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Preface

In a letter to the author, the late Venerable Nanavira Thera
stated:

... unless one’s thinking is all-of-a-piece, that is, properly
speaking, no thinking at all. A person who simply makes a
collection - however vast - of ideas, and does not perceive that
they are at variance with one another, has actually no ideas of
his own, and if one attempts to instruct him (which is to say,
to alter him) one finds that one is adding to the junk-heap of
assorted notions without having any other effect whatsoever.
As Kierkegaard has said, ‘Only the truth that edifies is truth
for you. Nothing that one can say to these collectors of ideas
is truth for them. What is wanted is a man who will argue a
single point, and go on arguing it until the matter is clear to
him, because he sees that everything else depends upon it.
With such a person communication (i.e. of truth that edifies)
can take place.

More so does the above apply when it comes to the Buddha’s
Teaching. In one’s understanding of it, one must form an
articulated, consistent, whole; a whole such that no one part can
be modified without affecting the rest. At the outset it is not so
important that the understanding is right. That can only come
later. Nobody, after all, who has not reached the Path can afford
to assume that he is right about the Buddha’s Teaching.
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The Buddha’s Teaching

With the Buddha’s Teaching, however, if one’s understanding
of it is wrong, one will find that one cannot form a consistent
whole. It then becomes the surest sign that some revision is
necessary right down the line.

In the Malapariyaya Sutta (MN 1) the Buddha taught certain
things as the fundamentals. Either these are the fundamentals
with regard to the problem of Suffering and its cessation, or
the Buddha is wrong. It cannot be both. And if they are the
fundamentals, then there can be no hope of understanding
his Teaching unless they are sufficiently appreciated. These
fundamentals and their resultant implications are, however,
difficult to see though easy to state. They are beyond the scope
of scholasticism. But they edify him who sees them. They are
truth for him.

There is always, however, the person to whom the Buddha’s
Teaching appears easy. But it appears easy only because he takes
it up objectively and in conceptual fashion, and then passes it
on; like the man who takes up a basket of mangoes, opens the
lid, gazes at the mangoes, closes the lid, and passes the basket
on. Taking up the Teaching in scholarly fashion, he thinks: What
after all is there so difficult in understanding Impermanence,
Not-self, and Suffering? As one breaks up the chariot into its
constituent parts and finds there is nothing permanent or self-
existent in it, he breaks up the personality (i.e. the Five Grasping
Groups) into bits and pieces, these into further bits and pieces,
and proclaims he cannot find any self in it anywhere. Therefore
he thinks he perceives Not-self! The result is that he has very
effectively called a halt to his own progress. In spite of all the
masterly analysis of his personality into as many constituents
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as possible, and his finding no self-existent thing in it anywhere,
he still looks upon his personality as ‘my self’! He remains just
where he started from, though he thinks he has advanced.

This ‘ease’ of understanding only points to the shallowness of the
understanding. What a decade ago, pursuing such scholasticism,
appeared easy to the present writer - that he now finds to be by
no means easy. This however, not because his thinking powers
have declined, but because the urge in him to see a solution to
the problem of his own existence has disquietingly brought out
into the open those very same difficulties which in the earlier
years he chose to treat rather lightly.

To what individual does the Buddha’s Teaching matter? It
matters to the individual who sees that the problem of his own
existence is a present problem, and wishes to have a solution to
it in the present. 1t is therefore only to such an individual that
any book which endeavours to indicate what the Buddha taught
can really matter.

R.G. de S. Wettimuny

40/13, Park Road, Colombo 5.
14.4.69
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The Buddha’s Teaching

A NOTE ON THE TRANSLATION OF THE PALI

With regard to the translation of the Pali which is the language
of the Buddhist Texts, the usual difficulty remains. That is,
to produce a version which is both readable and accurate in
meaning. To some extent readability has had to be sacrificed for
the sake of accuracy in meaning. Hence the appearance of a few
rather unusual phrases.

The Pali has been given alongside in many instances. This should
assist the reader who has some knowledge of Pali. Actually
one cannot come to understand the Buddha’s Teaching without
becoming familiar with the Pali.

R.G. de S.W.

Formerly, and now also, Anurddha, it is just Suffering and the
cessation of Suffering that I proclaim.

Pubbe caham Anuradha etarahi ca dukkhaficeva
panfiapemi dukkhassa ca nirodhanti.

- SN 44.2, Anuradha Sutta


https://suttacentral.net/sn44.2/en/sujato

Notes on the Second Edition

This short book has been valuable for many of us in clarifying
key points of the Dhamma.

The original publication has been out of print for a long time,
and we wish to make it available again. We feel that as the well-
explained Teaching makes the Truth visible, good typography
makes the Teaching readable, and the contents are more access-
ible in the electronic formats commonly used today.

The pages were scanned, OCR-ed, the OCR errors corrected,
and the contents formatted in the present volume. The sutta
references were transcribed to their currently used numbering
system with hyperlinks to the online texts.

Italics are used for Pali terms, and the author’s emphasis is
formatted in bold-italics to avoid being mixed up.

As for the translation of dsava, we replaced the term ‘cankers’,
(which was the translation used by 1. B. Horner in the PTS
editions) with the currently more common term ‘taints’ (used
by Bhikkhu Bodhi in the Wisdom Publications editions) as the
author was not discussing a particular choice of translation and
the latter is more easily recognizable to readers today.

2023 March
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Grasping

“‘Person! Person!” (sakkaya), Venerable One, it is said. But
what is it that the Exalted One has called the ‘person’?”

“These Five Grasping Groups (upadana-kkhandha), friend
Visdkha, has the Exalted One called the ‘person’, namely:
the Grasping Group of Form, the Grasping Group of Feeling,
the Grasping Group of Perception, the Grasping Group of
Determinations, the Grasping Group of Consciousness. These
Five Grasping Groups, friend Visakha, has the Exalted One
called the ‘person’”

- MN 44, The Shorter Classification

Thus the Buddha teaches me that I comprise five groups or
aggregates of Grasping. The Pali word upddana has been trans-
lated here as Grasping. It may also be translated as Holding.

And what, monks, is Form (rtipa)? The Four Primary Modes
(dhatu), and the Form that is present by grasping (upadaya)
the Four Primary Modes - this, monks, is called Form.

- SN 22.56, Phases of the Clinging Aggregates
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The Four Primary Modes mentioned here are the Earth-Mode,
Water-Mode, Fire-Mode and Air-Mode. They are often referred
to as ‘elements’. But in relation to ‘matter’, which is what
Form refers to ‘elements’ gives the idea of indivisible funda-
mental ingredients, and a wrong impression can be created that
Buddhism splits the world-mass into four distinct fundamental
ingredients. Form refers to what we call ‘matter’. But the Four
Primary Modes do not refer to four elements or ingredients
which constitute this ‘matter’. They refer to four distinguishable
general modes of behaviour, according to which ‘matter’ makes
itself known. The most important group of behaviours to me is
that which I refer to as ‘my body’ - ‘this material body made up
of the Four Primary Modes’ (kayo ripi catummahabhiitiko, MN 74).

And what, monks, is Feeling (vedana)? It is these six feeling-
groups, namely: feeling sprung from Contact with the eye,
feeling sprung from Contact with the ear, feeling sprung from
Contact with the nose, feeling sprung from Contact with the
tongue, feeling sprung from Contact with the body, feeling
sprung from Contact with the mind. This, monks, is called
Feeling.

In the above passage, by Contact (phasso) is not meant what is
commonly referred to as ‘sense-impression’. As we shall see later
on, Contact is the coming together of three things, the sense-base
(eye, ear, etc.), the corresponding percept (sight, sound, etc.),
and the kind of Consciousness involved (eye-consciousness, ear-
consciousness, etc.).
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And what, monks, is Perception (safifa)? It is these
six perception-groups namely: sight-perception, sound-
perception, smell-perception, taste-perception, touch-
perception, idea-perception (dhammasafina). This is
called Perception.

And what, monks, are Determinations (sarikhara)? It is these
six intention-groups (cetanakaya), namely: intention with
regard to sight, intention with regard to sound, intention with
regard to smell, intention with regard to taste, intention with
regard to touch, intention with regard to ideas. These, monks
are called Determinations.

And what, monks, is Consciousness (vififiana)? It is these
six consciousness-groups, namely: eye-consciousness, ear-
consciousness, nose-consciousness, tongue-consciousness,
body-consciousness, mind-consciousness. This, monks, is
called Consciousness.

- SN 22.56, Phases of the Clinging Aggregates

The personality is thus analysed and broken up into its constitu-
ent parts. My entire being is composed of them. Beyond them
there is naught else for me. My world is the totality of these Five
Grasping Groups. They constitute my world.

None of these Groups can however exist by itself separated from
the others. They are inseparable, and of their inseparability the
Venerable Sariputta says:

Whatever, friend, there exists of Feeling, of Perception, and of
Consciousness, these things are associated and not dissociated,
and it is impossible to dissociate one from the other and show
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their differences. For, whatever one feels, one perceives and
whatever one perceives, of that one is conscious.

- MN 43, The Great Classification
Then again we have the Buddha teaching:

Were one, monks, to declare thus: ‘Apart from Form, apart from
Feeling, apart from Perception, apart from Determinations, I
will show the coming, or the going, or the disappearance, or the
appearance, or the growth, or the increase, or the abundance
of Consciousness’ - that is not possible.

- SN 22.53, Engagement

Before proceeding any further it is extremely important to under-
stand clearly what the Buddha defines as Grasping (upadana), or
as Holding.

The difference between life and inanimate things is that in the
former there is intention. All conscious action is intentional,
whilst action pertaining to inanimate things is devoid of inten-
tion.

Now, in the context of the Five Grasping Groups, the Buddha
defines the Group of Determinations as the Group of Intention
(cetand). But why does he describe it is a Grasping Group? The rest
of mankind has seen Intention as either good or bad intention,
moral or immoral intention, and so on. Nevertheless the Buddha
appears to see something far more fundamental and deep-rooted
in it. All these intentions, whether they be good or bad, moral
or immoral, or anything else, he groups together and describes
as a Grasping. To him they all appear to be basically of one and
the same character. They are all forms of Grasping.
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What then is Grasping?

And what precisely is the difference between Grasping (upadana)
and Intention (cetand)?

This, more than any other, is the fundamental question posed
by the Buddha’s Teaching.

Now, it is easy to state the answer, but it is extremely difficult to
see it.

The answer is: essentially, all notions of subjectivity, all notions
of a ‘self” or a ‘person’ or a ‘somebody’, all thoughts of ‘I’ and
‘mine’, are Grasping. Thus the Grasping Group of Determinations
(here Intention) means, the Group of Intention based an notions of
‘self’ and thoughts of ‘I’ and ‘mine’. Intentions which are not based
on any notion of ‘self’ or any thought of ‘I’ or ‘mine’ whatever
are merely a Group of Intention.

We shall consider the relationship between the three notions:
‘self’, ‘T’ and ‘mine’ in more detail later on. Of these three notions,
the most fundamental one is ‘mine’. To grasp something (or hold
something) means to consider it as ‘mine’. It is not easy to see
this. But it is extremely important that it is seen.

To grasp Form means: to consider Form as ‘mine’. The Grasping
Group of Form means Group of Form considered as ‘mine’. So it is
with the other Groups.

Further, if there be anything that is grasped or can be grasped,
then that is the Five Groups or a part thereof. When I say I
grasp a certain external material object, what I really mean is
that I grasp those feelings, perceptions, etc., which arise when I
become conscious of that object. If I do not want those particular
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feelings, perceptions etc., then I do not want the object also, and
hence will not grasp it.

Now, just as much as one grasps Form, one grasps Feeling, Per-
ception, Determinations and Consciousness also. One considers
them all as ‘mine’.

My world is the Five Grasping Groups that go to make me up. If
there is anything that I must comprehend, then it must be these.

Monks, I will show you things that are to be comprehended,
and what comprehending is ... Do ye listen to it. And what,
monks, are the things to be comprehended? Form, monks, is a
thing to be comprehended; Feeling is a thing to be comprehen-
ded; Perception is a thing to be comprehended; Determinations
are a thing to be comprehended; Consciousness is a thing
to be comprehended. These, monks, are the things to be
comprehended. And what, monks, is comprehending ...

- SN 22.106, Should Be Completely Understood

The immediate question that arises is: Could there be a Group
of Form, a Group of Feeling, a Group of Perception, a Group of
Determinations, a Group of Consciousness which is wholly and
entirely devoid of notions of ‘self” and thoughts of ‘I" and ‘mine’?
Or, as against the Five Grasping Groups could there be just the
Five Groups? Particularly, with regard to intentional action,
could there be any such action which is unaccompanied by any
notions of ‘self’ and thoughts of ‘I" and ‘mine’?

For the present we leave this question unanswered and proceed.
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Consciousness

In the elucidation of the Five Grasping Groups, Consciousness
takes the pride of place. The reason for that is that any experience
means being conscious of one or more of the other four Groups. 1
am conscious of Form (i.e. I am conscious either of my body or
of an external object or of both); I am conscious of Feeling; I am
conscious of Perception; and I am conscious of Determinations.

It is as with the choir-master of a five-member choir who
himself, as the chief, takes up his part and in the performance
of the whole piece takes in himself along with it.

What now is Consciousness (vififiana)?

When I say I am conscious of something it means that that
something is present to me. A sight, a sound, a smell, a taste, a
touch, or an idea is present. I am aware of a certain perception,
or the perception is present to me. I am conscious of it.

Sometimes Consciousness is seen equated to the subject to whom
the phenomenon is present. This is not correct. Consciousness
does not refer to the subject. Neither does it refer to the
phenomenon nor to a part of the phenomenon. It is not what
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is present or a part of what is present. It is only the presence of
the phenomenon. It is the presence of that which is present. A
feeling is present to me. Consciousness is not the feeling. It is
only the presence of the feeling. It is the being conscious of the
feeling Presence that is ‘mine’ or presence ‘for me’ is Grasping-

Consciousness (upadana-vifiiana).

Without sufficient reason, the Buddha says, no Consciousness
arises.

Consciousness, monks, is named after that in dependence on
which it comes into being.

* The Consciousness which comes into being in respect
of sights in dependence on the eye is called eye-

consciousness;

* the Consciousness which comes into being in respect
of sounds in dependence on the ear is called ear-
consciousness;

* the Consciousness which comes into being in respect
of odours in dependence on the nose is called nose-
consciousness;

+ the Consciousness which comes into being in respect
of tastes in dependence on the tongue is called tongue-
consciousness;

+ the Consciousness which comes into being in respect
of touch in dependence on the body is called body-
consciousness;

+ the Consciousness which comes into being in respect
of ideas in dependence on the mind is called mind-
consciousness.



Consciousness

Just as, monks, fire is named after that independence on which

it burns. The fire that burns in dependence on logs of wood is
called a log-fire; the fire that burns in dependence on chips is
called a chip-fire; the fire that burns in dependence on grass
is called a grass-fire; the fire that burns in dependence on
cow-dung is called a cow-dung fire; the fire that burns in
dependence on husks is called a husk-fire; the fire that burns
in dependence on rubbish is called a rubbish-fire.

In the same way, monks, Consciousness is named after that in
dependence on which it comes into being. The Consciousness
that comes into being in respect of sights in dependence on
the eye is called eye-consciousness ...

- MN 38, The Greater Discourse on the Destruction of Craving

The four Groups, Form, Feeling, Perception, Determinations, are
called the supports, or the footholds, or the base, for Conscious-
ness.

“There are these five kinds of seed, monks. What five? Seed
from root, seed from trunk, seed from joints, seed from shoots,

and seed from grain.

“If, monks, these five kinds of seed were present undamaged,
not rotten, unspoiled by wind and heat, capable of sprouting,
well preserved, but there is no earth and water, would, monks,
these five kinds of seed come to growth, spread, and increase?”

“No, Lord.”

“If, monks, these five kinds of seed were damaged, rotten, spoilt
by wind and heat, incapable of sprouting, not well preserved,
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but there is earth and water, would, monks, these five kinds of
seed come to growth, spread, and increase?”

“No, Lord.”

“If, monks, these five kinds of seed were undamaged, not
rotten, unspoiled by wind and heat, capable of sprouting, well
preserved, and there is earth and water, would, monks, these
five kinds of seed come to growth, spread and increase?”

“Yes, Lord.”

“As the earth, monks, should the four supports for the per-
sistence of Consciousness be regarded. As the water, monks,
should delight and attachment be regarded. As the five
kinds of seed, monks, should the nutritive Consciousness be
regarded.

“If Consciousness persists, monks, it is by holding to Form
that it persists. With Form as object, with Form as support,
in association with delight, it attains to growth, spread and

increase.

“If Consciousness persists, monks, it is by holding to Feeling
... Perception ... Determinations ... that it attains to growth,

spread and increase.”

- SN 22.54, Seeds

The footholds for Consciousness can be viewed from a second
angle. That is through a dual classification of internal and
external bases. The six sense-bases, viz., the eye, the ear, the
nose, the tongue, the body, and the mind, are called the internal
bases or the internal supports for Consciousness, whilst those
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phenomena corresponding to these six sense-bases, viz., sight,
sound, smell, taste, touch and idea are called the external bases
or the external supports for Consciousness. The latter are called
external bases because they are largely dependent on objects
external to the corresponding internal base.

Consciousness and the other four Groups Cannot therefore be
comprehended from a standpoint outside of them by any method
of objective synthesis induction, and so on. Through themselves,
and only through themselves, i.e., by one’s own experience only
can they be understood.

11






3

Name-and-Form and
Consciousness

When Consciousness is explained as something that arises and
ceases, the question follows: What are the conditions necessary
for the arising of Consciousness, and its ceasing?

To this, the Buddha gives the answer: Name-and-Form (nama-
ripa) is the basis, the genesis, the condition for Consciousness.

‘What being present is Consciousness present? Dependent on
what does Consciousness exist?” The answer is: ‘Name-and-Form
being present, there is Consciousness. Dependent on Name-and-
Form, Consciousness exists. (DN 14)

Thus the condition necessary for the arising of Consciousness is
Name-and-Form.

Again, ‘What being present is Name-and-Form present? Depend-
ent on what does Name-and-Form exist?’ The answer is: ‘Con-
sciousness being present, there is Name-and-Form. Dependent
on Consciousness, Name-and-Form exists. (DN 14)

13
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Thus the condition for Consciousness is Name-and-Form, and
the condition for Name-and-Form is Consciousness.

Consciousness turns back from Name-and-Form; it goes not
beyond.

- DN 14, The Great Discourse on the Harvest of Deeds
All this needs explaining.

To start with, there must be a clear understanding of what is
referred to as Name-and-Form (ndma-riipa). It is where there is
no such understanding that one find this phenomenon called
nama-ripa referred to as ‘mind-and-matter’. Ripa is certainly
‘matter’, but as we shall see nama is not ‘mind’.

Firstly, what is riipa, which has been translated as Form?
Form, as just stated, refers to ‘matter’.

Now, any Form or lump of ‘matter’ can be regarded as a particular
group of behaviours. Since a particular lump of ‘matter’ or a par-
ticular group of behaviours is always present in the same fashion,
I come to the conclusion that that ‘matter’ exists independent
of my senses. Since I always note with regard to that ‘matter’
the same sights, sounds, smells, etc. I conclude that that ‘matter’
exists independent of myself. Further, since the same ‘matter’
exhibits almost the very same sights, sounds, smells, etc. to
every individual, we conclude that there is a ‘material world’
existing quite independent of us individuals.

The various modes of behaviour are not dependent on Conscious-
ness. But to distinguish one mode of behaviour from another
they have to be cognized or they must be made present. When

14


https://suttacentral.net/dn14/en/sujato

Name-and-Form and Consciousness

so cognized these behaviours appear in a certain fashion, or,
when they are made to be present they are then present in a
certain fashion. That means, there is an appearance of these
behaviours (the word ‘appearance’ being taken in a rather wide
sense) - an appearance which takes the form of sights, sounds,
smells, etc. Further, this appearance behaves in a certain fashion.
Thus there is both an appearance of behaviour and a behaviour
of appearance. And the set of behaviours defining the particular
lump of ‘matter’ or object is inferred from the behaviour of its

*
appearance.

All modes of behaviour can be categorized under four main
modes called the Four Primary Modes (catunnarh mahabhiitanarm).
They are Earth-Mode, Water-Mode, Fire-Mode and Air-Mode.
They may also be called the Solid-Mode, the Fluid-Mode, the
Ripening-Mode and the Motion-Mode.

And what, monks, is the Earth-Mode (pathavidhatu)? The
Earth-Mode may be internal, may be external. And what,
monks, is the internal Earth-Mode? Whatever is hard, solid,
is internal, grasped by oneself (paccattarh ... upadinnarn),
that is to say: the hair of the head, the hair of the body, nails,
teeth, skin, flesh, sinews, bones, marrow of the bones, kid-
neys, heart, liver, pleura, spleen, lungs, intestines, mesentery,
stomach, excrement, or whatever other thing is hard, solid,
is internal, grasped by oneself - this, monks, is called the
internal Earth-Mode. Whatever is the internal Earth-Mode

“See Chapter 13: Nibbana, p.128: ‘But their [the Four Primary Modes]
appearance is a matter for Consciousness, and their ‘existence’ is
inferred through the behaviour of this appearance.

15
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and whatever is the external Earth-Mode, just these are the
Earth-Mode ...

And what, monks, is the Water-Mode (apodhatu)? The Water-
Mode may be internal, may be external. And what, monks, is
the internal Water-Mode? Whatever is liquid, become liquid,
is internal, grasped by oneself, that is to say: bile, phlegm,
pus, blood, sweat, fat, tears, serum, saliva, mucus, synovial
fluid, urine, or whatever other thing is liquid, become liquid,
is internal, grasped by oneself - this, monks, is called the
internal Water-Mode. Whatever is the internal Water-Mode
and whatever is the external Water-Mode, just these are the
Water Mode ...

And what, monks, is the Fire-Mode (tejodhatu)? The Fire-
Mode may be internal, may be external. And what, monks,
is the internal Fire-Mode? Whatever is heat, become heat, is
internal, grasped by oneself, that is to say: that by which one is
vitalized, that by which one is consumed, that by which one is
scorched, that by which what has been munched, drunk, eaten
and tasted is fully digested, or whatever other thing is heat,
become heat, is internal, grasped by oneself - this, monks, is
called the internal Fire-Mode. Whatever is the internal Fire-
Mode and whatever is the external Fire-Mode, just these are
the Fire-Mode ...

And what, monks, is the Air-Mode (vayodhatu)? The Air-
Mode may be internal, may be external. And what, monks,
is the internal Air-Mode? Whatever is air, become airy, is
internal, grasped by oneself, that is to say: winds going
upwards, winds going downwards, winds in the abdomen,
winds in the belly, winds permeating the limbs, in-breathing,

16
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out-breathing, or whatever other thing is air, become airy, is
internal, grasped by oneself - this, monks, is called the internal
Air-Mode. Whatever is the internal Air-Mode and whatever is
the external Air-Mode, just these are the Air-Mode ...

- MN 140, The Exposition of the Elements

In the above definitions the Buddha refers to the Four Primary
Modes as ‘grasped by oneself’ (paccattarn upadinnam). In other
words, he is referring to the Grasping Group of Form (to ripa-

upadana-kkhandha).

Beyond the above there is only one important thing (according
to the Suttas) the Buddha has thought about Form: that is, the
question of the Four Primary Modes ‘getting no footing’ (na
gadhati). We shall come to this later on. One might therefore
wonder why the Buddha has taught so little about Form or
‘matter’. But the Buddha has a distinct purpose in his Teaching.
And elucidations are made by him only in as far as such are
necessary for that purpose. He seeks no intellectual approval of
what he teaches. His Teaching is designed for a purpose. It is
designed to lead one on (opanayika) towards a particular goal.

The analysis of Form or ‘matter’ given above is sufficient. No
further analysis of it are essential, as they would not help me to
solve the problem of the Five Grasping Groups, the problem of
‘my world’. What is essential is to realise that the analysis given
by the Buddha is sufficient.

Form, the Buddha teaches, indicates a certain characteristic.
That is, the characteristic of persisting (patigha). It is similar to
the idea of inertia taught in physical science. A tendency for a
body to maintain its characteristics is demonstrated. By that

17
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what we really mean is: there is seen a tendency for the body to
maintain its appearance. This is a very important characteristic
of Form. It is really because of this characteristic that we can
distinguish various objects from one another. If the table does
not remain the table and the book does not remain the book
when I am continuing to be conscious of them I cannot then
distinguish them from each other.

There is a material object.” This object is not dependent on
Consciousness. But this object can be present or not present. Its
presence is a matter of Consciousness. The object being present
to the individual means that he is conscious of it. It has been
‘discovered’ by his Consciousness as it were. Though the object
does not depend on Consciousness there is no presence of the
object if there is no Consciousness. Consciousness means this
presence. I am conscious of an object means that that object is
present to me.

Now, an object is always present in some fashion. 1t is present as
shape, colour, smell, sound, etc. Its presence is therefore known
by these. Or it is present in terms of these. Those things called
shape, colour, sound, smell, etc., which are brought about when
Consciousness ‘discovers’ the object are called Name (nama).
It is as if the particular Name is how the particular object is
present (Consciousness). It is the appearance of the object (the
word ‘appearance’ being again taken in a rather wide sense).
Therefore, we can define Name (nama) as ‘how Form (riipa) is
present (vififiana)’. The how or the manner is Name, and the
presence is Consciousness.

““Material object’ is not quite the same as ‘matter’. The former is a
particular ‘lump of “matter””.
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This appearance or ‘how it is present’ is always given a designa-
tion (adhivacana). This designation therefore actually belongs to
nama. But we refer to the object by this designation.

It must be noted that this ‘how it is present’ includes a number
of things. The shape, colour, smell, sound, etc., are the percep-
tions. Then there are certain feelings which are either pleasant,
unpleasant or neutral. Further, there is Intention, Attention and
Contact in relation to the object. All these go to make up Name
(nama). ‘Feeling, Perception, Intention, Contact, Attention - this
is called Name. (SN 12.2)

It should be quite clear from the above that nama is not ‘mind’.
Ripa is ‘matter’, but nama is not ‘mind’. ‘Mind’, as a sense-base,
is mano; as mentality, it is citta. Thus it is wrong to translate
ndma-ripa as ‘mind-and-matter’.

