The Buddha is seen
answering questions raised by the monks. One monk strangely
enough, rattled out five questions one after the other.

“Venerable Sir, what is the cause, what is the condition
for the designation of an aggregate of form?
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What is the cause what is the condition for the designation
of an aggregate of feeling?

What is the cause what is the condition for the designation
of an aggregate of perception?

What is the cause what is the condition for the designation
of an aggregate of p