It is not an uncommon thing to find Name (nama) being taken to
include Consciousness (vififiana). This is wrong. Name does not
include Consciousness. It only entails Consciousness.

If we examine this further we shall find that:

1. Since ‘matter’ has the characteristic of inertia or per-
sistence, its appearance is seen to persist or remain the
same. That is since Form (riipa) has the characteristic
of persistence (patigha), we discern in Name (ndma) a
persistence.

2. Since appearance has some particular designation, its
‘substance’ (i.e. the ‘matter’ which gives this appearance)
is seen to have a designation. That is, since Name (nama)
has designation - (adhivacana), we discern in Form (riipa)
a designation.
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It is important to see this since the Buddha refers to it when he
teaches the relationship between Name-and-Form (namariipa)
and Contact (phasso), a relationship which we shall presently
come to. We shall then be taking a particular experience in
order to make the matter more clear.

What now are Intention (cetand), Attention (manasikara), and
Contact (phasso) which are included in Name (nama)?

At this moment I am sitting. The present phenomenon is a sitting
position. This present phenomenon, the sitting position, now
brings to mind certain other phenomena such as a standing
position, a lying position, etc. From the present sitting position,
which is now the actual, it is possible to make actual one of these
new positions or states which are now not present. Thus there is
one actual state and many possible ones.

There is a relation between the present sitting position and the
possible standing position. Likewise, there is a relation between
the present sitting position and the possible lying position. This
relation in one case is that which is necessary to bring about the
standing position from the sitting position, and in the other case
that which is necessary to bring about the lying position from the
sitting position. Both these relations are actions. The type of
action varies slightly. But basically they are both actions.

When the action is completed, and let us say, the standing
position is present, then the sitting position has vanished, and
the sitting position has become a possible present. The present
actual has disappeared giving way to a possible becoming the
present actual. The disappeared actual present is now only a
possible present.
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Adopting the standing position involves selecting or choosing
the standing position from all the possible positions. And so I
exercise my choice. There comes about an opted action. Thus
the action involved in the change from sitting to standing is the
exercise of choice. All other positions are sacrificed and this one
position is consciously held to. This action, or this exercise
of choice, is called Intentional Action. From the intentional
action there comes to be present the new position. ‘Thus,
Ananda, intentional action is the field, Consciousness is the seed.
(AN 3.76) Just as the seed springs up out of the field the new
position becomes present (Consciousness) resulting from the
intentional action (kamma).

All conscious action is intentional. Conscious action is the exercise
of preference for one available mode of behaviour or action at
the expense of others. And it is this action, namely, the exercise
of choice, that distinguishes life-action from material-action.

In the exercise of choice, or in intentional action, there is Atten-
tion (manasikara) towards that particular action. The attention
on the action keeps the action going. The state of affairs is being
preserved as it were. And intention cannot be present unless
attention is present.

Contact (phasso) now remains to be considered.

This word represents a very important phenomenon and so
should be clearly understood. If this phenomenon called Contact
is absent, there can be no experience. Examination of it also
throws some light on how Name-and-Form is dependent on
Consciousness and Consciousness is dependent on Name-and-
Form.
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In dependence on eye and sights springs up eye-consciousness.
The coming together of the three is called Contact ... In
dependence on ear and sounds ... In dependence on nose and
odours ... In dependence on tongue and taste ... In dependence
on body and touch ... In dependence on mind and ideas springs
up mind-consciousness. The coming together of the three is
called Contact.

- SN 12.43, Suffering

There is something important to be noted here. Broadly, by Con-
tact is meant the coming together of the percept, the sense-base
and that particular sense-consciousness. But with regard to the
puthujjana (commoner)” what arises is Grasping-Consciousness
(upadana-vififiana). Therefore, with the puthujjana, Contact is
inclusive of thoughts of ‘I" and ‘mine’. That is, there is contact
between a subject who says ‘T’ and ‘mine’ and the object.

Contact (phasso) is a particular form of coming together. It is a
particular form of union. Perception, Feeling and Determinations
come about because there is such a coming together. In other
words, Perception, Feeling and Determinations are dependent
on Contact.

Yet, though Perception, Feeling and Determinations are depend-
ent on Contact, Form is not dependent on Contact. Form is
dependent on the Four Primary Modes.

Monk, it is to be seen that the Group of Form (or ‘matter’) is
dependent on the Four Primary Modes, is conditioned by the
Four Primary Modes. The Group of Feeling is dependent on, is

. . .
Puthujjana refers to the common or ordinary person, to the commoner.
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conditioned by Contact. The Group of Perception is dependent
on, is conditioned by Contact. The Group of Determinations is
dependent on, is conditioned by Contact.

- MN 109, The Longer Discourse on the Full-Moon Night

Now, Contact is dependent on Name-and-Form. The Buddha
teaches that this should be understood thus:

“Ananda, those modes, features, characteristics, exponents,
by which Name-body is to be seen - if all those modes,
features, characteristics exponents, were absent would a
coming together of designation be evident in the Form-body
(rtpakaye adhivacanasamphasso)?”

“It would not, Lord.”

“Ananda, those modes, features, characteristics, exponents,
by which Form-body is to be seen - if all those modes, fea-
tures, characteristics, exponents, were absent, would a coming
together of inertia be evident in the Name-body (namakaye
patighasamphasso)?”

“It would not, Lord.”

“Ananda, those modes, features, characteristics, exponents,
by which Form-body and Name-body are to be seen - if all
those modes, features, characteristics, exponents, were absent,
would a coming together of designation and a coming together
of inertia be evident?”

“They would not, Lord.”
“Ananda, those modes, features, characteristics, exponents,

by which Name-and-Form is to be seen - if all those modes,
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features, characteristics, exponents, were absent, would there
be Contact (that particular coming together)?”

“There would not, Lord.”

“Ananda, those modes, features, characteristics, exponents,
by which Name-and-Form is to be seen - if all those modes,
features, characteristics, exponents, were absent, would there
be Contact (that particular coming together)?”

“There would not, Lord.”

“Wherefore, Ananda, just that is the reason, the ground the
arising, the condition for Contact, to wit, Name-and-Form.”

- DN 15, The Great Discourse on Causation

Since it is important to understand this rather difficult teaching
let us analyse a particular experience to make it clear.

There is a bottle of ink, or I am conscious of a bottle of ink. That
is the experience.

’

This means that a Form (riipa) which appears as a ‘bottle of ink
(Name, nama) is present (Consciousness, vififidna).

Now, if Feeling, Perception, etc., were absent would there be
present a ‘bottle of ink’?

This question expanded would run thus: If the black colour, the
shape, the smell, the neutral feeling, the intention to dip the pen
in it, etc., were absent would a designation ‘bottle of ink’ pertain
to that Form (to that lump of ‘matter’)?

The shape, smell, etc., are the features of the Name-body, and
‘bottle of ink’ is the designation. Therefore, generalizing, the

24


https://suttacentral.net/dn15/en/bodhi

Name-and-Form and Consciousness

question would run thus: If those features, modes, character-
istics exponents, by which the Name-body is discerned were
absent, would there be a coming together of a designation in the
Form-body?"

The answer is: No.

Again, if the characteristics (like inertia) of the Form (of that
lump of ‘matter’) were absent, would the appearance designated
‘bottle of ink’ remain so, or be inert?

Generalizing, the question would run thus: If those features, etc.,
by which Form-body is discerned were absent would there be a
coming together of inertia in the Name-body?""

The answer is: No.

Thus, this particular coming together called Contact is possible
only because Name has its own characteristics and Form has its
own characteristics, which means that Contact is possible only
because Name-and-Form are just what they are. Hence Contact
is dependent on Name-and-Form.

That Consciousness is also dependent on Name-and-Form is now
not so difficult to see. If Consciousness is to be there, Form
must be there either as one’s own or external to one; Intention
must be there to determine what one should be conscious of;
and, of course, where there is Intention there is Attention. But
this alone is insufficient. Perception, Feeling, and Contact must

““Designation in Form-body’ (riipakdye adhivacana) corresponds to
‘appearance of behaviour’.

““Inertia in Name-body’ (namakaye patigha) corresponds to ‘behaviour
of appearance’.
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also be there. Thus the sum total of Name-and-Form must be
present for Consciousness to be present. Hence Consciousness
is dependent on Name-and-Form.

Earlier we saw that there must be Consciousness for Name-and-
Form to be there, Name being the manner in which Form appears
when one is conscious of it. Without Consciousness there can be
no Name-and-Form. Thus we have the triad: Name-and-Form
depends on Consciousness, Consciousness depends on Name-
and-Form, and Contact depends on Name-and-Form.

Name-and-Form and Consciousness arise simultaneously. One
does not arise and wait for the other in time to arise in depend-
ence upon it. They both arise in dependence on each other, and
therefore together. Likewise they cease together. If one is there,
so is the other. There is a total-either-way-simultaneity.

There are things which, however, do not have a total-either-way-
simultaneity as Name-and-Form and Consciousness have. For
example perception and knowledge. ‘Perception arises first,
knowledge arises thereafter (in dependence on Perception)’
(DN 9) But the case with Name-and-Form and Consciousness
is different. Since they depend on each other they arise together
and cease together. One neither precedes nor follows the other in
time. The relationship that Name-and-Form and Consciousness
bear towards each other is therefore one that is ‘not involving
time’ or ‘timeless’ (akdlika). As against this type of relationship,
the relationship between in-breathing and out-breathing is one
that is ‘involving time’ (kalika), since one follows or precedes
the other in time. Incidentally, akalika is to be given no other
meaning than the one just given, and it is important to note that
this is the actual meaning of this word. Various other meanings
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seem to be given to this word, resulting in confusion particularly
when it comes to the Doctrine of Dependent Arising (paticca-
samuppada).

The three Groups - Feeling, Perception and Determinations -
taken together can also be called Name (nama). Since Name has
been defined as the totality of Feeling, Perception, Intention,
Contact and Attention, it means that, in this context, Determin-
ations is the totality of Intention, Contact and Attention. That is
possible because Perception directly involves the pair of bases
for Consciousness and the kind of Consciousness involved (e.g.,
eye, sights, and eye-consciousness), which means that Contact
(which s the coming together of these - three is included, and the
Fourth Group Determinations (as Intention) includes Attention,
since in the exercise of choice there is always attention on the
particular thing chosen. Thus the Five Groups - Form, Feeling,
Perception, Determinations and Consciousness - can also be
called Name-and-Form and Consciousness.
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4

Tanha and Bhava

We have seen that any actual present points to many possibilit-
ies. From these possibilities conscious life makes a choice and
exercises it. In exercising the choice Consciousness finds its new
footing.

The question now is: What determines that particular choice
and no other? Why is it that at any given instant I choose to do
this and not any other?

The answer is simply that I want that thing towards which that
particular action will lead me. Keeping the wanted thing in mind,
or wanting that thing, I take the action that will lead me to it.
Of all the courses of action available T select and pursue that
particular course of action which leads me to the wanted thing.
Throughout the action, the wanting lasts.

Now, a puthujjana’s want can be categorized under three main
headings called kama, bhava and vibhava. Wanting any one or
more of these things is called tanha.

The word tanha is usually translated as Craving or Thirst. This
however, tends to give an inaccurate picture, since either of
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the words Craving or Thirst gives the impression of an acute
wanting. But wanting kama, bhava or vibhava in the slightest
degree is tanha. On the other hand the word wanting is too wide
to be used for tanha, since though the Arahat has no tanha he
certainly has other wants like wanting to eat food when hungry
or wanting to rest when tired. There seems to be no exact English
equivalent to tanhd, so we shall use it as it is.

The puthujjana has kama-tanha, bhava-tanha and vibhava-tanha.
What now are kama, bhava and vibhava?

- . * ., .
Kama is sense-pleasure, i.e., the pleasure connected with the
senses. Wanting pleasure that arises in connection with one or
more of the senses is called kama-tanha.

What is bhava?

It is not possible to answer this question and indicate the
meaning of the answer effectively and with sufficient clarity
unless the question that was left unanswered in the first chapter
is answered - the question: As against the Five Grasping Groups
could there be just the Five Groups?

The answer is: Yes.

The unique discovery that the Buddha made was just this: there
could be Five Groups without Grasping. In other words, there
could be an individual (i.e., as distinct from other individuals)

*Pleasure, it should be noted, is not the feeling born of the senses.
One can take pleasure in a feeling or not take pleasure in it. Thus
pleasure is a matter of one’s mental attitude. The Buddha said that his
mind was freed from the Taint of sense-pleasure (kamdsavapi cittam
vimuccitva). Sight, sound, smell, taste and touch are the strands of
sense-pleasure (kamaguna).
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who has no notion whatever of ‘self’, ‘I' and ‘mine’. This
individual is called Arahat (araham). The Arahat does not consider
anything whatever as ‘mine’. The Buddha experienced this state
of affairs in himself. Thus he was the first Arahat to have
appeared in the world in our time.

Bhava literally means ‘existence’ or ‘being’. But existence of
what? Being what? It refers to the existence of ‘self’, or to the
notion ‘I exist’. Or we may say it refers to being a ‘self’, to being
a subject (‘T). Or yet, to the existence of subjectivity. A life-mode
completely devoid of all notions of ‘self’ and of thoughts of ‘T
and ‘mine’ will not be a bhava.

The puthujjana looks upon his existence as ‘my existence’. He
thinks ‘my self exists’ or ‘I exist’. This looking upon one’s
existence as ‘my existence’ or ‘existence of my self” is called
having bhavaditthi. When there are no notions of ‘self” no
thoughts of ‘I’ and ‘mine’ there can be no such thing as ‘my
existence’ and so on.

To speak very precisely, bhava is the existence of the notions
‘self” and ‘T. Something is, of course, always identified as ‘self’
and ‘T, which again, is one or more of the Five Grasping Groups.
But bhava is really a matter of one’s thinking just as much as
Grasping (upadana) is.”

It is the mind that is freed from the taint of bhava, just as it
is the mind that is freed from the taints of sense-pleasure and
Ignorance. The Buddha said that his mind was freed from the

“This should not lead the reader to think that since bhava and upadana
are really a matter of one’s thinking they can be easily got rid of if
necessary. If one completely gets rid of the thought ‘mine’ so that it
will never arise again, then one has become Arahat.
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taint of bhava: ‘Thus knowing, thus seeing, my mind was freed
from the taint of sense-pleasure, freed from the taint of bhava,
freed from the taint of Ignorance. (MN 36) He described himself
as ‘gone to the end of bhava’ - bhavassa paragu. (Iti 100) He did
not say he was going to the end of bhava. He said that he had
already gone to the end of bhava; which means he lives free from
bhava. In him bhava has ceased. He is bhavanirodha, because he
is completely free from notions of ‘self” and from thoughts of ‘T’
and ‘mine’. He does not look upon his existence as ‘my existence’.
He does not think ‘T exist’. Certainly he uses the words ‘I’ and
‘mine’ for purposes of conversation. But that is all. They are
expressions current in the world of which he makes use, but he
is not at all affected by them.

The tendency to the conceit ‘I’ and ‘mine’ (ahankdra-mamarikara-
mananusaya) is not always apparent, for it is not always on the
surface. It lies deep-rooted and latent. It is something that one
perceives only when one reflects upon it. One does not perceive
it at all times even though it is present at all times lying behind
one’s thoughts and actions. In the Buddha, and in the Arahats,
this tendency is completely uprooted, never to arise again. When
all thoughts of ‘I’ and ‘mine’ are extinct and do not arise again,
‘my existence’ or ‘I exist’ are also extinct and do not arise again.

The Arahat ‘has gone beyond all bhava’ - upaccaga sabbabhavani.
(Uda 3.10) The Arahat Maha Kassapa declared that he had
‘escaped from bhava’ - bhavabhinissato. (Thag 1089) Bhava ceases
with the attainment of Arahatship. Thereafter the Arahat lives
freed from bhava, delivered from bhava. Before the ascetic
Gotama attained Arahatship all life that existed was bhava. With
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his attaining Arahatship there came to be for the first time in
the world a life free of bhava.

Bhava is also called a fetter. This fetter is completely cut off
and destroyed in the Arahat. He is parikkhina-bhavasafifiojano.
(SN 22.110)

If bhava means ‘existence’ pure and simple, then the living Arahat
cannot have completely destroyed bhava, for as a living Arahat
there is an ‘existence’.” The living Arahat has ‘existence’, but no
bhava. He is bhava-ceased. Bhava refers to the existence of all
modes of life other than that of the Arahats, simply because all
such modes of life, save the Arahat’s, are a case of ‘my existence’
or ‘self’-existence to some degree or other.

If the precise meaning of bhava is not understood there can
be much confusion with regard to the Buddha’s Teaching, par-
ticularly when it comes to the Doctrine of Dependent Arising
(paticcasamuppada). The Teaching will then become either a
matter of faith, which will remain beyond reach here, or a
hypothesis left for future verification. But the Buddha’s Teaching
is neither a matter of faith nor a matter of hypothesis. It is a
teaching to be experienced here and now, all of it, from beginning
to end.

As with the word tanha, there does not seem to be an exact
equivalent in English for the word bhava. This word is usually
translated as ‘becoming’ or ‘existence’ - all of which miss the
point.” We shall therefore keep to the Pali word bhava.

“See Chapter 8: Impermanence, p.68: ‘The Not-Determined therefore
is the living experience of the Arahat.

*Sometimes bhava is seen translated as rebirth! The extent to which
the meaning of the Suttas (Discourses) is hidden from the reader by
such inaccuracies can thus be seen.
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Wanting bhava, i.e., wanting ‘self’-existence or ‘my existence’ is
bhava-tanha.

Vibhava is not so straightforward as bhava.

Some thinkers, in their search for truth, want to be quite certain
of everything they take to be true. They begin by doubting
everything, including their very existence. But by doubting
their own existence they very cleverly deceive themselves for
the simple reason that their very doubting proves their existence.
To doubt also one must exist. Vibhava stems out of this type of
thinking. It is a denial of existence. Existence denies itself. But
this denial of existence only leads to a confirmation of existence.
It does not lead to cessation of existence.

Since, perhaps, it appears insane to deny existence whilst being
existent, this tendency to denial is pushed back (atidhavati) to
‘after death’, and in the following manner a denial of existence
is made: ‘To the extent, revered Sir, that this self is of Form, is
made up of the Four Primary Modes, is from the union of the
parents, is cut off and destroyed on the dissolution of the body,
and does not exist after death, to that extent is there a complete
cutting off of the self! (DN 1)

This thinking, in the final analysis, only confirms ‘self’-existence.
Thus vibhava - denial of ‘self’-existence - only confirms bhava,
only confirms ‘self’-existence. It does not lead to cessation of
‘self’-existence. Just as bhava is, vibhava is also based on ‘self’
and on thoughts of ‘T’ and ‘mine’.

Those worthy recluses and brahmins who lay down for beings
the cutting off, the destruction, the denial of bhava (of ‘self -
existence), these, afraid of the ‘person’ (sakkaya), loathing
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the ‘person’, simply keep running and circling round the
‘person’. Just as a dog that is tied by a leash to a strong post
keeps running and circling round the post, so do these worthy
recluses and brahmins, afraid of the ‘person’, loathing the
‘person’, simply keep running and circling round the ‘person’.

- MN 102, The Five and Three

Wanting the cutting off of ‘self’-existence and the destruction
of ‘self’-existence at death is called vibhava-tanha.” (It is an
undesirability because such a destruction of ‘self’-existence
cannot be got. ‘Self’-existence, or bhava, can be destroyed only
by following a particular training, i.e., by treading the Noble
Eightfold Path.)

Just as much as grasping belief in ‘self” is the most fundamental
of the four kinds of Grasping, wanting bhava is the most funda-
mental of the three kinds of tanha.

Thus the puthujjana’s intentional action is determined by tanhd.
‘So, Ananda, action is the field, Consciousness the seed, and tanha
the moisture. (AN 3.76) Just as moisture must be present for
the seed to sprout up out of the field, so must tanha be there
for the puthujjana’s Consciousness to arise from his intentional
action. Tanha is one of the most powerful factors that go into the
fashioning of one’s life, yet it is one factor that can be brought
under immediate control. The necessity to control tanha cannot
be overstressed if one is to progress. Hence the reason for the
Buddha laying so much stress on it.

“See Appendix on Vibhava-tanh, p.169.
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In the texts the words tanhd, chanda, raga and nandi often come
together. There seems to be a tendency to consider the words
chanda, raga and nandi as being almost identical with tanhd. They
are not ‘various shades of tanha’. They have their own meaning.

Chanda means desire, rdga means attachment, and nandi means
delight. Desire, attachment and delight are things dependent
on tanha. Were there no kind of wanting sense-pleasures or
‘self’-existence there can be no desire or attachment or delight.

Thus it is, Ananda, that tanha arises dependent on feeling,
pursuit dependent on tanha, gain dependent on pursuit
decision dependent on gain, desire and attachment depend-
ent on decision, tenacity dependent on desire and attachment,
possession dependent on tenacity, avarice dependent on pos-
session, watch and ward dependent on avarice, and many a
bad and unskilled state of things such as blows and wounds,
strife, contradiction and retort, quarrelling, slander and lies
arise from keeping watch and ward.

- DN 15, The Great Discourse on Causation

Desire (chanda), attachment (raga) and delight (nandi) have also
been referred to as Grasping (upadana). ‘Friend, Visakha, that
desire and attachment there is in the Five Grasping Groups,
that there, is the Grasping. (MN 44) And, ‘Whatsoever there
is delight in Feeling, that is Grasping. (MN 38) This means to
say that grasping something also means desiring of it, or being
attached to it, or delighting in it. This is so because desiring, or
being attached, or delighting, is in effect the same as regarding
as ‘mine’, It is a matter of direct experience that when desire,
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attachment or delight exist ‘I’ and ‘mine’ also exist. It is only an
‘I’ that can desire something or be attached to it or delight in it.

Tanha, desire, attachment, delight, are all supports for bhava.
‘I exist’ or ‘my existence’ stands supported by these. Bhava
hangs on these as its ‘cord’. They are called the ‘cord of bhava’
(bhavanetti).

Whatever desire, attachment, delight, tanha, whatever tend-
encies to determinations, attachments, and to the grasping
of various means there are in the mind, Radha, towards Form
... Feeling ... Perception ... Determinations ... Consciousness,
that is called the cord of bhava. The cessation of these is the
cessation of the cord of bhava.

- SN 23.3, The Conduit To Rebirth

Just as a bunch of mangoes hanging by a stalk will fall down when
the stalk is cut, so will bhava disappear when the cord of bhava is
cut. The Buddha said that he stood with the cord of bhava cut.
Thus he stood freed from bhava.

Just, monks, as when the stalk of a bunch of mangoes has been
cut, all the mangoes that were hanging on that stalk go with
it, just so, monks, the body of the Tathagata stands with the
cord that binds it to bhava cut (ucchinnabhavanettiko).

- DN 1, The All-embracing Net of Views
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Kamma

It is useful to discuss briefly the subject of intentional action
once again.

Intention, monks, I declare is kamma. Having intended, one
does kamma through body, speech, and mind.

- AN 6.63, A Penetrative Discourse

This statement of the Buddha is not quite as simple as it is usually
reckoned to be. Firstly, from the Sutta itself, it is clear that
this statement was made in relation to the non-Arahat. The
literal meaning of kamma is ‘action’. With the puthujjana it
therefore refers to ‘my action’ or ‘I act’. The word kamma is used
in this sense. Further expanded, kamma means ‘my intentional
action’ or ‘the action I intentionally take’. And all action that is
consciously done is intentional. This intentional action can be
by means of body, speech, or mind.

’

Intentional action unaccompanied by thoughts of ‘I’ or ‘mine
is not kamma. The Arahat has no thoughts of ‘I’ and ‘mine’.
Therefore the Arahat’s intentional action is not kamma. The
Arahat has intentional action, but no kamma. Kamma is the
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non-Arahat’s intentional action. Of the Arahat the Buddha says:
‘He does not commit new kamma.”

Ethics is concerned with the question of ‘what should I do’.
Whether that ‘what should be done by me’ is good or bad, moral
or immoral, etc., it is necessarily something which I should do.

Ethics accepts that ‘T and ‘mine’ must exist. It builds itself
on the basis that ‘I’ is a necessity. Ethics may or may not be
conscious of its own position here. Nevertheless that remains
its basic position. Actually, ethics is a searching after the most
comfortable or the best way in which ‘T’ can exist. But, as we
shall see later on, ‘I’ exists only in so far as Ignorance of the Four
Noble Truths exists. Ethics does not know this fact. Thus, in the
tinal analysis, ethics is a searching after the most comfortable
and best way in which Ignorance can exist. It is therefore no
wonder that no two schools of ethics are in agreement. Wherever
there is Ignorance, there is conflict.

Where ‘T and ‘mine’ are wholly and entirely extinct, there the
question of what should I do does not arise. Arahatship is the
extinction of ethics also. Whilst all religions, in the end, teach an
ethics of some kind or other. Buddha teaches the extinction of
all ethics also.

The Buddha teaches the arising and ceasing of kamma thus:

Monks, were there kamma performed in lust, born of lust, con-
ditioned by lust, arising from lust - that kamma is unskilful
(akusala), that kamma is blameworthy, that kamma has

"Of all the many things about kamma the Buddha has taught, such as
the various types of kamma and their various fruits (vipaka), this is
the most important. It is also the most fundamental thing about it.
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pain as fruit, that kamma leads to the arising of (further)
kamma. That kamma does not lead to the cessation of
kamma. Monks, were there kamma performed in hatred
... performed in delusion ... that kamma is unskilful, that
kamma is blameworthy, that kamma has pain as fruit, that
kamma leads to the arising of kamma. That kamma does
not lead to the ceasing of kamma. These, monks, are the three
conditions for the arising of kamma.

Monks, were there kamma performed with non-lust, condi-
tioned by non-lust, arising from non-lust - that kamma is
skilful (kusala), that kamma is praiseworthy, that kamma
has happiness as fruit, that kamma leads to the ceasing of
kamma. That kamma does not lead to the arising of kamma.
Monks, were there kamma performed with non-hatred ...
performed with non-delusion ... that kamma is skilful, that
kamma is praiseworthy, that kamma has happiness as fruit,
that kamma leads to the ceasing of kamma. That kamma
does not lead to the arising of kamma. These, monks, are the
three conditions for the ceasing of kamma.

- AN 3.111, Sources (1st)

Summarized, the above means: unskilful kamma leads to the
arising of kamma, and skilful kamma leads to the cessation
of kamma. Or, unskilful intentional action accompanied by
thoughts of ‘I’ and ‘mine’ leads to further intentional action
accompanied by thoughts of ‘I’ and ‘mine’, and skilful intentional
action accompanied by thoughts of ‘I and ‘mine’ leads to the
cessation of intentional action accompanied by thoughts of ‘T
and ‘mine’. The Arahat not having any thoughts of ‘I’ and ‘mine’
whatsoever does not perform either skilful or unskilful kamma.
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The Buddha further teaches how kamma rooted in lust, hatred
and delusion leads to further kamma whilst kamma rooted in
non-lust, non-hatred and non-delusion leads to the cessation of
kamma, thus:

Monks, there are these three conditions for the arising of
kamma. What three? Monks, for things which in the past
were based on desire and attachment ... in the future will be
based on desire and attachment ... in the present are based on
desire and attachment, desire is born.

How, monks, is desire born for things which in the past were
based on desire and attachment ... in the future will be based
on desire and attachment ... in the present are based on desire
and attachment? Monks, things which in the past ... in the
future ... in the present are based on desire and attachment,
one turns over in his mind. Thus turning over in his mind
things which in the present are based on desire, desire is born.
Desire being born, he is fettered by those things. I call it a
fetter, monks - that mind full of attachment. Thus, monks, is
desire born for things which in the present are based on desire
and attachment. These are the three conditions, monks, for
the arising of kamma.

On the other hand:

How, monks, is desire not born for things which in the past were
based on desire and attachment ... in the future will be based
on desire and attachment ... in the present are based on desire
and attachment? Monks, one understands the future result of
things which in the present are based on desire. Seeing this
result one turns away from them. Turning away from them,
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the mind getting detached from them, one penetrates them
with wisdom and sees them plain. Thus, monks, is desire not
born for those things which in the present are based on desire.

- AN 3.112, Sources (2nd)
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6

Sankhara

It is now necessary to discuss the key-word sarikhara, examine
how it appears in the various contexts, and determine whether
a meaning to this word which will comfortably accommodate all
its applications could be derived.

Below are six important uses of this word found in the Suttas:

Firstly, it is the name given to the fourth Group (sarikhara-
kkhandha) which has been translated as the Group of Determ-
inations. This fourth Group is defined as cetand-kaya, i.e., as
intention-group. Thus, in the context of the fourth Group,
sankhdra is synonymous with intention (cetana).

Secondly, in the context of the Doctrine of Dependent Arising

it is defined as bodily-sarnkhara, verbal-sarikhara and mental-
sanikhara thus:

What, monks, are the sankhara? They are the three
sankhara, namely, bodily-sankhara, verbal-sankkhara and
mental-sankhara. These, monks, are called the sankhara.

- SN 12.2, Analysis of Dependent Origination
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These three kinds of sartkhdra are in turn defined in the
Ciilavedalla Sutta as follows:

“Friend, Visakha, in-breathing and out-breathing are the
bodily-sarikhara. Discursive thinking is the verbal-sankhara
Perception and Feeling are the mental-sankhara.”

“Noble lady, for what reason are in-breathing and out- breath-
ing the bodily-sankhara? For what reason is discursive think-
ing the verbal-sarnkkhara? For what reason are Perception and
Feeling the mental-sankhara?”

“Friend, Visakha, in-breathing and out-breathing are corpor-
eal. These are closely connected with (patibaddha) the
body. Therefore they are bodily-sarikhara. Having earlier had
discursive thinking, one subsequently utters words. Therefore
discursive thinking is verbal-sankkhara. Perception and Feel-
ing are mental. These are closely connected with the mind.
Therefore they are mental-sankhara.”

- MN 44, The Shorter Classification

Thirdly, in the Kukkuravatika Sutta, bodily-sarikhdra, verbal-
sankhara and mental-sankhdra appear in a somewhat different
context thus:

Here, Punna, someone determines a bodily-sankhara that
is harmful, determines a verbal-sankhara that is harmful,
determines a mental-sankhara that is harmful. He having
determined a bodily-sanikhara ... a verbal-sankhara ... a
mental-sanikhara that is harmful, upbrings a world that is
harmful.

- MN 57, The Dog-Duty Ascetic

46


https://suttacentral.net/mn44/en/sujato
https://suttacentral.net/mn57/en/bodhi

Sankhara

Fourthly, in the context of the Doctrine of Dependent Arising, the
Parivimarmsana Sutta contains sarnkhdra as meritorious-sarikhara,
demeritorious-sankhdra, and imperturbable-sarikhara, thus:

Were, monks, an ignorant individual to determine a
meritorious-satikhara his consciousness would go towards
merit. Were he to determine a demeritorious-sankhara
his consciousness would go towards demerit. Were he to
determine an imperturbable-sankhara his consciousness
would go towards imperturbability. A monk who has got
rid of Ignorance and has attained to Knowledge, monks,
through such non-attachment to Ignorance and the arising of
Knowledge does not determine meritorious-sankhara, does
not determine demeritorious-satikhara, does not determine
imperturbable-sankhara. Not determining, not intending, he
grasps at nothing in the world.

- SN 12.51, Thorough Investigation

Fifthly, the Khajjaniya Sutta identifies sarikhara as the fourth
Group thus.

Why, monks, do ye say sahkhara? They determine
(abhisankaronti) the determined. That is why they are called
sankhara. What is the determined that they determine?
Determined Form do they determine in accordance with the
nature of Form. Determined Feeling ... Determined Perception
... Determined Determinations ... Determined Conscioushess
do they determine in accordance with the nature of Conscious-
ness. They determine the determined. That is why they are
called sankhara.

- SN 22.79, Being Devoured
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Sixthly, in the Mahavedalla Sutta (MN 43) heat is called a life-
sarikhdra, as that on which depends (paticca) life.

It might assist the reader to see the above mentioned relation-
ships better if they are presented in the following figure (see
page 49).

Thus, firstly, sarikhara is synonymous with intention as adopted
in the case of the fourth Group in the Five Groups. Secondly,
in the Cilavedalla Sutta we cannot equate sarikhdara entirely to
intention. Thirdly, the three kinds of sarikhara mentioned in
the Kukkuravatika Sutta appear in the said Sutta as varieties of
intentional action, and therefore have a lot to do with intention.
Fourthly, in the Parivimamsana Sutta, satikhara are again certainly
some kind of intention upon which the Consciousness of the
ignorant individual depends. Fifthly, in the Khajjaniya Sutta,
sankhdra (synonymous with intention) are described as things
that determine the Five Groups. And, Sixthly, in the Mahavedalla
Sutta life-sarikhara is given as heat upon which depends life.

Now, the words patibaddha in the Cilavedalla Sutta passage,
abhisankaronti in the Khajjaniya Sutta passage, and paticca in the
Mahavedalla Sutta passage are most indicative of what the word
sankhdra means. It means:
+ athing to which some other thing is closely connected, or
+ athing upon which some other thing depends, or

« a thing without which some other thing cannot be, or

« a thing which determines some other thing.
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(1) Upadana Paripavatta Sutta (SN 22.56)
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Sankhara, therefore, in short means: a determination, or neces-
sary condition. This one meaning covers all uses of this word.

What is meant by determination or necessary condition (that is
to say, sarikhara) must be distinctly understood. It means that
whatever thing depends upon this necessary condition, that
thing can exist only if this necessary condition is present. The
thing cannot be present without the necessary condition being
present. If the necessary condition is absent, then the thing is
also absent. It should not be understood as ‘once the necessary
condition has come and gone the thing arises’. Nor must it
be understood as ‘the necessary condition becomes the thing’.
No. There is no temporal succession one after the other. If the
necessary condition is gone, then the thing is also gone. This is
a structural principle.

It should also be clearly understood that sanikhara do not refer
to the things (dhamma) for which they form necessary condition.
The things that are determined or upbuilt with the sarikhara as
necessary condition are called sarikhata dhamma (determined
things). These sankhata dhamma are, however, of the nature of
sankhara. That is to say, these determined things in turn act as
the necessary condition for other determined things.

For example, the Six Bases are necessary condition for Contact.
This means that Contact cannot come about without the pres-
ence of the Six Bases. Thus, in this instance, the Six Bases are
sankhdra and Contact is a sankhata dhamma. But again, Contact
which is on the one hand a sanikhata dhamma is the necessary
condition for something else, viz., Feeling. Without Contact, no
Feeling. Thus Contact as a sarikhata dhamma is also a sarnikhara,
dependent upon which stands Feeling.
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The same applies to the Five Grasping Groups. The Five Grasping
Groups are sankhatd dhamma with sarikhara (primarily, intention)
as necessary condition. But they are also the necessary condition
for something else, viz., Grasping. Thus, the Five Grasping
Groups are both sankhata dhamma and sankhara. That is what is
meant by saying that all sarikhata dhamma are in the nature of
sankhara.

These implications of the word sarikhara, have to be clearly
understood. Quite a lot of the fanciful interpretations of the
Buddha-word are due to not understanding the precise meaning
of the word sarnkhara and the manner in which it is used in the
Suttas.
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Holding to Belief in Self- and
Person-view

With this we come to the problem of ‘self’. It is in fact the basic
problem. It is also more difficult a problem than it is generally
supposed to be. And if one is speaking of the Buddha’s Teaching
then fundamentally one is speaking of attavadupadana (holding to
belief in ‘self’) and asmimana (the conceit ‘I am’). For, a Teaching
that is meant to lead on to a cutting off at the root that which is
called upadana must necessarily have a great deal to do with the
most fundamental of upadana, viz., attavadupadana. The Buddha’s
Teaching sets out to destroy Suffering, and this, as we shall see
later on, is to destroy and uproot beliefs in ‘self” and thoughts
of T and ‘mine’, which again is to uproot upadana. ‘Uproot false
view of self.” With the uprooting and destruction of these false
views other things follow.

The notion of ‘self-hood’ is fundamentally a notion of mastery”
over things, a notion of being able to wield power over things,

*Snp 5.15, The Question of Posala
“The Pali word is vasa. See MN 35,
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which in the final analysis is a notion of mastery over Form,
Feeling, Perception, Determinations and Consciousness. ‘I am
master over this body, it is mine. Or else, ‘I am master over my
intentions, they are mine. To own or appropriate a thing means
to become master over it, to wield power over it. Moreover, I
think that ‘I am’ is something pleasant and pleasurable only
when I feel or think I am permanently master over my Form,
Feeling, Perception, Determinations and Consciousness, and I
have power over them so as to make them become just what I
want them to be. This feeling is the feeling of ‘self-hood’, and
with it I lull myself into a false sense of security.

Though in times of right mindfulness the puthujjana may tend
towards seeing impermanence, the puthujjana’s reaction towards
things is as if they were permanent. His actions are based upon
such wrong view. Basing himself on this wrong view he intends
and acts. Whatever mastery he possesses is very temporary and
very partial. Impermanence undermines the mastery. And a
mastery that is undermined by impermanence is certainly no
mastery. In short, the assumed ‘self-hood’ is no ‘self- hood’ at
all. ‘Self-hood’ is therefore a deception.

I really do not wield power or possess mastery over the Five
Grasping Groups which I regard as my own. I cannot say to my
Consciousness: ‘Let my Consciousness be thus, let my Conscious-
ness be not thus. I cannot say to my body which is suffering from
an ulcer, ‘Let my body be relieved of the ulcer’ and so have my
body relieved of the ulcer. I certainly wish that from this body
which I regard as my own the ulcer would vanish. In fact I think
that it should never have come at all. But however much I wish
the ulcer to vanish it does not. Nor can I wield any such power
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over the other Groups which I regard as ‘mine’. I cannot say to
the feelings which I regard as ‘mine’, ‘Let my feelings be thus, let
my feelings be not thus’, and so have my feelings as I want them
to be. Thus this ‘self-hood” which is adhered to is a deception,
ever and again leading to betrayal, to disappointment. Betrayal
and disappointment are the inevitable outcome of adhering to a
deception.

Now, the puthujjana has attavadupadana. That is to say, the
puthujjana holds (upadana) to belief (vada) in ‘self’ (attd).” Because
he holds to this belief in ‘self” he keeps looking for something
which he can identify as this his ‘self”.” If he is to keep believing
there is a ‘self’ then he must at the same time regard something
or other as this ‘self’. And if there is anything that he is led to
identify as this his ‘self’ it must pertain to the Five Grasping
Groups. It must be one or more of these Groups. It is impossible
for him to identify it with anything else. He therefore views one
or more of the Groups as ‘self”.”" This means he has gone to
wrong view. He has gone to the wrong view that one or more
of his Groups is ‘self’. Having thus gone to a wrong view he
elaborates on the view and formulates a distinction between
himself and the rest thus: ‘The self, the world’ (atta ca loko ca).
And he further keeps deliberating about himself (that is about
the Five Grasping Groups regarded as ‘self’) thus:

"Holding to belief in ‘self’ essentially means holding to belief in a
master.
“To ‘identify something as his “self*” essentially means to identify
something as that thing over which he is master.
""To view the Groups as ‘self’ essentially means to regard that ‘T am
master over the Groups’. ‘The Groups are my self” means ‘I am master
over my Groups’.
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‘Was I in the past’,

‘was I not in the past’,

‘who was I in the past’,

‘how was I in the past’,

‘having been who in the past who have I come to be now’,

‘will I be in the future’,

‘will I not be in the future’,

‘who will I be in the future’,

‘how will I be in the future’,

‘being who in the future whom will I be again in the future’.

About his present existence too he begins to doubt:
‘AmT,

‘am I not’,

‘WhoamT,

‘howam I,

‘from where has this being come’,
‘where is he going’.

Further, one or other of the following views arises in him as
though it were real and true:

‘There is self for me’,

‘there is not self for me’,

‘by self I recognize self’,

‘by self I recognize not-self’,
‘by not-self I recognize self’,

or ‘this my self which feels pleasant and unpleasant feelings,
reaps the fruit of good and bad action, is permanent, steadfast,
eternal, not transitory, stands unchanging as an eternal thing’.

- MN 2, All the Taints
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Thus he is gone to (wrong) view, or he is of (wrong) view
(ditthigata).

All this deliberating about ‘self’ is because he is attached to a
belief in ‘self’, because he has desire and passion towards ‘self’.
If he does not hold to a belief in ‘self’, these deliberations do not
arise.

This regarding or viewing the Grasping Groups as ‘self” in some
way or other is called the ‘person’-view (sakkayaditthi).

“But how, noble lady, is there the ‘person’-view?”

“Here, friend Visakha, the uninstructed puthujjana not dis-
cerning the Noble Ones, not skilled in the Noble Doctrine,
untrained in the Noble Doctrine, not discerning the Worthy
Ones, not skilled in the Doctrine of the Worthy Ones, untrained
in the Doctrine of the Worthy Ones, regards

¢ Form ... Feeling ... Perception ... Determinations ... Con-
sciousness as ‘self’,
+ or regards ‘self’ as having Consciousness,

+ or regards Consciousness as being in ‘self’,

+ orregards ‘self’ as being in Consciousness.

Thus, friend Visakha, it is said there is the ‘person’-view.’

- MN 44, The Shorter Classification
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But why say ‘person’-view (sakkdyaditthi)?

Sakkdya means ‘person’, ‘somebody’, a ‘self-existing being’.”
To the puthujjana he is himself a sakkaya, i.e., a ‘person’, a
‘somebody’, a collection of Five Grasping Groups which regards
itself as master over itself. To be precise the Five Grasping Groups
takes itself to be a sakkaya.

Another word is satta. The puthujjana takes himself to be a satta.
Satta or sakkaya refers to the sentient being regarded in some way
or other as ‘self’. That is, it refers to the Five Grasping Groups
taken to be ‘self’.

It is the puthujjana’s concept of the sentient being. It is his
concept of himself. That is why the Five Grasping Groups are
called sakkaya.” To have this concept means to be gone to

‘person’-view.

Again, the Five Grasping Groups looks upon itself as ‘self’ so long
as it contains attavadupadana, i.e., so long as it holds to belief in
‘self’. Sakkdaya incorporates sakkaya-ditthi; that is to say, ‘person’

‘It does not matter very much what word we use as the English
equivalent of the Pali word sakkaya. The fact is that whatever word
we use to denote sakkaya will equally baffle the individual who does
not understand its meaning. What is needed is not so much a precise
English equivalent for the word sakkdya as much as understanding
what it refers to.

““What, monks, is the sakkaya? The Five Grasping Groups are to be so
called. (SN 22.105)
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contains ‘person’-view.” It should be noted that sakkayaditthi is
not a question of just passively viewing oneself as a sakkaya in a
rather detached manner. It is much more dynamic and intense a
matter, deeply rooted. Hence the difficulty in getting rid of it.

Sakkayaditthi should not be identified purely and simply with
‘the view that in the Five Grasping Groups there is a self” or with
‘the belief in a self or soul’. Regarding one or more of the Five
Grasping Groups as ‘self” in some way or other is different to
purely and simply regarding the Five Grasping Groups as having
a ‘self’ in them somewhere or other. The person who mistakes
sakkayaditthi to mean purely and simply ‘the view that in the
Five Grasping Groups there is a self’ can very effectively impede
his own progress and even think he is an ariya (Noble One) whilst
he is not.

After a masterly analysis of the Five Grasping Groups, perhaps
with the assistance of modern science, he finds no self-existing
thing in it. Thus quite honestly he comes to the conclusion
that there is no self in the Five Grasping Groups, and so he

“This statement is not fully applicable to the sotapanna, and higher
sekhas. To the extent that thoughts of ‘I" and ‘mine’ and the deception
‘self” arise in them, they are still sakkdya. But they know that regarding
anything as ‘I am’ or as ‘mine’ or as ‘self” is wrong. Therefore they do
not hold to any belief in ‘self’. Thus they have no attavadupadana, and
to that extent have no sakkayaditthi also. See also Chapter 16: Four
Applications of Mindfulness, p.161: ‘The Satipatthand Sutta assumes
a prior understanding of the Buddha’s Teaching. [...] though these
fundamentals and their resultant implications are very difficult to
see, they edify him who sees them. They are truth for him.
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thinks he has no sakkayaditthi, which means he now thinks he is
a sotapanna,” whilst in truth he really is not.

The Five Grasping Groups constantly recognizes itself as ‘self’. It
is its very nature. And the apparent ‘self’, or that which appears
as ‘self” is taken as it appears and is identified as ‘self’.

Sakkayaditthi is a determined thing (sarikhata dhamma), because
it has come about with attavadupddana as necessary condition.
Here, attavddupddana is a sarnkhara. As a sankhara it is the
necessary condition for sakkayaditthi. Without attavadupadana
there can be no sakkayaditthi. Because the puthujjana holds to
belief in ‘self” he views the Five Grasping Groups (or one or more
of them) as this ‘self” which he believes in.

On the other hand, if there is no holding to belief in ‘self’, then
there can be no sakkayaditthi, because then no identification
or regarding of anything as ‘self” will arise. The puthujjana
does not see this. He does not see that his sakkayaditthi is
dependent on a sarikhara and that all sarikharas are impermanent.
But if he sees that the sarikhara called holding to belief in ‘self’
(attavadupadana) is impermanent then the sarikhara will cease,
and he will no longer be deceived into believing in any ‘self’.
When attavadupddana ceases his identification of the sentient
being as self ceases, which means sakkayaditthi ceases and he
ceases to be a puthujjana. He has then crossed from the plane of
the puthujjana (puthujjana bhiimi) to the plane of the Noble (ariya
bhami).

"See Chapter 15: Rebirth, for definition of the sotdpanna. At this stage
it would be sufficient to know that the sotapanna is not a puthujjana
and that he is therefore an ariyaq, i.e., he is a Noble.
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Of the three notions ‘This is mine, this am I, this is my self’, the
most fundamental one is ‘this is mine’. In the Discourse on The
Fundamentals of All Things (MN 1) the Buddha narrates at length
the many things that the puthujjana takes to be ‘mine’. He does
not include the other two notions of ‘I’ and ‘self” at all in this
Discourse.

Further, in the Ananda Sutta we have the following:

By grasping Form is there ‘I am’, not by not-grasping (rijpam
upadaya asmiti hoti no anupadaya). By grasping Feeling ...
Perception ... Determinations ... Consciousness is there ‘Tam’,
not by not-grasping.

- SN 22.83, Ananda

This too indicates that ‘mine’ (which is essentially the same
as what has been referred to in the Sutta as grasping) is more
fundamental than ‘T, and that for ‘T’ to be present ‘mine’ must
be present.

It is of great practical importance to see that ‘mine’ is the most
fundamental of these three notions ‘mine’, ‘I’ and ‘self’. The
puthujjana’s constant thinking is a thinking that something is his.
In fact there is nothing more fundamental than this about his
experience. And he must seek to understand this state of affairs
in his own experience itself. The notions ‘T’ and ‘self” do not take
the same stature as the notion ‘mine’. When he, the puthujjana,
is conscious of a feeling, he is always conscious of it as my feeling.
It is this consideration ‘mine’ that leads the puthujjana on.

The puthujjana, however, works with the assumption that the
fundamental is ‘I’ and not ‘mine’. Since he exists, he thinks things
are his. ‘Since “I” exist, things are mine.
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But the fundamental condition, the Buddha points out, is ‘mine’.
The puthujjana having Grasping Consciousness, things present
themselves to him as ‘mine’. And this state of affairs further
points to a subject to whom they are present. That is, they point
to an ‘T’. The correct position is therefore: Since things are ‘mine’,
‘I’ exist.

The puthujjana then begins to wonder what precisely this ‘T’ is.
He begins to reflect upon the ‘T. And when he so reflects he
sees a ‘self’; that is to say, he sees a mastery over things. A ‘self’
appears before him as he reflects, just as ‘water’ appears to the

deer when it gazes upon the sun shining on the sand. ‘Mine
being present all the time, this ‘self” also appears as ‘my self’.

Finally, the puthujjana - holding to belief in ‘self” all the time -
tries to identify this ‘self’. But he can identify it with nothing
else other than one or more of the Five Grasping Groups. He
therefore proceeds to regard or view one or more of the Groups
as ‘self” - more precisely, as ‘my self’. He thinks ‘The Groups are
myself’, meaning fundamentally, ‘I am master over my Groups’.
Thus he has sakkayaditthi.

The notion of ‘self” is secondary to ‘mine’ and ‘T’. It is like a coarse
layer that lies over the conceit ‘I am’. Before getting rid of the
conceit ‘I am’ (asmimana), holding to belief in ‘self’ is got rid
of. The Ariyan disciple (who is a sotapanna), seeing fully well
how sakkayaditthi arises, has got rid of it. That is to say, he no
longer regards anything as ‘self’. But until he becomes Arahat
the subtle conceit ‘T’ still remains in him. It is only the Arahat
who is utterly freed of ‘I’ and ‘mine’ too.
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Impermanence

Invariably, one imagines all too soon that one understands and
perceives the Buddha’s doctrine of Impermanence (aniccata).
But the impermanence that the Buddha teaches is not the
impermanence that one sees around oneself. It is something far
more subtle than that.

The meaning of the word anicca (a-nicca) is not-permanent. It
says nothing more.

In reflection, the thinker is not averse to accepting that things
are not-permanent or not-eternal or not-everlasting. He sees
most things passing away, at least after some time. And if he
thinks he will not live long enough to see a particular thing pass
away he contents himself by inferring that it will pass away some
time in the future, somehow. Thus to a large extent he avoids
falling into the one extreme of eternal existence. And if at all
there be anything that shall remain permanent it may be his
own ‘self’!

But herein lies the difficulty. For, as he moves himself away
from the extreme of eternal-existence he falls into the other
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extreme of no-existence without realising that he is actually
falling there. He falls from the extreme of eternal duration to the
extreme of no duration. The usual way in which this happens is
by assuming that things are becoming from moment to moment.
If he is questioned as to what a moment is, he will reply that it is
the shortest possible time.

But the shortest possible time is no time. Thus, his thinking that
a thing exists for only a moment when critically analysed means
that the thing exists for no time, which only means that the thing
does not exist at all.

But if his definition of moment means some duration of time
however small it be, then what he really means is that the thing
exists or persists without change for some time or other. That
means there is a temporary persistence.

Temporary persistence is not rejected by not-permanent. A
thing can be not-permanent but yet exist without change for
some time. 1t lasts for some time though not for ever. Therefore,
‘nothing endures absolutely for ever, and nothing is absolutely
without duration.” In other words, it means that ‘between its
appearance and disappearance a thing endures.

Actually changes go on at various levels of generality. A table,
for instance, remains a table even though its components are
changing. Though a little part of it may have changed and even
disappeared, yet the table remains a table. And it will remain
a table until changes have developed to the point at which the
table is no more. ‘A thing remains the same means it has become
the invariant of a transformation.
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Now, the Buddha teaches:

Monks, there are these three Determined-characteristics of
the Determined (sanikhata). What three? Arising is to be
discerned, passing away is to be discerned, otherwise-ness in
persistence is to be discerned. These are the three Determined-
characteristics of the Determined.

Monks, there are these three Not-Determined-characteristics
of the Not-Determined (asatikhata). What three? Arising
is not to be discerned, passing away is not to be discerned,
otherwise-ness in persistence is not to be discerned. These
are the three Not-Determined-characteristics of the Not-
Determined.

- AN 3.47, Conditioned

In understanding the above we must remember what the Buddha
refers to as the Determined (sarikhata) and the Not-Determined
(asarikhata). It is very easy for us to assume that what the Buddha
taught can be applied in full to each and every thing that lies
outside the domain of his Teaching. But it is very dangerous. We
must know always precisely what he is referring to, and avoid
stretching the limits in our own imagination. He specifically
said that he teaches only one thing always, i.e., Suffering and
the cessation of Suffering. ‘Formerly, and now also, Anuradha, it
is just Suffering and the cessation of Suffering that I proclaim’
(SN 44.2) He also said that his Teaching has the taste of Deliver-
ance right through. ‘Just as the great ocean, Paharada, has but
one taste, the taste of salt, even so, Paharada, this Dhamma and
Discipline has but one taste, the taste of Deliverance. (AN 8.19)
The words Determined and Not-Determined are also used by

65


https://suttacentral.net/an3.47/en/bodhi
https://suttacentral.net/sn44.2/en/sujato
https://suttacentral.net/an8.19/en/bodhi

The Buddha’s Teaching

him in relation to that one thing he teaches - Suffering and the
cessation of Suffering.

What now is the Determined?

As the Khajjaniya Sutta tells us (SN 22.79), it is the Five Grasping
Groups. This means that it refers to the ‘person’, or to ‘self’, or
to the subject ‘T". These are all determined things. Hence they
are called the Determined (sarikhata). Of all the things that have
been determined the most important thing is ‘my self’, and it is
precisely in this that the problem of Suffering lies. The Buddha
is not teaching anything other than about this problem either.

Let us now see how the three characteristics of the Determined
as taught by the Buddha apply to the Determined, particularly
the characteristic which he refers to as ‘otherwise-ness in
persistence’ (thitassa afifiathattam).

Thitassa afifiathattarh means otherwise-ness (afifiathattarn) in
persistence (thitassa). 1t is commonly thought that this refers to
decay (jara). But it does not refer to decay. It refers to something
much more fundamental than decay. Appearance (uppada),
disappearance (vayo), and otherwise-ness in persistence (thitassa
afifiathattam) are three characteristics that are fundamental to
all Grasping Groups at all times and not merely at time of decay.
The essential idea in the word ‘persistence’ is really permanence
or unchange. A thing persists for some time means it exists
without change for some time.

Firstly, what is it that is seen to persist?

Itis ‘self’. It is ‘I". An apparent ‘self’ is seen to persist. There is a
persistence of this apparent ‘self’.
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‘I’ am thinking, or ‘I am eating, or ‘I’ am writing. Or, ‘my self’
is thinking, or ‘my self” is eating, or ‘my self” is writing. Now,
whether ‘my self’ is writing or doing something else, the ‘my
self’ is seen to persist. Though the actions of the ‘T’ and the
appropriations of the ‘mine’ are varying and changing, the ‘self’-
ness and the ‘I-ness is seen to persist. In other words, the
subjectivity is seen to persist. Now, this ‘self” is always identified
as something. There is something that is always taken to be this
‘self’. And that is one or more of the Five Grasping Groups. But
whilst this ‘self” is persisting, that which is taken as this ‘self” is
becoming otherwise, is under-going transformation or change
all the time.

The persisting ‘self” is equated to the Grasping Groups which
are becoming otherwise. Thus we get an ‘otherwise-ness in
persistence’, a characteristic which is discernible from the time
of appearance up to the time of disappearance. And for the Five
Grasping Groups appearance is synonymous with birth whilst
disappearance is synonymous with death. This is somewhat
similar to the principle called ‘Invariance under Transformation’
which occurs in Quantum Mechanics and Relativity Theory. The
invariant with regard to the Five Grasping Groups is ‘self’.

In this persistence of an apparent ‘self’ lies the reason for
Religion to assume the actual existence of an immortal self called
a ‘soul’. This is the connection between ‘self” and ‘soul’ that is
of any worthwhile interest. Religion makes this assumption
because though it sees a persistence in ‘self” it does not see the
conditions that keep this ‘self” persisting and therewith also does
not see its destruction.
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What now is the Not-Determined? The Not-Determined is
defined as follows:

The destruction of lust, the destruction of hatred, the destruc-
tion of delusion - this, monks, is called the Not-Determined
(asankhata).

- SN 43.12, The Unconditioned

The Path leading to the Not-Determined is further defined as
the Noble Eightfold Path.

Then we have Arahatship also defined as the destruction of lust
and of hatred and of delusion:

The destruction of lust, the destruction of hatred, the destruc-
tion of delusion - this, friend, is called Arahatship.

- SN 38.2, A Question About Perfection

Thus, the Not-Determined is synonymous with Arahatship. The
Not-Determined therefore is the living experience of the Arahat.
He has trod the Path leading to the Not-Determined, has arrived
at the Not-Determined, and is now living experiencing the Not-
Determined.

Now, actually and in truth, there is no ‘Arahat’ to be found.

Anuradha, the Tatha'lgata,* actually and in truth, is here not
to be found.

Anuradha, dittheva dhamme saccato thetato Tathagate
anupalabbhyamane.

- SN 44.2, Anuradha Sutta

"Tathagata refers to the Buddha.

68


https://suttacentral.net/sn43.12/en/bodhi
https://suttacentral.net/sn38.2/en/sujato
https://suttacentral.net/sn44.2/en/sujato

Impermanence

The reason for this is that there is no ‘self” or ‘I" and ‘mine’
existing with the Buddha. As with the Buddha, so with the
Arahats. Though we use the word ‘Arahat’ for purposes of
conversation there is no ‘person’ called an Arahat. No ‘person’
who says ‘I am Arahat’ or ‘this Arahatness is mine.! We can
distinguish an Arahat from another Arahat as two different
individuals. But with regard to the Arahat there is no ‘person’
or ‘somebody’ or ‘self” who says ‘I’ and ‘mine’.

The Arahat intentionally acts, but the acting is quite unac-
companied by any thought of a subject who is acting. For all
non-Arahats such thoughts (in varying degrees, of course) do
arise. The Arahat remains an individual (i.e., distinct from
other individuals), but is no longer a person (i.e. a somebody, a
‘self’, a subject). This is not, as one might perhaps be tempted
to think, a distinction without a difference. It is a genuine
distinction, a very difficult distinction, but a distinction that
must be made.

- Nanavira Thera, in a letter to the author
It is the distinction that has to be seen.”

The difference between life-action and the action of inanimate
things is the presence of intentionality in life-action. Intention
is present only in life, and it is present in all life whether Arahat
or non-Arahat. The Buddha teaches that all life, save that of the
Arahat, has Grasping also. Thus for the non-Arahat there is both

“The ordinary man cannot distinguish between individuality and
‘person’-ality. To him, there is always only a ‘person’-ality, and
individuality is identical with it. The Arahat is an individual (puggala)
in that there is distinct set of Five Groups as separate from another
set, but there being no Grasping, he is not a ‘person’ (sakkdya).

69



The Buddha’s Teaching

intention and Grasping, whilst for the Arahat there is intention
but no Grasping.

Grasping, as mentioned earlier, is essentially subjectivity (‘self’,
T and ‘mine’). The subjectivity, to some degree or other, is
present in all life except that of the Arahat. Thus again, all non-
Arahats have both intention and subjectivity, whilst the Arahat
has intention but no subjectivity. All life before the advent of
the Buddha (i.e. before the ascetic Gotama became Arahat) was
a case of intention together with subjectivity. The Buddha, in
his own being, discovered that there could be intention but no
subjectivity - a difficult thing indeed to see. It is also so difficult
a thing to achieve that nothing short of the Noble Eightfold Path
can take one there.

If the ordinary man is told there can be intentionality without
subjectivity, i.e., that there can be intentional action completely
unaccompanied by any thoughts of ‘', he will invariably say that
this is impossible. But it is precisely this ‘impossibility’ that the
Buddha discovered and made a possibility. It is essentially in this
that he stands unique.

There is an Arahat-ness that is being experienced which we refer
to as the ‘Arahat’s life’ or the ‘living experience of the Arahat’.
That is all. But no ‘person’ or ‘self” with regard to the Arahat is
to be found. And that means no ‘person’ or ‘self” is determined.
That is why Arahat-ness is referred to as the Not-Determined, i.e.,
as asarikhata. Being Not-Determined, there can be no appearance,
no disappearance, and no otherwise-ness in persistence.

In teaching Suffering and the cessation of Suffering, the Buddha
teaches the sartkhata and the asarikhata. Sanikhata refers to the
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‘person’ (sakkdya) which is a Suffering, and asarikhata refers to
the Arahat, which is the cessation of the ‘person’ (sakkayanirodha)
or the cessation of Suffering.

Be it again noted that the problem of ‘self” (atta) is of considerably
greater difficulty than it is generally supposed to be. So are the
problems of Impermanence (anicca) and Suffering (dukkha).

‘Self” is not an indefiniteness. It is a deception, and a deception
(a mirage, for example) can be as definite as one pleases. The
only thing is, that it is not what one takes it for. When the sun
shines on the sand there is the appearance of water. I am thus
deceived to take the phenomenon as water. The deception of
water is there all right, though the phenomenon is not-water.
[ am only deceived in thinking that it is water. To understand
the phenomenon of the sun shining on the sand I must realize
that it is not-water. So is it with ‘self’. The deception of ‘self’
is there. I must understand that the phenomenon I take to be
‘self” is Not-self (anatta). The Five Grasping Groups are taken to
be ‘self’ though in truth they are not. I must therefore see that
the Five Grasping Groups are Not-self.

To make an assertion, positive or negative, about ‘water’ with
regard to the sun shining on the sand is to work accepting falsity
at face value. To say ‘the water exists’ or ‘the water does not
exist’ is to base one’s statement on the wrong premise ‘water’.
Likewise to make an assertion, positive or negative, about ‘self” is
towork accepting falsity at face value. For this reason the Buddha
refrains both from asserting and from denying the existence
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of ‘self” when Vacchagotta questioned him as to whether ‘self’
exists or does not exist.

To have answered Vacchagotta categorically that ‘self” does exist
or that ‘self” does not exist would have been unwise. For the
fact is that whilst no actual self is to be found there yet is a
deception of a ‘self’ to be found. What a person who asks such
direct questions about a deception should be given are not direct
answers of ‘yes’ or ‘no’, but proper instruction.

‘Self” is always something very ambiguous to the puthujjana. He
always feels there is a self, but whenever he tries to get hold of
it or spot it he fails. The deer thinks there is water when the sun
shines on the sand and produces the mirage of water. But when
the deer runs after the ‘water’ the water eludes him.

If the deer is told, ‘There is water’, it will reply, ‘But I cannot find
water however much I run after it. If on the other hand the deer
is told. ‘There is no water’, it will reply, ‘But I see water however
much you say no. The puthujjana is in the same dilemma with
regard to his ‘self’. If he is told, ‘There is no self for you’, he will
say, ‘ButIseeaself’. Onthe other hand if he is told, ‘There is a self
for you’, he will say, ‘But I cannot find precisely where or what
it is’. And that would have been just the position Vacchagotta
would have fallen into had the Buddha given him direct answers
to his questions either in the affirmative or in the negative. To
the puthujjana a ‘self’ always appears, but never does he find it
when he tries to.

What the Buddha said was: ‘All things are Not-self” (sabbe dhamma
anattd, MN 35). 1t simply means that no thing is self, or that if
you look for a self you will not find one. ‘Self” is a deception, like
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a mirage. It does not mean that the mirage, as such, does not
exist. The mirage does exist. And it keeps persisting. It keeps
persisting as ‘my self” which is distinct from all other things.
In its persistence there is a distinctiveness to be seen, a being
different to all other things - ‘the self, the world’ (atta ca loko ca).

Impermanence (aniccata) is seen in its essential and effective
meaning, and is seen for certain, only when Not-Self-ness
(anattata) is also seen and recognized, simply because one thinks
that whatever else in the world is impermanent one’s ‘self’ is
permanent. Everything to the seer is impermanent except the
seer himself! What after all is the significance of Impermanence
if it does not apply to the one thing that matters to me - my
‘self’?

It is only when a person sees that this last bastion of permanency,
viz., his ‘self’, is nothing but a deception or mirage which will
pass away when the conditions that keep it going are removed,
that he really and truly gets the impact of Impermanence. It is
only then that he sees that all (which, for him, is nothing more
than his Five Grasping Groups) is impermanent. Then only does
he have perception of Impermanence.
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All Things Are Not Self

The Buddha shows that a thing is impermanent by showing that
the necessary condition (or the sarikhara) upon which the thing
depends is impermanent.

This can be seen, for instance, in the Parileyya Sutta. The
destruction of the taints is spoken of, and the following passage
occurs:

Monks, how knowing, how seeing, is there without delay the
destruction of the taints? Here, monks, the uninstructed
puthujjana not discerning the Noble Ones, unskilled in the
Noble Doctrine, untrained in the Noble Doctrine, not discern-
ing the Worthy Ones, not skilled in the Doctrine of the Worthy
Ones, regards Form as ‘self’. This regarding, monks, is the
sankhara,

This sankhara, how does it result, how does it arise, how is it
born, and how is it produced? In the uninstructed puthujjana,
monks, nourished by feeling that is born from Contact with
Ignorance, arises tanha. Thence is born that sankhara.
Thus, monks, that sanikkhara is impermanent, determined,
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dependently arisen. That tanha is impermanent, determined,
dependently arisen. That Contact is impermanent, is determ-
ined, is dependently arisen. That Ignorance is impermanent,
is determined, is dependently arisen. Thus knowing, monks,
thus seeing, is there without delay the destruction of the taints.

- SN 22.81, At Parileyya

And so with the other Groups, Feeling, Perception, Determina-
tions and Consciousness.

Here, the taints are the things (dhamma) considered. The
necessary condition for the taints is the regarding of Form (or
the other Groups) as ‘self’. That is, regarding the Groups as ‘self’
is the sankhara for the taints. Thus we have: ‘This regarding,
monks, is the sankhara’ The Buddha then goes on to show that
the sankhdara on which the taints depend is impermanent by
showing that this sarikhdra in turn depends upon certain other
conditions for its own existence. So we have, ‘Thus, monks,
that sarikhara impermanent, is determined, dependently arisen’
When the impermanence of the sankhara called ‘regarding the

7

groups as “self”’ is seen, then the impermanence of the taints
which depend on this sarikhara is seen, and hence the possibility

of their destruction is seen.

In the above, the Buddha does not directly say that the taints
are impermanent. He indicates the fact in an indirect manner.
He shows that the taints are impermanent by showing that the
sankhara which forms the necessary condition for the taints to
exist is impermanent. I will stop regarding the house I live in
as permanent only if I see that the constituents which form
the necessary conditions for the house, i.e., the foundation,
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the walls, the roof, etc., are impermanent. My being merely
told that the house is impermanent does not convince me of its
impermanence. That the house is impermanent is seen by me
only by my seeing that its constituent factors are impermanent.
When the constituent factors that go to make up the house are
impermanent then the house must necessarily be impermanent:

Whatever cause, whatever condition there be for the arising
of Form ... Feeling ... Perception ... Determinations ... Conscious-
ness, that is impermanent. How can, monks, consciousness
that is so composed of impermanent things be permanent?

- SN 22.18, Impermanent with Cause

With regard to the other two characteristics of the Grasping
Groups, viz., Not-self and Suffering, the same applies. When the
sankhara are Not-self and Suffering those things determined by
the sankhdra are also Not-self and Suffering.

The Buddha shows the puthujjana that whatever thing (dhamma)
he identities as ‘self” is something that is dependent upon other
things. In other words, he shows the puthujjana that the latter’s
‘self’ is a determined thing dependent upon Determinations,
upon sankhara. He further shows that these sarikhara which form
the necessary conditions for that thing identified as ‘self” are
impermanent. ‘All sarkhara are impermanent (sabbe sarikhdara
anicca)’. (MN 35)

’

Now, when he sees that the sarikhara upon which his ‘self
depends are impermanent, then he sees that this his ‘self” must
also be necessarily impermanent, and hence not worth holding
to. That means he is now left with a ‘self’ that is impermanent
and not worth holding to. (He finds that he has no real mastery
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in the face of this impermanence.) And if it is impermanent and
not worth holding to, then it contradicts the very concept of
‘self’. This means that what he had identified as ‘self’ is now no
longer self. The thing (dhamma) which he had regarded as ‘self’,
he now finds is Not-self (anatta). Thus: ‘All things are Not-Self’

(sabbe dhamma anatta).

Therefore, when ‘All sarikhdra are impermanent’ is seen ‘All things
are Not-self’ and ‘All sarikhara are Suffering” are also seen. These
three stand together, and fall together. When there is perception
of Impermanence there is simultaneously perception of Not-self
and perception of Suffering. When perception of Impermanence
is not there, there is also no perception of Not-self and no
perception of Suffering.

xa

“See Chapter 11: Suffering, p.96, ‘ “Self” always implies permanency...’
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Birth, Decay and Death

Prince Siddhartha left his palace for no other reason than to
find the solution to the problem of birth, decay and death, to
determine whether he could get beyond these phenomena. All
these were nothing but Suffering. And as Gotama the Buddha
he claimed he had won the not-born, the not-decaying and the
not-dying.

So I, monks, being liable to birth because of ‘self” (attana),
having known the peril in what is liable to birth, seeking the
non-born, the uttermost security from the bonds - Nibbana
- won the not-born, the uttermost security from the bonds
- Nibbana. Being liable to decay because of ‘self” ... won
the not-decaying, the uttermost security from the bonds -
Nibbana. Being liable to disease because of ‘self” ... won the not-
diseasing, the uttermost security from the bonds - Nibbana.
Being liable to death because of ‘self’ ... won the not-dying,
the uttermost security from the bonds - Nibbana. Being
liable to sorrow because of ‘self” ... won the not-sorrowing,
the uttermost security from the bonds - Nibbana. Being liable
to stain because of ‘self’ ... won the stainless, the uttermost
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security from the bonds - Nibbana. Knowledge and vision
arose in me: ‘Unshakeable is my Deliverance; this is the end of
birth; there is no bhava again now.

- MN 26, The Noble Search

But the puthujjana sees the Buddha ‘decaying’ and ‘dying’ in the
same manner he sees others. Nevertheless the Buddha claimed
he had arrived at and experiences the not-decaying and the not-
dying. And the Buddha was the first individual in the world who
made this claim. Subsequently, of course, those who followed
his instructions to the very end and became Arahats, also made
the same claim.

How are we to understand this?

The understanding of this must obviously lie in the understand-
ing of the phenomenon of birth, decay and death.

The definition of birth, decay and death given by the Buddha
himself is as follows:

And what monks, is birth?

That which, of this and that being in this and that group of
beings, is birth, production, descent, arising coming forth, the
appearance of the Groups, acquiring of the sense-bases - this
is called birth.

And what, monks is decay and death?

That which, of this and that being in this and that group
of beings, is decay, decrepitude, breaking up, hoariness,
wrinkling of the skin, shrinkage of life-span, over-ripeness
of faculties - this is called decay. That which, of this and that
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being in this and that group of beings, is falling, separation,
breaking up, disappearance, mortality, death, completion of
time, breaking up of the Groups, laying down of the body,
cutting off of the living senses - this is called death. Thus it is,
this decay and this dying that is called decay and death.

- SN 12.2, Analysis of Dependent Origination

Now, birth, decay and death in the above are referred to in
relation to ‘beings’. The Pali word is satta. Satta (being) is defined
for us as follows:

“ e

Being! being! (satta)’ it is said. To what extent, Lord, is one
called a being?”

“That desire, Radha, that attachment, that delight, that tanha
which is concerned with Form ... Feeling ... Perception ...
Determinations ... Conscioushess - entangled thereby, fast
entangled thereby, therefore is one called a ‘being’.”

- SN 23.2, Sentient Beings

Very clearly, satta (being) refers to the Five Grasping Groups. For,
as we have seen earlier, desire, attachment, delight and tanha
are present only in the Grasping Groups.

Thus, birth (jati) means birth of the Grasping Groups. Decay (jara)
means decay of the Grasping Groups. Death (marana) means death
of the Grasping Groups. Just as much as bhava means the existence
of the Grasping Groups. Fundamentally, then: Birth means birth
of ‘self’ and the birth of ‘I’ and ‘mine’; decay means decay of ‘self’
and the decay of ‘I’ and ‘mine’; and death means death of ‘self’
and the death of ‘" and ‘mine’.
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In the Pali passage, the translation of which has been quoted at
the beginning of this chapter, attand is a key word. The Buddha
says here that before attaining Buddhahood he was subject to
birth, decay and death because of ‘self” (attana). If this word is
lost sight of the entire point is missed.

Apart from the Buddha and the Arahats, every other living being
has thoughts of ‘self” and of ‘I’ and ‘mine’ to some degree or other.
To the puthujjana his existence is just a matter of existence of
‘self’, a matter of ‘I exist’ or ‘my existence’. That is, it is just a
matter of bhava. To him there is only a birth of ‘self’, of a ‘person’
or ‘somebody’ who says: ‘This is mine; this am [; this is my self’.
So is it with decay and death. Where there are no thoughts of
‘T and ‘mine’ whatever, no thoughts or feelings of subjectivity,
no bhava, the question of birth, decay and death does not arise.
For, there is no ‘person’, no ‘I’ who is born or decays or dies.
Thoughts such as ‘I was in the past’, or ‘I am in the present’, or ‘I
will be in the future’ are all over. So also are the thoughts ‘T was
born’ or ‘will I be born again’ or ‘I am decaying’ or ‘I will decay’
or ‘Twill die’.

Now, the puthujjana neither experiences his birth nor even
recollects it. He has also no experience of his death. But the
Buddha says that birth is Suffering and death is Suffering. If
however, the puthujjana does not experience his own birth and
death, what ‘birth’ and ‘death’ does he then experience as a
Suffering? What is this ‘birth’ that is a Suffering to him? Likewise,
what is this ‘death’ that is a Suffering to him?
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The answer is:

The puthujjana sees others being born and dying. For him this
is a matter of immediate seeing. So he comes to the conclusion
that he also was born and that he also will die. He thinks ‘I was
born’ and ‘I will die’. This is all that birth and death mean to
him during his conscious existence. It is this thinking of his own
birth and death that is a present Suffering, and not the actual
events of his birth and death. This thinking of his own past birth
and his own future death goes on right through his life, forming
a part of the mass of Suffering that exists for him.

Things have mind as forerunner, mind as chief, are mind made.
Manopubbangama dhamma manosettha manomaya."
-Dhp 1

What drove Prince Siddhartha out of his palace at the age of
twenty-nine was not the actual event of his birth or of a death,
but the thought of his past birth and a death to come.

“This verse in the Dhammapada embraces in its orbit a far wider range
than it is generally reckoned to. Quite understandably it has been
given first precedence in this collection of verses in as much as the
Malapariyaya Sutta has been given first precedence in the collection
of medium length discourses called the Majjhima Nikaya.
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Jati, it must be noted, is not rebirth. In the Pali, rebirth is

punabbavabhinibbatti, which means, the coming to be of a renewed
bhava.”

Another form of bhava springs up. This new springing up in the
future is re-birth. And if one is free from birth (as the Arahat
is), then one is also free from any possibility of rebirth. ‘He
having realised the destruction of birth does not come to rebirth’
(Iti 104)

As the body with all its sense organs changes from youth to old
age, it is to the puthujjana that this change is decay. ‘Decay’ is
the concept that the puthujjana has regarding a change in his
body which he considers as ‘my body’. How does he form this
concept? To him the body is a means by which he satisfies his
tanha, i.e., his wanting ‘my existence’ and sense-pleasures. This
is the significance his body has to him. When the body has
changed to what he calls old, it no longer permits him to enjoy
the same satisfaction of his tanha, which tanha still remains in
him as strong as ever. Thus the body is now not as desirable
as it was. He laments and grieves at it. And he considers it as
having decayed. But the Arahat has no trace of tanha whatever.
In him there is no wanting ‘my existence’ or sense-pleasures
whatever. Thus, to the Arahat, the body does not have the same
significance as it has to the puthujjana. To the Arahat it is just

“For example: katam panavuso dyatim punabbhavabhinibbatti - ‘How,
friend, is there the coming to be of a renewed bhava? (MN 43).
In the following Sutta passage both jati and punabbhavabhinibbatti
appear: ayatim punabhhavabhinibbattiyd sati ayatir jati jaramaranari
sokaparideve dukkha domanassupdyasa sambhavanti - ‘There being in
the future a coming to be of a renewed bhava, there is in the future
birth, decay, death, sorrow, grief, suffering, lamentation and woe
produced. (SN 12.38)
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body and no more. Not having tanhd, when the body grows old
he does not lament or grieve at it. It is not decay to him. The
body has just changed, and that is all. There is no ‘T’ or a ‘my this’
or a ‘my that’ to decay.”

‘Iam’ - monk, this is a supposition (mafifiitarh).

‘This am I - this is a supposition.

‘Twill exist’ - this is a supposition.

‘Twill not exist’ - this is a supposition.

‘T will be possessed of Form’ ...

‘T will be possessed of not-Form’ ...

‘I will be possessed of Perception’ ...

‘Twill be possessed of non-Perception’ ...

‘I will be possessed of neither Perception nor non-Perception’ -
this is a supposition.

A supposition, monk, is a disease; a supposition is an
imposthume; a supposition is a barb. Monk, when he has
gone beyond all suppositions, the sage is said to be at peace.
But, monk, a sage who is at peace is not born, does not decay,
is not agitated, does not envy. As there stands nothing of
which can be said ‘was born’, not being so born, how, monk,
could he decay (tafihissa, bhikkhu, natthi yena jayetha,
ajayamano ki jiyissati)? Not decaying, how could he die?
Not dying how could he be agitated? Not being agitated, how
could he envy?

- MN 140, The Exposition of the Elements
“A change in the body is considered or conceived of as a change for
the better or for the worse only if it is considered as a change in ‘my

body’. The same applies to Feeling, Perception, Determinations and
Consciousness. It is very important that this is seen.
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That of which can be said ‘was born’ is ‘self” or ‘T’. But the Arahat
is completely free from ‘self” and ‘T. He has no thoughts of ‘self
or of T and ‘mine’ whatever. Therefore he has no thoughts of
a ‘was born’ or a ‘decaying’ or a ‘will decay’ or a ‘will die’. With
him there is no ‘self’ or ‘I’ to which only these things apply.”

All this is of course easily stated, though not at all easy to see.
But the Buddha’s Teaching is not easy to see. In fact, it is a very
difficult Teaching to See.

In the Upasena Sutta we have the case of a serpent having fallen
on the body of Arahat Upasena. Upasena then requests the
monks to lift his body on to a couch and take it outside so that
it may break up” there. Arahat Upasena was then told that no
change for the worse in his faculties necessitating such action
was evident. The reply the Arahat gave is very illuminating. He
said:

"It is not impossible to use the words ‘decay’ and ‘death’ for the
Arahat provided the implications are very clearly kept in mind. The
change that happens to the body of the non-Arahat is the same as
that which happens to the body of the Arahat. In the former case
it is a decay, and this implies that the change is unwelcome and is
a Suffering. But in the latter case the change is not unwelcome (in
fact, it is neither welcome nor unwelcome) and is not a Suffering.
If in this latter case we call the change ‘decay’, then we will have
to use the word purely as a designation for the change but having
no other significance whatsoever. The same applies to the use of
the word ‘death’. Ordinary usage of the words ‘decay’ and ‘death’,
however, always imply definite significances such as unwelcome-ness
and Suffering. These significances being wholly and entirely absent
for the Arahat, the change that goes on in the Arahat’s body is not
called decay and the laying down of life in the Arahat is not called
death. The Arahat is decayless and deathless.

“The body ‘breaking up’ refers to life ending.
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Friend Sariputta, he who should think ‘T am the eye’, ‘the
eye is mine’, or ‘T am the tongue’, ‘the tongue is mine’, or ‘I
am the mind’, ‘the mind is mine’ - in him there would be
an otherwise-ness in his body, there would be a change for
the worse (viparinamo) in his faculties. But in me, friend
Sariputta, there are no such thoughts as ‘I am the eye’, ‘the
eye is mine’, or ‘T am the tongue’, ‘the tongue is mine’, or ‘I
am the mind’, ‘the mind is mine’. How then, friend Sariputta,
could there be to me the existence of an otherwise-ness in the
body, or a change for the worse in the faculties?

- SN 35.69, Upasena and the Viper

So the monks put the Venerable Upasena’s body on a couch and
bore it outside, and the body broke up then and there.

In the Sutta passage, the translation of which has been just given,
we get the word viparinamo. The literal meaning of this word
is ‘transformation’. To the non-Arahat this transformation is
either a ‘change for the better’ or a ‘change for the worse’. But
to the Arahat there is no such thing. For him there is purely and
simply a change which bears no significance of either being for
the better or for the worse. This is the basic meaning of Arahat
Upasena’s reply.

The Buddha did not say that he will be experiencing deathless-
ness after his life is over and the body broken up. He said that he,
likewise the Arahats, live experiencing deathlessness. Exhorting
the five monks at Benares (whom he first taught) to listen to
him, he described himself thus:
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The Tathagata, monks, is Arahat, is All Enlightened. Give
ear, monks. Deathlessness has been reached (amatam-
adhigatarh). I will intruct you.

- Vin 1. 5-8, Mahavagga

Amatamadhigatarm means ‘gone to deathlessness’ and not ‘going
to deathlessness. It is something that has happened or has
been achieved ‘Having attained it and realised it’ (sacchikatva
upasampajja) the Arahat ‘lives experiencing it in the body’ (kayena
ca phusitva viharati).

The Arahat has come to the cessation of birth, decay and death.
He is ‘entirely freed from birth, decay and death’ - parimutto
jatiyd jara maranena. (AN 3.38)

He ‘has done away with birth and death’ - pahinajatimarano.
(AN 3.57)

He ‘has gone beyond birth and death’ - jati marana maccaga.
(Iti 77)

He is one who ‘has arrived at the destruction of birth’ -
jatikkhayam patto. (Iti 99)

He ‘has conquered death’ - maranabhibhi. (Thag 1180)

To him applies: ‘Calm and unclouded, peaceful, freed of longing,
he hath crossed over birth and decay, I say’ - santo vidhiimo anigho

nirdso atari so jatijaranti brami’ti. (AN 3.32)

When Ananda attained at Arahatship he said of himself, ‘Gone
to the end of birth and death he bears the final frame’ - dhareti

antimam deharn jatimaranaparagu. (Thag 1022)
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Again, the Buddha is the first human being in the world who
overcame death, though the greatest thinkers in the world have
wondered how it could ever be done. And the Buddha did not
overcome death in the fashion that everybody would imagine it
should be done. That is by living for ever. He did it by removing
that to which death applies. The experience of the living Arahat
is birthless, decayless and deathless, because all subjectivity (i.e.
everything that is to do with ‘self” and ‘T’ and ‘mine’) to which
alone birth, decay and death are applicable, has been completely
cut off never to arise again.

After all this subjectivity has been made extinct there yet
remains life for a while longer, which is the life of the Arahat.
This the Buddha describes as ‘stuff remaining’ (upadisesa). This
too comes to an end when the Arahat’s life span is over and the
body breaks up. But the ending of the Arahat’s life is not to be
called ‘death’. About upadisesa we shall speak more later.

With anybody other than an Arahat questions pertaining to
‘after death’ (parammaranad) are relevant. What happens to the
being (satta) when the body breaks up after death (kdayassa bheda
parammarana) is a relevant question. But such a question is not
relevant to the Arahat. With the Arahat there is no question of
death, hence no question of after death. For the Arahat there is
only a breaking up of the body (kayassa bheda) which happens
with the Arahat’s life coming to an end (jivita pariyadana). That is
all. As we have said earlier, with the Arahat there is no ‘person’
existing. There is only a certain experience going on.

Does the Tathagata exist after death? Does the Tathagata not
exist after death? Does the Tathagata both exist and not exist
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after death? Does the Tathagata neither exist nor not exist after
death?

The Buddha does not give replies to these questions either in
the affirmative or in the negative. For this reason it must not
be thought that there is something very mysterious about them
or that there is something unrevealed by the Buddha here. He
teaches that these questions do not apply (na upeti). Why so?
Because, in relation to the Buddha, there is no ‘person’ or ‘being’
or ‘somebody’ who says ‘T’ and ‘mine’ existing to whom they can
apply. Thus there is no death applicable to the Buddha. Hence
questions pertaining to ‘after death’ do not apply.

The Buddha on one occasion so admonished Vacchagotta when
the latter asked these questions. Vacchagotta then proclaimed
that he was at a loss on this point, that he was bewildered,
and what is more, that that measure of satisfaction he had had
from former conversation with the Buddha - even that he had
now lost! At which the Buddha informed Vacchagotta that he
ought to be at a loss, that he ought to be bewildered, which only
means that the uninstructed puthujjana ought to be at a loss in
understanding the Buddha’s Teaching.

You ought to be at a loss, Vaccha, you ought to be bewildered.
For, Vaccha, this Dhamma is deep, difficult to see, difficult
to understand, peaceful, excellent, beyond dialectic, subtle,
intelligible to the wise.

- MN 72, To Vacchagotta on Fire

This particular Discourse to Vacchagotta is well worth a careful
study. The burning flame that is brought in as a simile is to
denote the ‘person’ (sakkdya). Just as the flame burns and exists
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by taking up dried leaves and sticks (tinakatthupadanamy), so does
the ‘person’ exist by Grasping. And just as the flame will become
extinct (nibbayeyya) when there is no more taking up of dried
leaves and sticks, so does the ‘person’ become extinct when the
Grasping ceases. What would remain is that which we referred to
as the ‘stuff remaining’ and designated as Arahat. In as much as
there is now no flame to go east, west, north, south or anywhere
else, with regard to the Arahat there is no ‘person’ to die, and
hence no ‘person’ to arise after death.

The puthujjana looks upon the Arahat as he would look upon
himself. That is as a sakkaya, a ‘self’, a ‘person’ who says ‘T’ and
‘mine’. Thus viewing he puts these questions. The puthujjana
being a Five Grasping Groups (which essentially means having
thoughts of subjectivity, of ‘I’ and ‘mine’) thinks that the Arahat
is also a Five Grasping Groups. He does not know that all Grasping
is extinct in the Arahat, that the Arahat ‘has laid down all
Grasping’ - sabbupadanapariyadana, (SN 35.62) that the Arahat
‘has destroyed all Grasping’ - sabbupadanakkhayarn. (Uda 3.10)
He does not see that the Arahat ‘by the destruction, dispassion,
cessation, giving up, casting out all suppositions, all standpoints,
all latent conceits of ‘I and ‘mine’, is freed without Grasping’.
(MN 72)

When the Arahat is asked questions about himself on the basis of
things not applicable to him, what other reply can he give than
saying that those questions about him do not apply to him?
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Even so, great king, that Form... that Feeling ... that Perception
... those Determinations ... that Consciousness

by which one discerning the Tathdgata might discern him -
that Form ... that Feeling ... that Perception ... those Determ-
inations ... that Consciousness

has been got rid of, cut off at the root, made like a palm-
tree stump that can come to no further existence and is
not liable to rise again in the future. Freed from reckoning
as Consciousness is the Tathdgata, great king. He is deep,
immeasurable, unfathomable as is the great ocean. To say,
‘The Tathdgata exists after death’, does not apply. To say, ‘The
Tathdgata does not exist after death’, does not apply. To say,
‘The Tathagata does exist and does not exist after death’, does
not apply. To say, ‘The Tathdgata neither exists nor does not
exist after death’, does not apply.

- SN 44.1, Khema

The Groups of Form, Feeling, Perception, Determinations and
Consciousness which have been cut off at the root never to arise
again are the Grasping Groups of Form, Feeling, Perception.

Determinations and Consciousness. And birth, decay and death
apply only to the Grasping Groups, because an ‘T’ or a ‘self’, to
which only birth, decay and death are applicable, is present
only if there is Grasping. When Grasping is extinct, all such
subjectivity is extinct. What then remains is a residual Not-
Grasping Five Groups to which birth, decay and death do not
apply. ‘This is deathlessness, that is to say, the deliverance of
the mind from Grasping’ - etarh amatam yadidam anupada cittassa
vimokkho. (MN 106)
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The King Pasenadi asks the Buddha,
“To the born is there any other than decay and death?”
To which the Buddha replies,

“To the born, great king, there is none other than decay and
death.

“Great king, were there eminent nobles, prosperous, owning
great treasure, great wealth, large hoards of gold and silver,
immense means, abundant supplies of goods and corn - to
them who are born there is none other than decay and death.

“Great king, were there eminent brahmins ...

“Great king, were there eminent householders, prosperous,
owning great treasure, great wealth, large hoards of gold and
silver, immense means, abundant supplies of goods and corn
- to them who are born there is none other than decay and
death.

“Great king, were there monks who are Arahat, have destroyed
the taints, have finished, done what was to be done, laid down
the burden, won the highest good, completely destroyed the
fetter of bhava, freed by right insight - to them there is a
breaking up of the body, a laying down of it.”

- SN 3.3, Old Age and Death

In the above reply the Buddha teaches that birth, decay and
death are applicable to the nobles, brahmins, etc. But when it
comes to the Arahat, birth, decay and death do not apply.
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If the point that has been discussed in this chapter is missed
the uniqueness of the Buddha’s Teaching is also missed. The
Buddha’s Teaching is to be experienced here and now, in this life -
all of it, from beginning to end. Decaylessness and deathlessness
are also to be experienced here and now.
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Just as one does with some other doctrines in Buddhism one
imagines all too soon that one has comprehended the doctrine
of Suffering also. Such imaginings and coming to conclusions
effectively impede one’s progress. For one believes one has
understood what in truth one has not.

The puthujjana meets with sufficient Suffering in his life. He
may have also heard about the Buddha having declared that life
is Suffering. But yet, in spite of it all, however much Suffering
he undergoes, he is not drawn towards the Buddha’s Teaching,
which offers him the way out of Suffering. He contents himself by
feeling that he will in time get over his present state of Suffering,
and that his present state of Suffering is just another one of those
aspects of life which he must put up with. ‘Sense pleasures are
said by me to be of little satisfaction, of much Suffering, of much
tribulation, wherein is more peril’ (MN 22) The puthujjana does
not see this.

The puthujjana delights in the fact of his existence. ‘I exist’ or ‘my
existence’ is something desirable to him. He delights in notions
of ‘self’. He delights in seeing things as ‘mine’. ‘ “All is mine,”
he conceives. He delights in All’ - sabbarh meti mafifiati sabbarn
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abhinandati (MN 1). He delights in ‘self’-existence. He does
not see that ‘self’-existence is Suffering. He does not see that
delighting in ‘self’-existence is really a delighting in Suffering.
He can even have an aversion to destroying his thoughts of ‘T’
and ‘mine’, which means he can have an aversion to the Buddha’s
Teaching, an aversion to treading the Noble Eightfold Path that
leads to the utter destruction of these thoughts. It is therefore no
surprise that the Buddha was rather hesitant at the very outset
to teach what he had discovered.

The reason for the puthujjana acting in this fashion is that he
really does not see Suffering. He may believe that he sees
Suffering, but actually he does not see it. For him to see
Suffering he must see Impermanence and Not-self too. The
perception of Suffering comes only together with the perception
of Impermanence and Not-self. And developing that perception
is by no means an easy task.

"Self” always implies permanency, and hence desirability. The
puthujjana has to see that what he takes to be his ‘self’ (thereby
to be permanent and desirable) is really Not-self. This he can
only see by seeing that what he takes as his ‘self” is impermanent.
When that which he takes to be ‘self” is seen to be impermanent
he no longer takes it to be ‘self’, and therewith he loses desire
for it. He also sees that by taking it to be ‘self’, whilst in truth
it is Not-self, he is always led into betrayal and disappointment,
i.e., he is always led into Suffering.

Neither do I, monks, see that holding to a belief in ‘self” from
the holding to which there would not arise sorrow, lamentation,
suffering, grief, despair.

- MN 22, The Simile of the Snake
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When this insight grows in him he sees that he had been working
right through with a deception - the deception of ‘self’. He
sees that he had been working on the basis that a deception
was the actual thing, and that therefore it was always a case
of betrayal, disappointment, grief, agitation, worry, suffering,
to some degree or other. ‘It is just Suffering that is produced,
Suffering that persists and disappears. Nought beside Suffering
is produced, nought beside Suffering ceases. (SN 5.10) To the
extent one sees this, to that extent one has right view.

When the individual no longer regards anything as ‘self” (which
only means that he no longer regards any of the Five Grasping
Groups as ‘self’) he has got rid of his sakkayaditthi. He has then
crossed over from the plane of the puthujjana to the plane of
the Ariyas (Noble Ones), and along with it he has left a whole
heap of Suffering behind him which otherwise he would have
to undergo. Since he may still have thoughts of ‘I’ and ‘mine’
left in him, he will yet have Suffering. But that Suffering will be
nothing compared with what it was when he was a puthujjana.

The Buddha summarily defines Suffering as the Five Grasping
Groups: ‘Birth is Suffering, decay is Suffering, disease is Suffering,
death is Suffering, union with the undesired is Suffering, being
sundered from the desired is Suffering, not getting what is
wished for is Suffering. In short, the Five Grasping Groups are
Suffering. (Vin I. 5-8) This essentially means, all notions of ‘self’,
all thoughts of ‘I and ‘mine’ are Suffering.

Birth, decay disease, death, etc., are all Suffering because they
apply to a ‘self’ or an ‘T’ who is subject to all these. The puthujjana
thinks ‘I was born’ or ‘I will be born’ or ‘I am diseased’ or ‘I
am decaying’ or ‘I will decay’ or ‘I will die’ or ‘I am not getting

97


https://suttacentral.net/sn5.10/en/bodhi
https://suttacentral.net/pli-tv-kd1/en/brahmali

The Buddha’s Teaching

what I want’, etc. He thus laments and grieves and despairs and
sorrows, and so suffers. It is ‘" who is lamenting. It is ‘T’ who is
disappointed and betrayed by the scheme of things. It is ‘T who is
grieving, etc. It is ‘my’ body that is altering in a manner that ‘T’ do
not wish it to. It is ‘my’ perception that ‘I’ am not satisfied with,
and so on. If ‘my’ life or ‘my’ so and so’s life is not affected then
there is no worry, no care, no Suffering. What is there to care
for or get worried about a life that does not concern ‘me’? For a
world that is not ‘mine’? There is attachment to something only
because that something is ‘mine’ or has to do with ‘mine’. For
me to be concerned about something it has to have a connection
with me in some way or other.

Iwill show you, monks, worry from Grasping, likewise no worry
from no Grasping, Do ye listen.

And how, monks, is there worry from Grasping?

Herein, monks, the untaught puthujjana regards Form thus:
‘This is mine; this am I; this is my self’. Of such a one the
Form alters and becomes otherwise. Owing to the altering and
otherwise-ness of Form, sorrow and grief, woe, lamentation
and despair arise in him. Thus, monks, there is worry from
Grasping.

The same applies to the other four Groups, Feeling, Perception,
Determinations and Consciousness.

And how, monks, is there no worry from no Grasping?
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Herein, monks, the well-taught Ariyan disciple (Noble disciple)
regards Form thus: ‘Not, this is mine; not, this am L; not, this
ismy self”

Na etarh mama, na eso aharh asmi, na eso me atta.

Of such a one the Form alters and becomes otherwise. But in
spite of the altering and otherwise-ness of Form, sorrow and
grief, woe, lamentation and despair arise not in him.

Thus, monks, there is no worry from no Grasping.
- SN 22.8, Agitation through Clinging (2)
The same again applies to the other four Groups.

Now, it is the same phenomenon, viz., altering and becoming
otherwise, that is taking place with the untaught puthujjana and
the well-taught Ariyan disciple. But their attitudes towards the
phenomenon, the ways in which they regard it (samanupassati)
are of opposing kinds. The first way brings up Suffering, the
second way prevents Suffering coming up. With the Arahat, of
course, the position is different, because, he having come to the
end of all thoughts of ‘self’, and of ‘T’ and ‘mine’, neither regards
things as ‘mine’, etc., nor as ‘not mine’, etc. With the Arahat

“Na etarh mama is usually translated as ‘This is not mine’. But this
rendering tends to leave in the reader’s mind the impression that
though this is not mine, there may be something else that is mine. In
fact such an impression is deliberately made to remain in the reader’s
mind when, for instance, na eso me attd is translated by scholars as
‘this is not the self of me’ - as if to say that this is not my self, but
something else is. Such situations have to be avoided. ‘Not, this is
mine’ (which is a translation by Nanavira Thera) may not sound quite
perfect. But accuracy in meaning is more important than readability.
The same of course applies to the whole triad.
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there is no Suffering whatever. No question of the arising of
Suffering or not-arising of Suffering is present for him. Of the
differences between the puthujjana, the Ariyan disciple, and the
Arahat, we shall speak in detail later.

When a person begins to see Impermanence, Not-Self, and
therewith Suffering as the Ariyan disciple does, he begins to lose
delight in thoughts of ‘T’ and ‘mine’. He truly gets drawn towards
the Buddha’s Teaching, and he begins to see a definite purpose
in his existence which makes his existence a very important
matter to him. Henceforth he does not aimlessly wander ‘taking
things as they come’. He lives with a purpose and fashions his
life relentlessly to achieve that purpose.

Actually, in the end, the puthujjana sees nothing of which he can
rightly say: this and no other is what has to be done. Fettered he
is born, fettered he exists, fettered he dies, fettered to ‘self’. He
finds that his existence (bhava) is without meaning and purpose.
Yet he knows not how to end his purposeless existence. But the
Ariyan disciple sees a purpose to his existence, and sees that this
purpose is nothing but the bringing of that existence to an end

(bhavanirodha).

Since the Arahat has no notions of Subjectivity, no thoughts of
‘T’ and ‘mine’ whatever, he has come to the extinction of that
which conditions Suffering. When the condition for Suffering is
extinct, Suffering is also extinct. He has come to the extinction
of Suffering. He has come to the cessation of Suffering -
dukkhanirodho.

He having put aside all tendency towards attachment, having
dispelled all tendency to resistance, having removed tenden-
cies to views and conceits such as ‘I am’, having put aside
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ignorance, Knowledge having arisen, he is here and now an
end-maker of Suffering.

- MN 9, Right View

No more can any Suffering arise in him. He certainly can have
painful or unpleasant feeling, but such painful or unpleasant
feeling, is not Suffering. In such an eventuality he just bears the
pain. He does not suffer by it. Suffering is all over with him.

He feeling a pleasant feeling, feels it unbound (visafifiutto) to
it; feeling an unpleasant feeling, feels it unbound to it; feeling
a neutral feeling, feels it unbound to it. He, monks, is called an
Aryan disciple unbound to birth, decay, death, sorrow, grief,
suffering, lamentation and woe; he is unbound to Suffering,
I declare.

- SN 36.6, The Dart

Suffering (dukkha), it must be noted, does not refer to bodily
pain. In the Pali, the word dukkha is used to denote Suffering,
and also to denote that a feeling is painful (as in dukkharn
vedanarn). Suffering is something mental. It refers to sorrow,
woe, lamentation, grief, despair, agitation, worry, etc., all of
which are mental. That is why the Arahat can have bodily pain,
but no Suffering.”

When the puthujjana experiences a painful feeling, he feels a
repugnance for it. This means he has a twofold feeling, i.e., a

“When the Arahat’s body changes to the state that the puthujjana
considers as a state of decay, the Arahat can then have bodily painful
feelings. But these bodily painful feelings do not lead him to consider
the body as having decayed, a consideration which is nothing but
Suffering since it is always attended with grief, fear, etc.
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bodily painful feeling and a mental painful feeling. ‘He feels
a twofold feeling, bodily and mental. (SN 36.6) He knows no
refuge from painful feeling other than sensual pleasure. He is
thus bound to sensual pleasure. The Arahat on the other hand
can also experience a painful feeling. But neither does he have a
repugnance for painful feeling nor has he a delight in sensual
pleasure. Whether it is a pleasant feeling, or an unpleasant or
painful feeling, or a neutral feeling, the Arahat is neither worried
by it nor delighted by it. For him, it is just a feeling.

Now on that occasion a certain monk was seated not far from
the Exalted One in cross-legged posture, holding his body
upright, enduring pain that was the fruit of former kamma,
pain racking, sharp and bitter; but he was mindful, composed
and uncomplaining. And the Exalted One saw that monk so
seated and so employed, and seeing the meaning of it, at that
time gave utterance to this saying of uplift:

‘For the monk who hath all kamma left behind,
and shaken off the defilements aforetime gathered,
who stands fast without “mine” -

for such there is no need to talk to folk’.

- Ud 3.1, The Discourse about Deeds

The Arahat does not need to talk to folk, entreating them to
relieve him of his pain, or complaining to them about his pain,
because he does not suffer by it, because it gives him no grief,
lamentation, etc. For grief, lamentation, etc. to be there he must
think ‘Tam in pain’, and such thoughts are completely extinct in
him. Any pain that comes his way - that he just bears.
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Again:

The Buddha says that for the puthujjana all is Suffering. That
is to say, with regard to feeling for instance, whether the
puthujjana’s feelings are pleasant, unpleasant or neutral, they
are nevertheless Suffering. It is not only unpleasant feeling, that
is Suffering for him, but all feeling.” It is precisely this that is
difficult to see, and hence the difficulty of seeing the First Noble
Truth.

To see this one has to turn towards the fundamental character-
istic of the puthujjana, which is but a regarding things as ‘mine’.
The puthujjana regards that which should be regarded as ‘not
mine’ as ‘mine’. That means he regards the Five Grasping Groups
(which constitute all for him) as ‘mine’” whilst he should regard
them as ‘not mine’.

With regard to feeling, whether the feeling he experiences is
pleasant or unpleasant or neutral, he regards it always as ‘mine’.
This regarding the Groups as ‘mine’ is always attended with
agitation and worry to some degree or other, which only means
that he is always suffering to some degree or other.” As we

““Whatever is felt, that is Suffering’ - yam kifici vedayitarh tam dukkhas-
min’ti (SN 12.32, The Kalara). Or again, ‘It is just Suffering that is
produced, Suffering that persists and disappears. Nought beside
Suffering is produced, nought beside Suffering ceases’ - Dukkhari eva
hi sambhoti, dukkham titthati veti ca, nafifiatra dukkha sambhoti, nafifiatra
dukkha nirujjhati ti (SN 5.10, Vajira Sutta).

“In the complex structure of the deliberation ‘this is mine’ (etam
mama) there are to be found those mental concomitants such as
agitation, worry, fear, doubt, etc. These mental concomitants are
anecessary part of the structure of this deliberation. Likewise, the
deliberation ‘not, this is mine’ (na etarh mama) is divorced from these
mental concomitants. These mental concomitants are dukkha. Thus,
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shall see in the next chapter, the puthujjana acts in this fashion
because he is Ignorant of (i.e. he does not see) the Four Noble
Truths, viz., the Noble Truth of Suffering, the Noble Truth of the
Arising of Suffering, the Noble Truth of the Ceasing of Suffering,
and the Noble Truth of the Path leading to the Ceasing of
Suffering. In other words, the puthujjana continues to suffer with
no prospect of reducing his Suffering, and therefore continues to
be a puthujjana, because he is ignorant of the Buddha’s Teaching.

Now I, brahmin, lay down that a man’s wealth is the Dhamma,”
Ariyan, beyond the world (lokuttara).

- MN 96, With Esukart

fundamentally, the arising and ceasing of dukkha is to be found in
these deliberations. Unless this is seen the First Noble Truth is not
seen. With the Arahat, of course, no dukkha arises at all, the thought
‘mine’ never arising in him. Therefore, with him, there is also no
dukkha to cease.

"Le., the Buddha’s Teaching.
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We have seen that the arising of Consciousness is dependent
upon conditions.

In other words, the presence of an experience (the presence
being Consciousness, and the experience being Name-and-Form)
is dependent upon conditions.

These conditions determine what is to be present, i.e., they
determine what particular Consciousness is to be. All these
conditions taken as a whole are also Name-and-Form, which
again is nothing but the other four Groups.

But of these conditions totalled as Name-and-Form there is one
condition which plays akey role, viz., intention. Intention directs
the play as it were. And the direction along which intention
directs is dependent upon tanhd.

Now, the Buddha teaches that Consciousness is dependent upon
Name-and-Form. He also teaches that Consciousness is depend-
ent upon Determinations (sarikhdarapaccaya vififianar). That is,
with Determinations as condition, arises Consciousness.

105



The Buddha’s Teaching

Thus we have, in the above mentioned instance, Determinations
(sankhara) being synonymous with Name-and- Form. The reason
is that although intention is primarily a condition for the arising
of Consciousness, through intention alone pure and simple,
Consciousness cannot come about. All those other conditions
such as In-and-Out-Breathing, Perception, Feeling, etc., must
also be present. In the statement, Consciousness is dependent
upon Determinations (sarnikhara paccaya viﬁﬁdnarh), the word
Determinations (sarikhdra) includes all these things.

The question that arises now is: How is it that the Grasping
Groups persist in the manner explained so far and in no other
manner? In other words, why does life (save that of the Arahat’s,
of course) persist in the manner it does and in no other manner?
This same question can be put in other ways too. For example, it
may be put thus: If tanha is that which guides intentional action,
and hence the play of life, what is it that keeps this all important
factor called tanhd in existence?

The answer is: Ignorance of life. In other words, things are not
seen in their true nature. They are seen wrongly. And Ignorance
of life means nothing but Ignorance about the Five Grasping
Groups.

Tanha, that is to say, wanting ‘self’-existence and sense-pleasure,
is maintained because of Ignorance.

I declare, monks, that bhava-tanha (wanting ‘self -existence)
is with nutriment, not without nutriment. And what is the
nutriment of bhava-tanha? Ignorance is to be so called.

- AN 10.62, Craving
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Ignorance can be defined in more than one way. It can be defined
as not seeing or not knowing the arising and ceasing of the Five
Grasping Groups.

“‘Ignorance! Ignorance!’ it is said, Lord. But what, Lord, is
Ignorance, and to what extent is one Ignorant?”

“Herein, monks, the uninstructed puthujjana does not, as it
really is, know Form that is of the nature of arising as Form
that is of the nature of arising; does not, as it really is, know
Form that is of the nature of passing away as Form that is
of the nature of passing away; does not, as it really is, know
Form that is subject to arising and passing away as Form that
is of the nature of arising and passing away. He does not, as
it really is, know Feeling ... Perception ... Determinations ...
Consciousness ... This, monks, is called Ignorance, and to that
extent is there Ignorance.”

- SN 22.126, Liable To Originate

Not knowing the arising and ceasing nature of the Five Grasping
Groups means not knowing Impermanence. And not knowing
Impermanence simultaneously involves not knowing Not-self
and not knowing Suffering. Therefore Ignorance may also be
defined as not knowing Impermanence, Not-self and Suffering.

It should be clearly understood that by the word ‘*knowing’
(pajanati) is not meant a mere conceptual and objective knowing,
but a knowing as true - a seeing, a comprehending, with no doubt
about it (tinna vicikiccho).
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Another way of defining Ignorance would be:

Friend, non-knowledge of Suffering, non-knowledge of the
arising of Suffering, non-knowledge of the ceasing of Suffering,
non-knowledge of the Path leading to the ceasing of Suffering
- this, friend, is called Ignorance.

- MN 9, Right View

Suffering, arising of Suffering, ceasing of Suffering, and the Path
leading to the ceasing of Suffering, are called the Four Noble
Truths. Thus Ignorance is the non-knowledge of the Four Noble
Truths.

Now, tanha is present because Ignorance is present. In other
words, since life is Ignorant of itself it has tanha. What then must
be present for Ignorance to be present? Or, on what condition
does Ignorance depend? This is a very important question.

Monks, a first point of Ignorance is not to be discerned, so
that one may say: ‘Before this was not Ignorance, it has come
to be since. This, however, is to be discerned: ‘Ignorance
is dependent on this. I say, monks, that Ignorance is with
nutriment, not without nutriment.

And what is the nutriment of Ignorance? The Five Hindrances
(pafica nivarana) are to be so called. The Five Hindrances
too, I declare, are with nutriment, not without nutriment. And
what is the nutriment of the Five Hindrances? The three evil
ways of conduct (tiniduccaritani) are to be so called. They
too, I declare are with nutriment, not without nutriment.

And what is the nutriment of the three evil ways of conduct?
Non-restraint over the senses (indriya asarhvaro) are to be so
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called. That too, I declare, to be with nutriment, not without
nutriment.

And what is the nutriment of non-restraint over the senses?
Lack of mindfulness and clear comprehension (asatasampa-
jaffiarh) are to be so called. That too, I declare to be with
nutriment, not without nutriment.

And what is the nutriment of lack of mindfulness and clear
comprehension? Improper attention (ayoniso manasikaro)
is to be so called. That too, I declare, is with nutriment, not
without nutriment.

And what is the nutriment of improper attention? Absence of
faith (asaddhiyarh) is to be so called. That too, I declare, is
with nutriment, not without nutriment.

And what is the nutriment of absence of faith? Hearing of
not-right doctrine (asaddhamma savanarn) is to be so called.
That too, I declare, is with nutriment, not without nutriment.

And what is the nutriment of hearing of not-right doctrine?
Association with the unworthy (asappurisasarnsevo) is to be
so called.

Thus, indeed, monks, the fulfilment of association with the
unworthy fulfils the hearing of not-right doctrine; the fulfil-
ment of hearing not-right doctrine fulfils absence of faith; the
fulfilment of absence of faith fulfils improper attention; the
fulfilment of improper attention fulfils lack of mindfulness
and clear comprehension; the fulfilment of lack of mindfulness
and clear comprehension fulfils non-restraint over the senses;
the fulfilment of non-restraint over the senses fulfils the three
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evil ways of conduct; the fulfilment of the three evil ways
of conduct fulfils the Five Hindrances; the fulfilment of the
Five Hindrances fulfils Ignorance. Such is the nourishment of
Ignorance, such is the fulfilment.

- AN 10.62, Craving

Thus, according to the above, Ignorance finally depends upon
not hearing the Buddha’s Teaching, and of course upon not
practising it. At the same time if we take all of the factors
narrated in the above, beginning with the Five Hindrances, (these
Hindrances being lust, ill-will, sloth and torpor, restlessness
and worry, and doubt) upon which Ignorance depends, we find
that each and every one of these factors involves the presence of
Ignorance.

For the Five Hindrances, improper attention, etc., to be present
Ignorance must be present. It would then appear that Ignorance
depends upon Ignorance. This is in fact directly indicated in
the Sammaditthi Sutta (MN 9). In this Sutta it is said that the
condition for Ignorance is the taints; ‘From the arising of the
taints is the arising of Ignorance. From the ceasing of the taints
is the ceasing of Ignorance. These taints are in turn defined in
the same Sutta as the taint of sense-pleasure, taint of bhava, and
the taint of Ignorance: ‘Friend, there these three taints, viz., the
taint of sense-pleasure, the taint of bhava, the taint of Ignorance’
Thus Ignorance depends upon the taint of Ignorance.

That Ignorance depends upon Ignorance really means this:
any thing upon which Ignorance depends involves Ignorance.
The Five Grasping Groups is a matter of not-knowing things
rightly. Thus all factors that make for the Grasping Groups are
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individually also a matter of not-knowing rightly. Ignorance
is something negative and abstract - not-knowing. Its corres-
ponding direct positive manifestation is the Grasping, which
essentially is a considering things as ‘mine’.

With every attempt the uninstructed puthujjana makes to gain
right knowledge he carries Ignorance with him. When he tries to
spot out Ignorance, to recognize Ignorance - that he does with
Ignorance. It is as if a man sets out to catch a thief, but the thief
himself leads the man in his search, because the man does not
recognize the thief as the thief.

This indicates to us how firm Ignorance is and how difficult it is
to get rid of it, so much so that it appears almost an impossibility
to get rid of Ignorance without some external aid. It is this aid,
however, that the Buddha gives. He gives it in the form of a
Teaching that goes against the puthujjana’s understanding of
things. That is why the Buddha describes his Teaching as ‘going
against the stream’ (patisotagami, MN 26).

The puthujjana constantly thinks ‘This is mine; this am I; this is my
self’ The Buddha points out to him that it is wrong, and teaches
him to think instead ‘Not, this is mine; not, this am I; not, this
is my self’. It is because of Ignorance that the puthujjana thinks
‘This is mine ..." But every time he thinks against this stream,
metaphorically speaking, he injects into Ignorance a destructive
poisonous dose. When this ‘going against the stream’ is practised
there come a time when all notions of ‘self’, all thoughts of ‘T’
and ‘mine’ are completely got rid of, never to arise again.
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“Lord, how knowing, how seeing, does there not come to be in
this body having Consciousness, and in all external indications,
the tendency to the conceit ‘I’ and ‘mine’?”

“Rahula, whatever Form ... Feeling ... Perception ... Determina-
tions ... Consciousness, be it past, future, or present, external
or internal, gross or subtle, low or high, far or near - all
Consciousness - (is to be regarded as) ‘Not, this is mine; not,
this am I; not, this is my self. That is seeing things by right
insight as they really are.”

“Thus knowing, Rahula, thus Seeing, in this body having
Consciousness, and in all external indications, there comes
to be no tendency to the conceit ‘I" and ‘mine’”

- SN 22.91, Rahula

All thoughts of ‘T’ and ‘mine’ are completely got rid of means
that Ignorance is completely got rid of; which again means that
the entire purpose of all this effort is achieved, viz., Suffering is
wholly and entirely destroyed.

The Arahat has got rid of Ignorance, which means that the Arahat
fully knows, or that (Right) Knowledge has arisen (vijja uppanno)
in him. And he fully knows means, he has ended Grasping. With
him, the ‘person’ is extinct; ‘my existence is extinct; Suffering is
extinct.

It should be noted that three distinct types of individuals are
involved in all this. Firstly the puthujjana who thinks ‘This is
mine ... Secondly, the Aryian disciple who sees that ‘This is mine
... is wrong, but still is not rid of thoughts of ‘I" and ‘mine’. It is
this second type of individual who thinks ‘Not, this is mine ...".
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He is called a ‘learner’ (sekha), and he is on the Path to Arahatship.
Thirdly, there is the Arahat. The Arahat not only sees that ‘This is
mine ..." is wrong, but also has completely rid himself of thoughts
of ‘T and ‘mine’. Therefore the Arahat does not have the occasion
to say ‘Not, this is mine ...” either. He is called ‘learning-ender’
(asekha: literally ‘not-learner’, but to prevent any confusion it is
better translated as ‘learning-ender’).

Thus, summarily: the puthujjana says ‘This is mine ...”; the Ariyan
disciple on the Path says ‘Not, this is mine ...”; the Arahat says
neither.

These distinctions, particularly that between the Ariyan disciple
on the Path and the Arahat, should be noted, or else confusion
can arise.

We have said that it is almost impossible to overcome Ignorance
without some external aid. How then did the Buddha overcome
it without any such aid? The Buddha said, ‘For me there is no
teacher. (MN 26) This means he overcame Ignorance by himself.

The answer is: though it is extremely difficult and appears
almost impossible, it is nevertheless possible. The destruction of
Ignorance unaided is something so difficult that it is extremely
rare. It is precisely as rare as the appearance of Buddhas.
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13 —

Nibbana

By now the reader may have obtained some idea of the individual
called the Arahat. Essentially, the Arahat is that individual who
has no notions whatever of ‘self’, and no thoughts whatever of
‘TI" and ‘mine’. Thus he is not subject to any form of Suffering
whatever. In other words, we may say that in the Arahat
these things are extinct. Or, the Arahat is that individual who
experiences here and now the extinction of these things. In him
these can never arise again. He experiences extinction. That is,
he experiences Nibbana.

Nibbana literally means extinction (or cessation). The word by
itself says nothing more. To the question ‘The extinction of
what, is Nibbana? many answers can be given. Some of the
more important answers would be that it is the extinction of
subjectivity, or of Suffering, or of the taints, or of tanha, or of
Grasping. The extinction of any one of these things implies also
the extinction of the others. When all subjectivity is extinct,
all Suffering is also extinct, Ignorance is also extinct, the taints
are also extinct, and so on. It is therefore clear that Nibbana
can be described in many ways, and in discussion one would
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usually refer to it as the extinction of that thing round which
the discussion revolves.

If one is discussing bhava, then it would be appropriate to
describe Nibbana as the extinction or cessation of bhava: ‘The
cessation of bhava is Nibbana’ - bhavanirodho nibbanarm (AN 10.7).

If one is discussing the ‘person’ (sakkdya) then it would be
appropriate to say that Nibbana is the cessation of the ‘person’ -
sakkayanirodho (SN 22.105).

If we reckon the purpose of the Buddha’s Teaching (which should
at no time be lost sight of) then we will describe Nibbana as the
extinction of Suffering, or as the cessation of Suffering, or as the
destruction of Suffering.

Nibbana is often defined as ‘the destruction of lust, the destruc-
tion of hatred, and the destruction of delusion.” (SN 38.1)

We saw earlier that Arahatship also has been defined by the
Buddha as ‘the destruction of lust, the destruction of hatred,
and the destruction of delusion. It means that the Arahat
experiences all this destructions. He experiences the extinction
of lust, hatred and delusion. Thus he experiences Nibbana.

In the Samyutta Nikaya IV, there are 33 descriptive words given
for the Not-Determined (asarikhata) or for the destruction of lust,
hatred and delusion. As terms for the destruction of lust, hatred
and delusion, they also become terms for Arahatship, and so for
Nibbana as well. In fact one term is Nibbana itself. It is well worth
rapidly going through these terms dwelling at some length on
the more important ones.
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(1) Asankhata - The Not-Determined

We have seen its meaning earlier. It means Not-Determined. There
is no ‘person’ or subject (‘') determined. To the Arahat only is
applicable the word ‘impersonal’ in its fullest meaning.

(2) Antarh - The End

Arahatship is the summum bonum of all life’s endeavour. It is the
end. All that had to be done has been done (katam karantyarn).
There is nothing more to come here from (naparar itthattayati).

‘For the Arahat, friend, there is nothing further to be done’
(SN 22.122)

(3) Anasavarih - The Without Taints

All the Taints, viz., the taints of sense-pleasure, of ‘self’-existence,
and of Ignorance are extinct in Arahatship.

(4) Saccar1 - The Truth

The experience of Arahatship is the experience of the highest
truth, or of the highest actuality.

‘For this, monks, is the highest Ariyan wisdom, that is to say the
knowledge of the destruction of all Suffering. That deliverance
of his is founded on truth, is unshakeable ... For this, monks, is
the highest Ariyan truth, that is to say, Nibbana, which is not a
state unreal. (MN 140)

(5) Pararh - The Beyond

Essentially it means that Arahatship is beyond all Suffering.
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(6) Nipunam - The Subtle

The experience of the Arahat is not plain to common under-
standing. It is deep, and cannot be comprehended through a
process of mere conceptual thinking. It is comprehensible only
to the wise man, and that too if he dwells upon it with Right
Mindfulness (samma sati).

Nipunam can also be taken to mean ‘accomplished’ or ‘skilled’.
(7) Saduddasar - The Very Hard to See

What is so very hard to see is that the Arahat has intention but
has no thoughts of subjectivity, or that he has intention but no
tanhd. His intentional action is completely unaccompanied by
any thoughts of ‘I’ and ‘mine’.

(8) Ajararh - The No-decay

We have already seen its meaning. The Arahat does not decay
simply because there is no ‘person’ or ‘I’ to decay. The changes
that occur in his body are not decay to him.

(9) Dhuvam - The Stable

Arahatship is the stable simply because it is the only state of life
that does not and cannot change its character or nature. For
instance, the Arahat can never go back to being a puthujjana.
Arahatship is irreversible.”

"It will be seen that the Buddha’s Teaching is aimed at altering one’s
thinking, and altering it to the point where it can never more be
altered.
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(10) Apalokitarh - The Taken Leave of

The Arahat has ‘taken leave of” the world. ‘My world’ is extinct
in him. So long as he lives he experiences feelings, etc., but he is
neither attracted by them nor repelled by them.

(11) Anidassanarh - The Non-Indicative

This is one of the most important descriptions of Arahatship,
yet one which is often misunderstood. Anidassanar is usually
seen explained as ‘invisible’ or ‘cannot be seen with the eyes’.
Far from such, anidassanarn refers to something very important
and equally difficult to see.

Literally, anidassanarih means ‘not pointing to’ or ‘non-indicative’.
What, however, does Arahatship not point to? Of what is it non-
indicative?

The answer is: a subject (‘T').

The non-Arahat has Grasping Consciousness. That is to say, to
the non-Arahat, in varying degrees, things present themselves
as ‘mine’. And as we have said earlier this presence of things as
‘mine’ points to an ‘I to whom they are present. A subject ‘T’ is
thus indicated. With the Arahat there is no presence of things as
‘mine’. His Consciousness is Not-Grasping (anupada). No ‘mine’
being present, no ‘T is indicated. The Arahat’s Consciousness
therefore does not point to or indicate a subject ‘I'. Thus his
Consciousness is non-indicative (vififidnam anidassanari). That is
why Arahatship is described as the ‘Non-Indicative’.

To the non-Arahat in varying degrees ‘things are mine’. To the
Arahat, ‘things are’. When the life of the Arahat ceases ‘things
are’ also ceases. In other words: To the non-Arahat there is a ‘my
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world’; to the Arahat ‘my world” has ceased, and there is only a
‘world’ left; when the Arahat’s life ceases the ‘world’ also ceases.

(12) Nippaparh - The Without Impediment

‘I am’ is called a paparicitam. ‘T am’ is also called a maiiitam -
supposition, a managatarn — gone to conceit. (SN 35.248)

Paparica is sometimes taken to refer to ‘diffuseness in thinking’
(AN 8.30). From this it is clear that paparica refers definitely
to something that is a hindrance or impediment to progress.
The Arahat has cut out all such impediments (chinnapaparica).
Arahatship is therefore without impediment.

(13) Santar - The Peace

In the puthujjana there is no real peace, no real tranquillity. So
long as thoughts of ‘T’ and ‘mine’ are present there cannot be
utter peace. These being absent in the Arahat he is really and
truly at peace. Arahatship is the highest peace it is possible to
experience.

(14) Amatarh - The Deathless

We have seen earlier what is meant by the Arahat being deathless.
With the Arahat there is no ‘person’ to die.

(15) Panitarh - The Excellent
Arahatship is the most excellent experience possible.
(16) Sivarh - The Fortunate

Arahatship is the most fortunate purely because there is no
Suffering whatsoever.
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(17) Khemarh - The Security

Arahatship is the experiencing of the highest security. It is the
highest form of security because there is no ‘person’ or ‘I’ to feel
any insecurity. The ‘person’ not existing, the experience is one
that is completely free from insecurity.

(18) Tanhakkhayo - The Destruction of Tanha

The Arahat is free from all tanhd, of whatever kind it be.
(19) Acchariyarh - The Wonderful

Arahatship is the truly wonderful experience.

(20) Abbhiitarh - The Astonishing

Arahatship is the truly astonishing experience.
(21)Anitikarh - The Freedom from Harm

With the Arahat there is no ‘person’ to be harmed. A painful
feeling is experienced just in the same unattached or unaffected
manner as a pleasant feeling would be.

(22) Anitikadhammam - The State of Freedom from Harm

Arahatship is an experience that is beyond being harmed. It is
the state of freedom from harm.

(23) Nibbanar - Extinction

This is a word with a very broad meaning, and in its meaning it
includes the extinction of all those that make for the Grasping
Groups. As we shall presently see it is extended to cover the
extinction of the residual Not-Grasping Groups which happens
when the life of the Arahat comes to an end.
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(24) Avyapajjho - The Harmless

In Arahatship there is no ill-will, no thoughts of causing harm,
etc., whatever.

(25) Virago - Non-Attachment

Arahatship is described as non-attachment purely because there
is no attachment of any kind whatever to things. With non-
attachment there also comes the corresponding characteristic of
non-resistance or non-repulsion. The Arahat is neither attracted
by things nor repelled by them.

(26) Suddhi - Purity

In the true and worthy sense of the word, it is only Arahatship
that can be called Purity.

(27) Mutti - The Release
Arahatship is the release from all Suffering.
(28) Analayo - The Done Away With

Usually in the context of done away with tanha. The Arahat has
completely done away with tanha or any other thing that makes
for Suffering.

(29) Dipar - The Island

Used in a metaphorical sense for safety - safety from all Suffering.
Arahatship is the island of safety.

(30) Lena - The Cave

Again used in a metaphorical sense. Arahatship is compared to
a cave which one gets into for safety from all harm, etc.
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(31) Tanarh - The Shelter

Once again used in a metaphorical sense. Arahatship is the
shelter from all harm, etc.

(32) Saranarh - The Refuge

Arahatship is the only refuge from all Suffering. It is so because
it is only the Arahat who is completely free from all Suffering.

(33) Parayanam - The Ultimate Goal

A goal beyond Arahatship there is not. All other ‘goals’ are
nothing but various states involving Suffering to some degree
or other. Arahatship is wholly and entirely free from Suffering.
Hence it is the ultimate goal.

Apart from the above thirty three descriptions other descriptions
for Arahatship are to be found, such as not-born (ajatar), not-
being (abhiitam) or not-made (akatam):

Monks, there is the not-born, the not-being, the not-made, and
the not-determined. If, monks, there were not the not-born,
the not-being, the not-made and the not-determined, there
would be discerned no escape here from the born, the being,
the made and the determined. But, monks, since there is the
not-born, the not-being, the not-made and the not-determined,
therefore an escape from the born, the being, the made, and
the determined is discernible.

- Ud 8.3, Nibbana (3)
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Arahatship is referred to as not-born, not-being, not-made and not-
determined because with regard to the Arahat there is no longer a
‘person’ (who says ‘I’ and ‘mine’) that is born or being or made or
determined.

Another common description of Arahatship is the ‘ultimate hap-
piness’ (paramam sukhari). This ‘ultimate happiness’ is defined
by the Buddha as follows:

Were there a going beyond the sense-pleasures of the world,
that detachment is happiness. Were there a destruction of the
conceit ‘T am’, that indeed is the ultimate happiness.

- Ud 2.1, About Mucalinda

A description of Arahatship which would interest the ethicist is
that given in the Pasadika Sutta wherein the Buddha in describing
the Arahat says:

Friend, the monk in whom the taints are destroyed is incapable
of (1) deliberately depriving a living being of life. The monk
in whom the taints are destroyed is incapable of (2) taking
what is not given so that it constitutes theft. The monk in
whom the taints are destroyed is incapable of (3) indulging in
sex (methunarh dhammarh). The monk is whom the taints
are destroyed is incapable of (4) mindfully uttering falsehood.
The monk in whom the taints are destroyed is incapable of
(5) laying up treasure for indulging in pleasures as he did
when being a house-holder. The monk in whom the taints are
destroyed is incapable of (6) taking a course of action through
desire. The monk in whom the taints are destroyed is incapable
of (7) taking a course of action through hatred. The monk
in whom the taints are destroyed is incapable of (8) taking
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a course of action through delusion. The monk in whom the
taints are destroyed is incapable of (9) taking a course of action
through fear.

Friend, the monk who is Arahat, in whom the taints are
destroyed, has done what was to be done, has laid down the
burden, attained the highest, completely destroyed the fetter
of bhava, released through right knowledge, is incapable of
these nine behaviours.

- DN 29, The Inspiring Discourse

The Arahat is incapable (abhabbo) of doing these nine things. The
nature of Arahatship is such that it is impossible for these things
to be done. The conditions that must be present if these things
are to be done are not present in the Arahat, nor can they ever
arise in him again.

Of all these descriptions of Arahatship the most common one,
however, is that it is the destruction of lust, hatred and delusion.

Now, Arahatship as we saw, is the experience of the extinction
of Grasping. The Five Grasping Groups are wholly and entirely
extinct and what remains is a Not-Grasping residual Five Groups.
These residual Five Groups are called the ‘Extinction element
with residue’ (saupadisesa nibbanadhatu). It is the ‘stuff remain-
ing’. When Arahatship is over, i.e., when the life of the Arahat is
over, the ‘residue’ is also over. This is called ‘Extinction element
without residue’ (anupadisesa nibbanadhatu). 1t is ‘without stuff
remaining’. In the three phases we have, therefore, firstly
Five Grasping Groups, secondly Five Groups, and thirdly the
extinction of the Five Groups. The first refers to the non-Arahat,
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the second to the Arahat, and the third to the life-ending of the
Arahat.

Monks, there are these two Nibbana elements. What two?
The Nibbana element with residue and the Nibbana element
without residue.

What, monks, is the Nibbana element with residue?

Here, monks, a monk is Arahat, has destroyed the taints, has
lived the life, done what was to be done, laid down the burden,
attained the highest goal, completely destroyed the fetter
of bhava, released by perfect knowledge. In him the five
senses still remaining, these not destroyed, he experiences
pleasant and unpleasant things, feels ease and pain. In him
the destruction of lust, the destruction of hatred, and the
destruction of delusion is called the Nibbana element with
residue.

What, monks, is the Nibbana element without residue?

Here, monks, amonk is Arahat ... released by perfect knowledge.
But in him, monks, here itself all that are sensed, not delighted
in, will become cool. This, monks, is called the Nibbana
element without residue.

- Iti 44, The Nibbana-element

Often it is assumed that the descriptions of Nibbana such as not-
born, not-being, not-made and not-determined are descriptions of
the Nibbana element without residue. This is a wrong assumption.
Making such a wrong assumption, it is lamented that the Nibbana
element without residue is an incomprehensibility. But such a
situation should not arise.
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There is nothing incomprehensible in the Buddha’s Teaching,
though the Teaching is certainly difficult to see. The Not-
Determined (asarikhata) has been very clearly defined as Ara-
hatship. And any synonym for Not-Determined must also be a
descriptive word for Arahatship or for the Nibbana element with
residue.

Another Sutta passage which describes the Nibbana element with
residue, but is usually taken to describe the Nibbana element
without residue, is as follows:

Monks, there is that sphere wherein is neither earth nor water
nor fire nor air, wherein is neither the sphere of infinite space,
nor of infinite consciousness, nor of nothingness, nor of neither-
perception-nor-non-perception, wherein is neither this world
nor a world beyond, nor both sun and moon. There, monks,
there is no coming, I declare; no going, no persisting,” no
passing away, no arising. Without support without being,
without anything as object it is. This, indeed, is the end of
Suffering.

- Ud 8.1, Nibbana (1)

Here again it is Arahatship or the Nibbana element with residue
that is being referred to. To get the full meaning of this passage,
however, one must understand what is meant by the Four
Primary Modes - earth, water, fire and air - ‘getting no footing’.

*As shown earlier, thitirm (persistence) is a characteristic of the sarikhata,
i.e., of the Five Grasping Groups. It is not a characteristic of the
asankhata which is Arahatship. Appearance (uppado), disappearance
(vayo), and thitim (persistence) are applicable only to a ‘person’ or a
‘self” or a ‘somebody’. With the Arahat the latter are extinct; hence
appeararnce, disappearance, and persistence are not applicable.
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In the Kevaddha Sutta (DN 11) we have Kevaddha asking the
question:

‘Where do the Four Primary Modes - earth, water, fire and air -
cease without remainder?’

The Buddha points out to Kevaddha that it is not a proper
question, and that the proper question should be:

‘Where do (the Modes) earth, water, fire and air get no footing
(nagadhati)? Where do long and short, large and small, auspicious
and inauspicious, and Name-and-Form cease without remainder
(asesarn uparujjhati)?’

It is necessary to see why Kevaddha’s question is not a proper
question before we can see the significance of the question that
the Buddha himself put in its place.

The Four Primary Modes (i.e. the four primary modes of beha-
viour) purely by themselves are not a matter for Consciousness.
But their appearance is a matter for Consciousness, and their
‘existence’ is inferred through the behaviour of this appearance,
i.e., through the behaviour of Name (nama). In other words,
since Name behaves in a certain fashion (e.g. while an object
is perceived the percept behaves in a certain fashion) we infer
that the object, or that the set of behaviours, of which we are
conscious behaves in that same fashion too.

This means that we are really inferring that the Four Primary
Modes exist. Therefore, strictly speaking, we cannot say that
the Four Primary Modes exist. At the same time, since there is a
behaviour of appearance we cannot also say that they do not exist.
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Further, if we cannot say that they exist, we cannot also say that
they cease. Thus Kevaddha’s question is improper.”

What we can rightly say is that there is a behaviour of appear-
ance - a behaviour which is not motivated by the individual’s
Consciousness but by something which he experiences as having
no connection with his Consciousness. The appearance keeps
behaving as he maintains his awareness. What does definitely
exist for the individual is his being conscious of something and
the appearance of that something whilst he is so conscious. Thus
the Four Primary Modes get a footing in this existence. And it
gets this footing as the behaviour of appearance. In other words,
we can only say that the Four Primary Modes appear to exist as
riipa (i.e. as Form or ‘matter’) in nama-ripa (Name-and-Form).”
Appearance gets a borrowed behaviour and behaviour gets a
borrowed appearance.

As against what is the case with the Four Primary Modes the
concepts of long and Short, large and small, auspicious and
inauspicious are always a matter for Consciousness. They are
actually a part of Name, and therefore exist for so long as
Consciousness exists only.

"The impropriety of Kevaddha’s question is fully within the scope of
Science and the Philosophy of Science. But the same does not apply
to the question that the Buddha put in its place and to its answer, the
reason being that Arahatship is beyond the scope of any Science or
Philosophy.

“The Buddha states that Form or ‘matter’ is dependent on the Four
Primary Modes. See Chapter 3: Name-and-Form and Consciousness,
p.22, ‘Monk, it is to be seen...”. This statement is better understood at
this stage.
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Now, for Name-and-Form to be there, Consciousness must be
there. When Consciousness ceases, Name-and-Form ceases.
When Name-and-Form ceases, the Four Primary Modes lose
their footing in existence, and those concepts like long and short,
large and small, auspicious and inauspicious cease. Therefore
Kevaddha’s question should be as formulated by the Buddha.

Further, we have seen that cessation has two aspects, firstly the
cessation of the Grasping, and secondly the cessation of the Not-
Grasping Residue. In the same manner ‘getting a footing’ also
has two aspects.

With the Arahat, Grasping Consciousness has ceased. The
Arahat’s Consciousness is Not-Grasping (anupada). That means,
nothing is present to him as ‘mine’. Now, ‘mine’ being absent,
no ‘T’ is indicated (anidassanam). No ‘T’ being present, his Con-
sciousness is ‘not devoted’ (ananuruddha)”” to anything (or is
‘not engaged’ with anything) as for example the puthujjana’s
Consciousness is when he experiences a pleasant feeling. On the
other hand it is ‘not in opposition’ (appativiruddha) to anything
either, as for example the puthujjana’s Consciousness is when he
experiences an unpleasant feeling.

Therefore, with regard to the footing that the Four Primary
Modes get and with regard to those concepts like long and
short, large and small, auspicious and inauspicious, he is neither
devoted to them nor is in opposition to them. They bear
no significance whatever to him as they do bear to the non-
Arahat. Now, the Arahat’s Consciousness being neither devoted
to anything nor in opposition to anything, it is said to be ceased’

"MN 2, All the Taints and SN 35.94, Untamed, Unguarded
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(niruddha). ‘Non-Indicative’ Consciousness (which is the Arahat’s
Consciousness) is therefore a Consciousness that is said to be
‘ceased’ (vififianassa nirodhena). When Consciousness is said to
be ceased, the Four Primary Modes are said to get no footing
in existence. Further, Name-and- Form is also then said to be
ceased, and therefore all concepts are also said to be ceased.

Vififiana nirodha - cessation of Consciousness - is used to refer
to the cessation of Grasping Consciousness (in which case it
points to the Arahat’s Consciousness, i.e., to anidassana vififiana
- ‘non-indicative’ Consciousness) as well as to the cessation of
the Arahat’s Consciousness which occurs when the Arahat’s life
ceases.

To the extent that the Arahat has Consciousness, to that extent
the Four Primary Modes get a footing, and there is the presence
of the concepts of long and short, etc. But these have nothing
whatever to do with Grasping; and as a result the Arahat’s
Consciousness being neither devoted to them nor obstructed by
them, they bear no significance whatever. When the Arahat’s
Consciousness ceases with the laying down of life the Four
Primary Modes get no footing whatsoever, and likewise the
concepts of long and short, large and small, auspicious and
inauspicious, and Name-and-Form cease without any remainder
whatsoever.
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Therefore the answer to the question is:

The non-indicative Consciousness, the without end:" the all
givenup’ - there it is where earth, water, fire and air get
no footing. There it is where long and short, large and
small, auspicious and inauspicious, and Name-and-Form cease
without remainder; with the ceasing of Consciousness, these
cease.

The Arahat’s Consciousness does not take anything as an object
for holding (anarammanamevetar). The holding or the Grasping
is over, and so the subject ('T') is over. The subject (') being over,
‘my world’ (loko) is over, a ‘world beyond’ is over; coming, going,
birth, death are all over; Suffering is over.

For him who clings there is agitation. For him who clings not
there is no agitation. Agitation not being, there is calm. Calm
being, there is no inclination. Inclination not being, there is
no coming, no going. Coming and going not being, there is no
decease-and-birth. Decease-and-birth not being, there is no
‘here’ nor ‘yonder’ nor anything in between. This, indeed, is
the end of Suffering.

- Ud 8.4, Nibbana (4)

Clearly this refers to Arahatship. ‘For him who clings not’ means
‘for the Arahat!

* Anantari (without end) should probably be taken to mean ‘without
aim’ or ‘without objective’.

" Paharn, as a shortened form of pajahari so as to maintain the metre
in the verse, and meaning ‘given up entirely’, fits in here very much
better than pabharn.
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These passages from the Uddna just quoted are misconstrued
to refer to the Nibbana element without residue only because
attempts are made to understand them verbally. If seeing and
understanding the Buddha’s Teaching is only a matter of verbally
understanding the Sutta, then one can be an Arahat in next to no
time. The Nibbana element without residue is also seen described
by meaningless words like ‘Absolute’, ‘Unconditioned’, and so on,
only because of a lack of understanding, which in turn is born of
the attempt to understand the Teaching verbally. Further, it is
sometimes thought that the Nibbana element without residue is
some kind of metaphysical existence which has nothing to do
with the Five Groups, yet, that it is an eternal existence of some
sort or other. Such a view can arise owing to the presence of that
very subtle form of Grasping - ‘Nibbana is mine, he conceives’
(nibbanar meti manfiati) - which the Buddha refers to in his
Discourse on The Fundamentals of All Things (MN 1).

The Buddha Said: ‘All determinations are Impermanent, all things
are Not-self, all determinations are Suffering’ (sabbe sarikhara
anicca, sabbe dhamma anatta, sabbe sarnikhara dukkha).

The following question can arise here: whilst saying that all
things are Not-self, why did the Buddha say that all determinations
are impermanent and Suffering? In other words, whilst saying
that all things are Not-self, why did he say that all things upon
which other things depend are Impermanent and Suffering? Why
did he not directly say all things are Impermanent and Suffering
as he did with regard in the characteristic of Not-self?
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The answer is that there is a distinct purpose in his Teaching. He
does not say things seeking others’ approval of them. Nor does
he set out to explain or analyse things. He has just one intention
underlying his Teaching. That is, purely and simply, to lead the
follower towards the extinction of Suffering. And this extinction
of Suffering is at one and the same time the extinction of all
notions of ‘self” and of all thoughts of ‘I" and ‘mine’. The purpose
of the Teaching is not to save ‘self’ but to be saved from ‘self’.

Thus the Buddha does not take one directly towards a thing’s
impermanence. He takes one towards it in an indirect manner,
and that is more effective. He shows that a thing is impermanent
by showing that the things upon which that thing depends are
impermanent. Then, since the thing is impermanent, he shows
that it is Not-self.

It should therefore be clear that this triad - ‘All determinations
are Impermanent, all things are Not-self, all determinations are
Suffering’ - is not an exposition of things pure and simple. It
includes a definite way of teaching.

This fact is lost sight of, and then in a conceptual manner various
reasons are adduced for its particular form. The most common
of these reasons appears to be that in this triad the word ‘thing’
(dhamma), unlike the word ‘determinations’ (sarikhdra), includes
Nibbana also. In other words it is often thought that the reason
for the Buddha saying ‘all determinations are Impermanent, all
things are Not-self” without saying ‘all things are Impermanent,
all things are Not-self’ is that he wanted Nibbana too to be
included as something Not-self.
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But this is a wrong notion, and it is arrived at in the following
manner:

To begin with, the word sarikhara is taken to mean ‘determined’.
That is, it is taken to be the same as sarnikhata. This, as we have
seen, is wrong. Sankhara means something which determines
some other thing, i.e., a determination, or a determinant Now, Nib-
bana has been described as the Not-Determined, i.e., as asarikhata.
On the face of this description of Nibbana it cannot be included
in the word sanikhara which is now wrongly taken to be the same
as sankhata. Therefore a word which embraces both sarikhata and
asarikhata has to be found. That would be dhamma (thing). Since
the Buddha wanted Nibbana also to be described as Not-self the
word dhamma was used.

Such is the wrong argument through which this wrong notion is
arrived at.

But the Nibbana element, with or without residue, has nothing
whatever to do with ‘self” or Not-self. In Nibbana there is no
deception of a ‘self” whatever, which means that there is no such
‘self’ to be denied. There is no necessity whatever for Not- self.
The question of Not-self arises only when the question of ‘self’
arises. Nibbana is beyond both ‘self’ and Not-self. The Arahat has
no notion whatever of ‘Self’. Hence the Arahat has no occasion
whatever to see anything as Not-self. Seeing things as Not-self
is only the path to Purity” (or to Nibbdna). It is not Purity. ‘All
things are Not-self. When this is seen with wisdom, one wearies
oneself of Suffering. This is the path to Purity’ (Dhp 279) The
Arahat has arrived at Purity and lives in Purity. He has come to
the end of ‘Not, this is my self’.

“Purity refers to Arahatship. See p.122, Suddhi - Purity...
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With the Five Grasping Groups there is a deception of a ‘self’.
Something appears as ‘self’. But this thing which appears as
‘self” is really not a self. That is to say, it is Not-self. The ‘self” of
the Five Grasping Groups is not a self, since no self of any kind
whatever is to be found at all anywhere. Therefore this ‘self” has
to be seen as Not-self.

With the residual Not-Grasping Groups of the Arahat there is
no apparent ‘self’ to be found. There nothing appears as ‘self’.
Hence no seeing anything as Not-self arises.

Again: Though no self actually is to be found, things are being
seen as ‘self” or Not-self. And seeing things as ‘self” precedes
seeing things as Not-self. The Arahat has come to the end of all
seeings. And in Nibbana, which is the experience of the Arahat,
there is no question of a seeing things as Not-Self, since there is
no question of a ‘self” arising at all.

Perhaps an analogy would help to make this matter clearer. Let
us imagine two deer gazing at the sun shining upon the sand. One
of them is an ordinary deer, and being ordinary it sees ‘water’ as it
gazes at the said phenomenon. To this deer there is the problem
of ‘water’. It has to be told that what it is taking for ‘water’ is not-
water, and that it is merely the sun shining upon the sand. Now
let us imagine that the second deer has perfect understanding
and clear penetrative vision. To this deer, its vision being so
perfect, no ‘water’ appears at all. It also understands fully well
that it is gazing at the sun shining upon the sand. To this deer
there is nothing to be taken as ‘water’ or as not-water. Suppose
we now tell this clear visioned deer that the phenomenon it is
gazing at is not-water, it will look at us and say, ‘What on earth
are you speaking about?’
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The confusion seems to lie in assuming that when the Buddha
says some dhamma is anattd, what the Buddha purely and simply
means by it is that in that dhamma there is no atta. Such an
assumption is a very grave lapse, seriously misleading, and
missing the vital point. (To indicate that there is no permanent
self-existent thing anywhere, a Buddha is not necessary. A Hume
would do for that. Let alone in the Arahat, even in the puthujjana
there is no actual self.)

This type of assumption will only lead us to the conclusion that,
with regard to the problem of ‘self’, there is really no difference
between the Arahat and the puthujjana. So that it will not lead
us anywhere; since the real culprit - that is, the deception of
‘self’ (which is there for the puthujjana, but not there for the
Arahat) - has been beautifully allowed to escape notice, and so
will continue to remain as strong as it ever was.

This is precisely what happens with the individual who thinks
that when the Buddha says some dhamma is anatta, all that is
meant by it is that in the dhamma there is no atta. He further
seeks confirmation of this verbal understanding by analysing
the Five Groups into infinitesimal bits and pieces with the lofty
equanimity of the scholar, and to his great satisfaction (since
his verbal understanding is being confirmed) he sees no actual
self anywhere. In fact he could well spare himself the trouble of
such fine analysis and yet see that there is no self to be found
anywhere. But - and that is the vital point - in spite of all his
masterly analysis, he still looks upon the Five Grasping Groups as
‘self’; more precisely, as ‘my self’.
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In this triad - sabbe sankhdra aniccd, sabbe dhamma anattd, sabbe
sankhara dukkha - the meaning of sabbe dhamma anatta is: All
things (which are taken as ‘self’) are Not-self. Thus it does not
apply to Arahatship or Nibbana.

As we have said earlier the Buddha is teaching with a definite
purpose. He does not have to help us remove a self that actually
does not exist. He is helping us to remove the notion of ‘self’ that
exists with us. And he, and only he, can help us to remove this
notion. His Teaching is one that is designed to lead on towards a
specific goal.

That is also why he says that the sarikhara are anicca, without
directly saying that the dhamma (which are sanikhata. and
dependent on sarnikhara) are anicca. Further, his Teaching is also
one that is ‘well said’ (svakkhdto). But it is also necessary that we
understand it well.”

‘What is impermanent, that is Suffering; what is Suffering, that
is Not-self” (yad aniccam tarh dukkharn, yam dukkam tad anatta,
SN 22.15). Here again, the Buddha is showing the person who
is seeing things as ‘self” how and why those things are Not-self.
Wherever a ‘self’ is asserted the Buddha rejects it, and shows
that there is no basis to consider anything as a self. He does

"Note the following statement of the Buddha: ‘Dependent on two
things, monks, is there the arising of wrong view. What two? Voice
from beyond, and improper attention. Dependent on these two things,
monks, is there the arising of wrong view. ‘Dependent on two things,
monks, is there the arising of right view. What two? Voice from
beyond, and proper attention. Dependent on these two things, monks,
is there the arising of right view. (AN 2.125-126) ‘Voice from beyond’
(Parato ghoso) refers to the voice of an Arahat, the ‘beyond’ referring
to Arahatship. See p.117, Parari - The Beyond...
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not have to do that with the Arahat. These three characteristics
of Impermanence, Not-self and Suffering always stand or fall
together. Nibbana, with or without residue, is beyond all these
three characteristics.
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The Puthujjana, Sekha and
Asekha

There are three distinct classes of individuals that the Buddha’s
Teaching brings out, i.e., the puthujjana, the sekha (Learner),
and the asekha (Learning-ender). The fundamental differences
between them are as follows:

1. The puthujjana regards things as ‘mine’.

2. The sekha (learner) knows and sees that the notion ‘mine’
is wrong but the notion ‘mine’ still arises in him. Therefore
he regards things as ‘not mine’.

3. The asekha (Learning-ender) not only knows and sees fully
that the notion ‘mine’ is wrong, but also no thoughts of
‘mine’ whatsoever arise in him. Thus he neither regards
things as ‘mine’ nor as ‘not mine’. The asekha is the Arahat.

From these fundamental differences follow all other differences
that lie between them. We can therefore indicate the differences
between them in other ways too. As an example, we may speak
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of their differences as follows; the puthujjana does not see the
Buddha’s Teaching; the sekha sees the Buddha’s Teaching but has
not fully experienced it; the asekha not only sees the Buddha’s
Teaching but also fully experiences it.

To the extent the sekha experiences the Teaching, to that extent
does he see the Teaching better. His seeing is still imperfect
and his cultivation of the Four Applications of Mindfulness is
only partial (catunnam kho avuso satipatthananarn padesarn bhavit-
attda, SN 47.26) as against that of the asekha which is complete
(satipatthananarn samattarn bhavitattd, SN 47.27).

He, the sekha, can see a part of the Teaching without experiencing
it. But seeing and understanding in the fullest sense comes only
with the experience of it. It is therefore to be expected that there
would be various classes of sekhas depending on the extent to
which they experience the Teaching.

In the following Sutta we have the difference between the sekha
and the asekha denoted as follows:

Again, monks, the monk who is a sekha knows the five con-
trolling faculties: faith, energy, mindfulness, concentration,
and wisdom. Yet he neither lives experiencing with the body,
nor penetratively sees with wisdom, what they lead to, their
excellence, their fruit, and their end ...

Here, monks, a monk who is an asekha knows the five
controlling faculties: faith, energy, mindfulness, concentra-
tion, and wisdom. He lives experiencing with the body,

“See Chapter 16: On the Four Applications of Mindfulness, p.157
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penetratively seeing with wisdom, what they lead to, their
excellence, their fruit, and their end.

- SN 48.53, A Trainee

The sekha has faith in the fact that deathlessness can be attained
by developing the five controlling faculties. He ‘stands knocking
at the door of deathlessness’ — amara dvaram ahacca titthati
(SN 12.49). But the asekha having developed these faculties fully
has achieved deathlessness and lives experiencing deathlessness.
Arahat Sariputta said that the latter was the case with him.
Incidentally, it is wrong to think that the puthujjana has these
faculties. The puthujjana does not possess these faculties. It is
the sekha who has acquired them, but of course he has to develop
them (SN 48.12 and SN 48.18).

Khemaka, an Anagami (i.e. one of the higher classes of sekhas)
says:

Though, friends, I discern in the Five Grasping Groups no self
nor aught pertaining to self, yet I am not Arahat, nor one in
whom the taints are destroyed. Though, friend, in the Five
Grasping groups is found ‘I am’, yet I do not discern that I am
this Tam’.

... Friends, though an Ariyan disciple has put away the five
lower fetters, yet there remains in his Five Grasping Groups
the conceit ‘I am’, the desire ‘T am’, the tendency ‘I am’, still
not removed from him.

- SN 22.89, Khemaka

The puthujjana is not on the Path to Nibbana, whilst the sekha is
on the Path. And once an individual is on the Path, the Buddha
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teaches that he is assured of arriving at Nibbana. The sekha is
assured of being an asekha (i.e. Arahat). The asekha or the Arahat
has trod the Path to completion and has arrived at the goal of
Nibbana. He lives experiencing Nibbana.

Now, all sekhas and the asekhas are referred to as Ariyas. Thus,
in the broadest classification we have puthujjanas and Ariyas.
Literally, Ariya means Noble.

We may now examine in some detail the various categories of
individuals classed as puthujjanas and Ariyas.

Two classes of puthujjanas can be distinguished:

1. The assutavd (one who has not heard). He has not heard
the Buddha’s Teaching, and so he holds views contrary to
the Teaching.

2. The anulomikaya khantiya samannagata (one possessed of
acquiescence in agreement). He has heard the Teaching,
and he possesses tacit agreement with the Teaching. But
he is not one who has merely studied the Teaching and or
professes to follow the Teaching. He is much more than
that. He makes a genuine attempt to realize the Teaching
in himself, knowing that he still does not actually see the
Teaching. (AN 6.101)

Of these two kinds of puthujjana the assutava is me kind that is to
be found more often.
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There are eight classes of Ariyas. In ascending order of perfection
they are:

1. Sotapatti-phala-sacchikiriydya patipanno - The one who
practices for the realization of the fruit of Steam-entrance.

2. Sotapanno - The Stream-entrant.

3. Sakadagami-phala-sacchikiriyaya patipanno - The one who
practises for the realization of the fruit of once-return.

4. Sakadagami - The Once-returner.

5. Andgami-phala-sacchikiriydya patipanno - The one who
practises for the realization of the fruit of non-return.

6. Anagami - The Non-returner.

7. Arahattdaya patipanno - The one who practises for the
realization of Arahatship.

8. Arahd - The Arahat, or the Consummate One.

Of these eight, the first seven are not yet Arahat. That is, they
are still not Consummate or Perfect, and have still more work to
do. Thus they are called sekhas (Learners). But they are all on the
Path, and are assured of becoming Arahats or Consummate Ones.
They have crossed from the plane of the puthujjana (puthujjana-
bhiimi) to the plane of the Noble (ariya-bhiimi). The last and
the eighth, i.e., the Arahat, has done whatever was to be done,
has finished training, has achieved the goal, has laid down the
burden, has attained the Consummate state, has attained Nibbana.
He is therefore asekha (Learning-ender).
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Thus, with the puthujjana, we have nine kinds of individuals
(AN 9.9). If we take into account the two types of puthujjanas we
then have ten kinds of individuals.

It will be seen that of the seven sekhas there are fruit-attainers
(phala-labhi), i.e., the sotapanna, the sakadagami and the anagami.
The remaining four are practising for the realization of the
corresponding fruit. Thus they are called path-attainers (magga-
labhi). They have attained to the path which will lead them
to the corresponding fruit. The asekha is also a fruit-attainer.
He has attained to the fruit of Arahatship. The notion that
the attainment of the fruit is immediately followed by the
attainment of the path is wrong. This notion found in certain
Commentaries is not in keeping with the Suttas wherein the
path-attainer is definitely said to be practising for the realization
of the fruit. There is therefore a time interval between path-
attainment and fruit-attainment.

Here, friends, a monk develops insight preceded by serenity. In
thus developing insight preceded by serenity, the Path is born.
He pursues that Path, develops and practises it. In him thus
pursuing, developing, and practising that Path, the fetters are
put away, and the latencies cease.

- AN 4.170, In Tandem

However, the first class of Path-attainer shall always attain
the fruit before his death even if that fruit-attainment be just
before death. According to the Suttas one of two thing makes
this fruit attainment possible - diligent work, or the crisis of
approaching death which provide the necessary impetus to
attainment (SN 25.1). Unlike the puthujjana who is subject to
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retrogression the sekha whether he be a path-attainer or a fruit-
attainer progresses towards the goal.

The Buddha teaches that there are ten fetters which bind beings
to bhava, and the sekhas who are fruit-attainers are generally
described in terms of the various fetters they have broken.
These fetters are (1) ‘person’-view (sakkdyaditthi), (2) Doubt
(vicikiccha), (3) Practice of rites and ritual (silabbata-paramaso),
(4) Desire for sense-pleasure (kamacchando), (5) 1ll-will (vyapada),
(6) Attachment to Form (riiparago), (7) Attachment to no-Form
(artiparago), (8) Conceit (mano), (9) Restlessness (uddhaccarn),
lower fetters (orambhagiyani safifiojanani) whilst the other five
are described as higher fetters (uddhambhagiyani safifiojanant,
AN 10.13).

The first fruit-attainer is called sotapanno (Stream-entrant). He
has destroyed the first three fetters of ‘person’-view, doubt, and
practice of rites and ritual. Entered the Stream (i.e. entered the
sota) means got on to the Noble Eightfold Path, the Stream (sota)
being defined as this path:

The Stream, Sariputta, is just this Noble Eightfold Path, that
is to say, right understanding, right thinking, right action,
right speech, right living, right effort, right mindfulness, right
concentration.

- SN 55.5, With Sariputta (2nd)

The second fruit-attainer is called sakadagami (Once-returner).
He has destroyed the first three fetters and reduced lust, hatred
and delusion (tinnarm safifiojananarn parikkhaya ragadosamohanam
tanutta); Therefore he has not only destroyed the first three
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fetters but also has partly overcome the fourth and the fifth
fetters, namely desire for sense-pleasure and ill-will. The third
fruit-attainer is called anagami (Non-returner). He has destroyed
the first five fetters, i.e., the lower fetters. The fourth and last
fruit-attainer is of course the Arahat who has destroyed all the
ten fetters.

The first path-attainers, i.e., those practising for the realiza-
tion of the fruit of Stream-entrance, are of two kinds - the
dhammanusari (Dhamma-striver) and the saddhanusari (Faith-
striver). These two have just crossed over from the plane of
the puthujjana to the plane of the Ariya. The dhammanusari is
one who through wisdom is pleased with the Dhamma to an
extent, whilst the saddhanusari is one who through faith is firmly
attached to Dhamma (MN 70 and SN 25.1). As stated earlier they
are both incapable of passing away without realizing the fruit of
Stream-entrance, i.e., without becoming sotapanna.

The maximum number of lives left for the sotdpanna is seven
(sattakkhattum paramata). Further, none of these seven lives
will be in an unfortunate sphere. He is assured of Nibbana or
Enlightenment within this period (niyato sambodhi-parayano).
The sakadagami returns once more to this world and accom-
plishes the destruction of Suffering (sakideva imarn lokarh agantva
dukkhassantarn karoti). The anagami, when he dies here, will
be reborn spontaneously in the Pure Abodes and attains to
Extinction there (AN 3.88 and AN 3.89).

All this means that, as a cart pushed just over the hilltop will
roll down by its own weight without extra effort, so will the
sotapanna in any case end up in Nibbana within a maximum of
seven further lives. The Buddha however exhorts all sekhas to
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act with diligence (appamadena karaniyan) and try to make an
end of it all in this life itself by attaining Arahatship.

Monks, just as a little bit of faeces is foul smelling, even so do I
not praise bhava, not even for so brief a time as is needed for
a finger snap.

- AN 1.328
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Rebirth

A discussion on rebirth is usually a discussion on a subject
concerning which there is no personal experience among those
who discuss it. Also, for the task of seeking a solution to the
present problem of Suffering in the present itself, a study of
rebirth is not essential. For these reasons this chapter will not
be a discussion on the subject of rebirth proper. Nevertheless
there are a couple of matters regarding rebirth which are worth
of thought. This chapter will therefore limit itself to a discussion
of those matters.

However much one may argue and infer that it is only through
the Buddha’s doctrine of rebirth that the variegated inequalities
of human beings could be accounted for, there yet remains a
certain amount of doubt about it until one sees rebirth. Until
then, to some extent or other, one has trust in the Buddha with
regard to the matter.

On the other hand the Buddha demands no belief in rebirth from
one whose sole aim is to end Suffering, nor does he insist that one
must see rebirth if one is to come to the end of Suffering. As we
pointed out earlier, the Suttas speak of Arahats who saw rebirth
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and could recollect past lives as well as of those who could not
(for example: SN 16.9). Certainly belief in rebirth would be very
useful in that it would act as an urge to reach the Path as fast
and as diligently as possible, and so get to Ariyabhumi (plane of
the Ariyas) at least, in this life. But it is not absolutely essential.”

The present problem of my existence, which is just the problem
of my present Suffering, is to be solved here and now with no
reference to a past life or a future life. Whether there will be
or whether there will not be a renewed existence (punabbhava)
for the puthujjana, it is clear that for the Arahat there can be
no renewed existence in the future. The Arahat has already
done away with birth (jati) and existence (bhava) here itself,
these never to arise again. Likewise, it is clear that for the
sekhas, whatever rebirth awaits them, it cannot be in spheres
of unfortunate or unpleasant experience, for the simple reason
that the key factor which conditions such experience is out in
them - sakkayaditthi, and that thoughts of ‘I’ and ‘mine’ keep
steadily declining in them.

Tanha, desire, attachment - these factors which upbring all the
Suffering are thereby greatly reduced in the Sekhas, and hence
Suffering is greatly reduced. Whatever new existence awaits

"It is sometimes thought that the most effective way of convincing one
of the validity of the Buddha’s Teaching is to prove to one that there
is rebirth. This is not so. We find that even ascetics who could see
rebirth and could recollect their past lives did not always accept the
Buddha’s Teaching In fact, their very seeing rebirth and recollecting
past lives made them come to wrong View. For example, see DN 1. Far
too much time seems to be spent on the subject of rebirth by those
interested in the Buddha’s Teaching. If this time is spent by them in
trying to see here and now itself a solution to the problem of their
present existence, they are bound to be benefited much more, and in
fact will also be attracted towards the Buddha’s Teaching much more.
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them after death here, that will be an existence with a very
reduced degree of Suffering. Indicating the magnitude of the
sotapanna’s achievement with a simile, the Buddha points out
that the Suffering the sotdpanna has destroyed is as vast as the
earth whilst the Suffering he will have to endure in the future
during a maximum of a further seven lives is as small as the bit
of soil he placed on his finger nail (SN 13.1). With regard to the
relative value of the sotdpanna’s achievement it is said:

Better than sole kingship of the earth, better than going to
heaven, better than supreme rulership of all the worlds, is the
fruit of Stream-entrance (Sotapattiphalarh).

-Dhp 178

There are many passages in the Suttas (for example, in MN 135),
where we have the Buddha teaching in a rather general manner
how one is reborn in accordance with one’s deeds. That is, he
teaches that the rebirth awaiting a person is in accordance with
his kamma (MN 136).

It should also be noted that the subject of rebirth need not
always remain a matter of trust in the Buddha. The Buddha
has shown the course by following which one could recollect his
own past lives and see other beings dying here and being born
there according to their deeds (MN 77). To the individual who
has achieved this vision the subject of rebirth no longer remains
a matter of trust in the Buddha. To such an individual, rebirth
is a matter of certainty. The Buddha said that he himself could
recollect the past as far back as he wished (MN 29).

On many an occasion the not yet enlightened monks went to the
Buddha, either for inspiration or from curiosity, and inquired
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from him as to where some departed one had been reborn. As
one reads through these passages in the Suttas, one imagines
the Buddha smiling to himself at these questions and giving the
answers and the reasons for them, as one who answers children,
wishing to soothe them. In the Mahaparinibbana Sutta (DN 16) we
have him telling Ananda who asked these questions:

Now there is nothing strange in this, Ananda, that a human
being should die; but that as each one does you should come to
me and inquire about him in this manner - that is wearisome to
me. [ will, therefore, preach to you a way of Dhamma called the
Mirror of Dhamma, which if the Ariyan disciple possesses, he
may, if he should so desire, himself predict to himself: Torment
is destroyed for me; so is the animal womb, the peta realm.
Destroyed is the falling into hells, into states of woe. I am
sotapanna, I am of the nature not to fall away, and am assured
of attaining the goal of Enlightenment.

From this statement of the Buddha it would also appear that the
sotapanna (even though he may not actually see rebirth) has some
sort of self-assurance that whatever rebirth awaits him, it will
not be in an unfortunate sphere. It would not be idle speculation
to reflect on this important characteristic of the sotapanna and
try to see whether any adequate reason lies for its being so.

The Buddha says that the sotapanna will not be reborn in the
animal world, the world of the petas, and such other unfortunate
worlds. Of these worlds the world best known to us is the animal
world. For this reason, we may limit our discussion to the beings
in this world, i.e., to the animals.
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There is really no fundamental or basic difference between the
puthujjana and the animal in as much as both regard Form,
Feeling, Perception, Determinations and Consciousness as ‘mine’.
The puthujjana can however (though perhaps not in all cases)
develop himself so as to regard these as ‘not mine’, in which case
of course he no longer remains a puthujjana. This development is
not available to the animal, so that there can be no animal which
will be regarding its Form, Feeling, Perception, Determinations
and Consciousness as ‘not mine’.

The fundamental attitude of the puthujjana and the animal being
the same, and the fundamental attitude as between the sotapanna
and the animal being opposite, it would appear that whilst the
puthujjana can be reborn an animal the sotapanna cannot. The
fundamental characteristic of the sotapanna’s mentality being
‘not mine’, he cannot be born in a realm where the mentality of
each and every being in it has the fundamental characteristic of
regarding things as ‘mine’. The realms of the petas, etc., would
also appear to be those in which each and every being possesses
this latter mentality.

Viewed from the angle of rebirth it is rather frightening, and
it indicates that the puthujjana is in a perilously insecure posi-
tion. If he cannot develop himself to the extent of becoming a
sotapanna he must at least try his best to understand and practise
the Buddha’s Teaching.

One, however, comes across the individual who argues thus:
however much life may be Suffering, I will make the most of it
and die; for, why should I sacrifice all my sense-pleasures and
make so great an endeavour as to tread the Noble Eightfold Path
if I cannot get a certain proof that I shall be reborn when I die?
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At first glance, this may appear a practical and sensible argument.
But such an individual is no destroyer of Suffering. Leaving aside
the fact that he does not actually see that life is Suffering, he does
not even see that he has a problem. In him one discerns only a
looking for reasons to support a way of life for which he longs.
And even if such a person be given a certain proof of rebirth
such as he may desire, it is a matter of grave doubt whether he
will choose to practise the Buddha’s Teaching or to merely do
deeds that he thinks will ensure for him a more fortunate life
hereafter.

What can Buddhism do with such people? It can only wait for
them, patiently and with compassion, until some rude shock has
awakened them to the true characteristics of their existence,
when they may come to it as genuine thinkers.

Rebirth or no rebirth, each and every individual (save of course
the Arahat) is undergoing Suffering. But it is only a very small
proportion that can see even the unsatisfactory and disquieting
nature of existence. And it is only this small proportion that has
the potential to become genuine followers of the Buddha.

In the final analysis, it all comes down to one’s attitude towards
the problem of one’s own existence. Do I have a present problem
which I must solve in the present itself, or do I not? If I do have
such a problem, then all discussions on past lives and future lives
can certainly wait.
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A Note on the Four Applications
of Mindfulness

(Cattaro Satipatthana)

The actual way of living out the Noble Eightfold Path for the
development of Wisdom and therewith gaining deliverance from
Suffering, or for attaining Arahatship, is the practising of the
Fourfold Applications of Mindfulness (cattaro satipatthana). How
one practises this Way of Mindfulness is given in the Discourse
called the Maha Satipatthana Sutta (DN 22 and MN 10).

It is sometimes thought that the practice of this Way of Mind-
fulness can be undertaken without any prior understanding of
the Buddha’s Teaching. This is wrong. To the one who examines
the Satipatthana Sutta carefully it is quite clear that there must
be a good understanding of the Teaching if one is to embark on
the practice of the four satipatthanas so to obtain any beneficial
results. Repeatedly the Satipatthand Sutta says ‘abides seeing the
nature of things in things’ (dhammesu dhammanupassi viharati),
and this abiding is defined as understanding or knowing as it
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really is (yathabhitarn pajandti), This means that the individual
practising it is one who is seeing.

Further, the Sutta says that if the Satipatthand is practised for
between seven years to seven days the individual so practising
it can expect either Arahatship or anagami-ship. This therefore
indicates that, if such great results are to be expected, its practice
has to be a full-time pursuit which cannot in any way be taken
lightly. For instance, kamesu micchacara vayamo will not be a
mere avoidance of ‘wrongful’ sex conduct as it is sometimes
supposed to be, but a complete cutting away from all pleasures
of the senses. Such a thorough practice is very difficult for a
householder. Therefore it would be incorrect to expect one to
become a sotapanna, sakadagami or anagami, or even to reach the
Path, by a repetition of the Satipatthana Sutta however often and
regularly that be.

It is also sometimes thought that the fruits mentioned in the
Satipatthana Sutta can be achieved quickly and in a comfortable
manner without sufficient renunciation. Such individuals sooner
or later find themselves disillusioned. And then the worst of it
all happens. Having been so disillusioned, they begin to wonder
whether the Buddha has been right or wrong; and to add to the
bargain they imagine that they are now in a better position to
wonder.

’

The Buddha says that the Satipatthana is the ‘one and only way
(ekayano maggo) to the full comprehension of the Four Noble
Truths and therefore to Arahatship. In order to see this one
should examine in detail what is meant by ‘abides seeing the
nature of things in things’ (dhammesu dhammanupassi viharati).
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Viharati means abides or lives. That means one is having living
experience. In other words one is conscious of something
Categorizing broadly, one is conscious of the four Groups of
Form, Feeling, Perception and Determinations. That any of these
Four Groups is present means one is conscious of it.

Consciousness is always entailed. That is why Consciousness is
not one of the four satipatthana - the four satipatthanas being on
the Body (i.e. the most important Form to one), Feeling, Men-
tality (citta) and dhammas (things). Not doubt Consciousness is
included in the list of the dhammas which are to be contemplated
on under the fourth satipatthana called dhammesu dhammanupasst
viharati. But that is different.

Now, all living experience can be classified under two categories:

1. Experiencing something and having right knowledge
about the experience,

2. Experiencing something and having wrong knowledge
about the experience.

I can see a rope and recognize it as a rope, or I can see a rope
and take it for a snake. Whilst seeing the sun shining upon the
sand I can take it to be ‘water’ or to be the sun shining upon the
sand. The seeing, together with the wrong understanding, is as
much a living experience as the seeing together with the right
understanding is. Likewise one experiences a certain thing. One
feels a feeling (vedanar vediyami). That is, there is vedandsu ...
viharati. One experiences a lustful thought (saragar cittarn). That
is, there is citte ... viharati. Likewise there is the experience of the
various dhammas That is, there is dhammesu ... viharati. But - and
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this is the important thing - one can see the true nature of that
which is being experienced or not see it. Seeing the true nature
of the feeling that is being experienced is the vedandnupassi.
Likewise, seeing the true nature of the thought is the cittanupassi.
Seeing the true nature of the dhamma is the dhammanupassi. So,
together we get vedanasu vedananupassi viharati, citte cittanupassi
viharati and dhammesu dhammanupassi viharati.

The position with regard to the satipatthana on the body is slightly
different towards the latter part, in that one does not and cannot
experience in oneself all the states of the body described therein,
such as the dead body in the charnel-field, though of course
one sees that the same fate will befall one’s own body. In this
particular case one sees the phenomenon externally (i.e. as of
another) but as applicable internally (i.e. to oneself) too.

A matter worthy of note in this satipatthana concerning the body
is the use of the word kayasarnkhara. Having spoken of the in-
breathing and out-breathing, the word kayasarikhara is brought
in. Kayasankhara, we have seen, has been defined as in-breathing
and out-breathing. Diverting the mind to kayasarikhara is to
indicate that the in-breathing and out-breathing is the sankhara
upon which the body stands supported When the thing (body,
in this case) is seen to depend on a sarikhara (breathing, in this
case) that is subject to arising and passing away, then it is seen
that the thing (body) is also subject to arising and passing away,
and is therefore Not-self. Therefore to translate kayasarikhara as
‘activity of the body’ or as ‘bodily formation’ is not only wrong
but also misleading and misses the entire purpose.

It is quite clear that there can be no other way for one to fully
comprehend things. The dhammesu ... viharati part is necessary
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for full comprehension, since full comprehension comes only
with actual experience. That is why, though the sekha sees
the cessation of Suffering, he is described as not having fully
comprehended it. To fully comprehend it or penetratively see it
through and through he must also experience it. The Arahat is at
all times experiencing the cessation of Suffering. He therefore
fully comprehends it and sees it penetratively through and
through.

The Satipatthana Sutta assumes a prior understanding of the
Buddha’s Teaching. Obviously, this understanding cannot be
obtained from this Sutta. It has to be obtained from the other
Suttas. Therefore, before embarking on the actual practice of the
Satipatthana one has to go through the other Suttas and devote a
great deal of time to trying to obtain sufficient understanding of
the Buddha’s Teaching. And the most certain way of obtaining
a proper understanding of it is to build one’s understanding
on the very fundamentals that the Buddha has taught in the
Miulapariydya Sutta. But very hard work is needed. In conclusion
one can only repeat what has already been said in the preface
- that is, that though these fundamentals and their resultant
implications are very difficult to see, they edify him who sees
them. They are truth for him.
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. MANO AND CITTA

(a.) The English word ‘mind’ is rather carelessly used to denote
the Pali terms mano and citta. Mano, in strict terminology, refers
to a particular base (ayatana) just as much as cakkhu (eye) does.
On the basis of these certain perceptions come about Based on
the eye there is seeing; likewise based on mano there is thinking.
That is why the Buddha always teaches six such bases - these
being the six internal bases (ajjattikani dyatanani), viz., eye-base
(cakkhayatana), ear-base (sotayatana), nose-base (ghanayatana),
tongue-base (jivhdyatana), body-base (kayayatana) and mind-base
(mandyatana).

The eye-base refers to two very conspicuous round lumps of flesh
situated in the head; the ear-base refers to a membrane called the
ear-drum and a flesh flap projecting out of the head. Likewise,
the mind-base can be considered to be, in the main, what is
referred to as the grey-matter in the head. This description of
the mind-base, however, appears inadequate, for the reason that
though there can be no hearing based on the eye-base or no
seeing based on the ear-base (and so with three other bases),
there can be seeing, hearing, smelling, tasting and touching
based on the mind-base. In other words, based on the mind-base
there can be imaginary sights, imaginary sounds, imaginary
smells, imaginary tastes and imaginary touch. Therefore, from
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this point of view, the mind-base can also be regarded as a
collection of imaginary internal bases based on which imaginary
percepts come about.

Occasionally we find mano being indifferently used to refer to
imagination or thinking in the same manner that the English
word ‘mind’ is used to refer to thinking.

(b.) citta refers to thinking or to mentality. The relationship that
citta bears to mano is similar to that which, for instance, the eye
bears to seeing.

Derived from citta is the word cetasika which means mental. In the
Sutta we further find a dual classification into kayika (bodily) and
cetasika (mental). But this is quite different from the erroneous
but common classification called ‘mind-and-body’ (or ‘mind-and-
matter’) wherein mind and body are conceived as two things
independent of each other and together constituting the living
individual.

There is also no justification for reckoning citta to be the same
as vififiana. Citta involves vififiana. But that does not mean it is

the same as vififidna.

Il. MANOSANKHARA AND CITTASANKHARA

In the Kukkuravatika Sutta (MN 57) and else where we get the
triad kayasarikhara, vacisarikhara and manosarikhdra as against the
triad kayasarikhara, vacisankhara and cittasarikhara that appears
in the paticcasamuppada exemplification. The former triad, it
should be noted, is not the same as the latter.
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In the triad kayasarikhara, vacisarikhara and manosarikhara, the
word sankhara refers to cetana (intention). This can be seen
from the Sutta SN 12.25, where kayasarnkhara, vacisankhara
and manosankhara refer to kayasancetand, vacisancetand and
manosancetand, and this applies to the use of the triad in the
Kukkuravatika Sutta too.

1. ATTA

It will be seen that the Buddha does not give much weight to the
many speculations regarding ‘self’ (atta). He just dismisses them
as wrong views (miccaditthi). What he does give weight to is the
notion of ‘self’, which fundamentally is nothing but a notion of
mastery (vasa), or in other words, a notion of existing as desired.
Some thing is considered as ‘self” means that thing is considered
as being readily amenable to altering its existence to suit one’s
wish.

If, monks, this body were ‘self’, then you should be able to have
‘Let my body be thus, let my body be not thus’.

The same applies to Feeling, Perception, Determinations and
Consciousness. In the puthujjana’s conscious life it is just this
notion of mastery that leads him on and not those speculations
such as ‘Self is eternal’ or ‘Self is not eternal’ or ‘Self is conscious’,
etc. which he indulges in during his moments of speculation.

The puthujjana can well be divorced from these speculations, but
certainly not from the notion that he has mastery over the Five
Grasping Groups. He is constantly thinking and acting as if he
wields power over these Groups. And the many speculations
about ‘self’ have their origin also in this notion of mastery, a
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notion for which the puthujjana has passion. He is possessed
(pariyutthatthayi) by it. His very being is sunk in this notion.
When this notion is removed there is no room whatever for any
of the speculations regarding ‘self” to arise.

When one sees that this notion of mastery is a false notion, or
that one has really no power over the Grasping Groups to make
them behave in accordance with one’s wishes, or again that the
Grasping Groups are Not-self (anatta), then one begins to get tired
of them, to get wearied (nibbida) of them, to be disenchanted with
them, to be detached (virdga) from them. This seeing leads one
on (opanayika) to seeing Suffering and the cessation of Suffering.

This notion of mastery is also immediately visible (sanditthika) in
one’s experience. As against this none of the many speculations
about ‘self’ are either opanayika or sanditthika. This should also
make it clear why the Buddha pays hardly any attention to these
many speculations.

Holding to belief in ‘self” (attavadupadana) is dependent on bhava-
tanha. The stronger the individual’s bhava-tanha is the harder
does he adhere to some view or other about ‘self’.

IV. SADDHA

Saddha is one of the five faculties, and the Buddha states that; the
puthujjana has none of these faculties. It is, however, sometimes
thought that a puthujjana can have saddha. This is not so. With
regard to the Buddha, Dhamma and Sangha, what such a person
may have is what is referred to by the Sanskrit word bhakti, i.e.,
belief tinged with a certain quantum of emotion, or at a higher
level what he may have is what is referred to in the Suttas as
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cittappasada, i.e., gladdening, or being pleased in mind. One can
have belief in a doctrine or be pleased about a doctrine even
though one does not really see it or understand it.

On a certain occasion (obviously when Ananda was still a puthu-

Jjjana) the Buddha said that if Ananda dies just at that time,
Ananda would be reborn seven times the king of the gods and
seven times the king of India by reason of the cittappasada Ananda
had towards the Buddha. Note that the word used is cittappasada
and not saddha (AN 3.80).

Saddha is born of seeing and understanding the Dhamma, and
it exists alongside the other four faculties of sati, viriya, pafifia,
and samadhi. There seems to be no precise English equivalent
for this word. The words ‘faith” and belief do not by themselves
always carry the right meaning. There can be rational faith or
irrational faith, rational belief or irrational belief. Saddha refers
to a particular kind of faith or belief. It is that faith or belief
in the Dhamma which is a result of seeing and understanding
the Dhamma. For example, even though the sekha does not
experience the amata (deathlessness) he has saddha in the amata;
and that is because he sees and understands the amata.

V. SANKHARA AND SANKHATA

It is not uncommon to see sarikhara being mistaken for sarnkhata.
Sankhara means something which determines some other thing,
whilst sarnikhata refers to that which is determined. Immense
difficulty can result if these two things are confused.
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VI. NIRODHA-TANHA

In the Sangiti Sutta (DN 33) are given three groupings of tanha.
One group consists of the following three classes of tanha: rapa-

tanhd, artipa-tanhd, and nirodha-tanha.

Nirodha means cessation. But, for this reason it must not be
thought that nirodha-tanha means tanha for Nibbana. Nibbana
is tanhakkhaya, i.e., it is the destruction of tanha. Tanha refers
to the puthujjana’s wanting, and that is essentially a wanting
sense-pleasure and ‘self’-existence.

To have tanha for Nibbana means to have tanha for the destruction
of tanhd. In other words it means to want sense-pleasure and
‘self’-existence so as to destroy wanting sense-pleasure and ‘self’-
existence. Such a state of affairs cannot be.

In the same Sutta are mentioned nine kinds of nirodha, the first
being kama-safifia nirodha (cessation of the perception of sense-
pleasure), which is a characteristic of the first jhana. Tanha for
this cessation, viz. the cessation of the perception of sense-
pleasure, is really a tanha for ‘self’-existence in the first jhana.

Thus nirodha-tanha is a negative form of the positive bhava-tanha.
It is like saying that a person wants the cessation of unpleasant
feeling so that his existence comprises only pleasant and neutral
feeling. When he says he wants the cessation of unpleasant
feeling what he really means is that he wants the existence of
pleasant and neutral feeling. His wanting a particular positive
existence is put in the form of wanting a certain thing to be
absent in his existence. Nirodha-tanha therefore means tanha for
that bhava wherein the specified thing has ceased.
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VII. VIBHAVA-TANHA

Apart from avijja, what really lies at the bottom of vibhava-tanha
is a dissatisfaction with the past, present and expected future
experience. The puthujjana is dissatisfied with his past; he is
dissatisfied with the present; and he cannot see any satisfaction
in the future which he knows will be decay and death. In other
words, he is dissatisfied with the sakkdya, past, present and
future.

Unfortunately, he knows no escape from the sakkaya. He does
not know sakkayanirodha. Under the circumstances he seeks con-
solation by doubting the reality of the sakkaya which of course is
nothing but a doubting the reality of his own existence; and on
this basis he logically tries to find a way out. In this attempt he
gets very close to the view of no existence. Nevertheless, having
sakkayaditthi, he cannot doubtlessly accept that he does not exist.

He is therefore caught in a duality - the duality of is and is not
- a duality which in extremist thinking points to eternalism
(sasata) on the one hand and to nihilism (uccedha) on the other.
So, without applying his view of nihilism to present living he
goes beyond (atidhavati) and applies it to a future time, i.e., to
after death. He does so because he thinks he has better reason to
apply his view to after death than to present living. He therefore
consoles himself and falls into complacency by thinking that he
will be fully and completely cut off at death. Actually he is not
convinced about it, and he has fears regarding the matter. But
at least he finds some consolation in thinking that everything is
completely over at death.
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Vibhava-tanha is the wanting a complete cutting off of the sakkaya
at death. But this kind of tanha is as undesirable as bhava-tanha
because it does not give one any opportunity whatsoever to
experience sakkayanirodha which is nothing but the experience
of the cessation of Suffering. Let alone experiencing the cessation
of Suffering it does not give one any opportunity whatsoever to
even see the cessation of Suffering. Vibhava-tanha will merely
keep Suffering going on till death. It cannot bring Suffering to
an end. One’s present problem of Suffering just remains with no
prospect whatever of a solution.

VIIl. PUTHUJJANA

When the puthujjana experiences Suffering (i.e. when he is
grieved, or agitated, or worried, etc.) at a time he is considering
some particular thing as ‘mine’, he attempts to get away from
that Suffering not by considering that same thing as ‘not mine’
but by switching his mind over to considering some other thing
as ‘mine’. Considering this other thing as ‘mine’ may give him
less Suffering, and also provide him with some kind of temporary
relief; but he is basically continuing to regard things as ‘mine’.
Whether it is this that he is considering as ‘mine’ or whether it is
that, it hardly matters. What matters is that the considerations
‘mine’ is persisting in him unbroken. Thus he is in no way going
towards the extinction of Suffering as the Ariyan disciple who
considers things as ‘not mine’ is.

One must even for a brief period consider some thing which
one has been considering as ‘mine’ as ‘not mine’. One can then
experience its telling effect - how the agitation, worry, fear,
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etc. that were present at the time of considering it as ‘mine’
immediately subside as the considering of it as ‘not mine’ sets in.

Incidentally, we have said that ‘mine’ points to ‘I’. Expanded, this
statement would be: ‘is mine’ points to ‘I am’. Since ‘is mine’
is the same as ‘for me’ (in fact the Pali word me refers to both
‘mine’ and ‘for me’), we also have ‘for me’ points to ‘I am’. The
puthujjana sees these things the other way about.

IX. UPADISESA

Upadisesa means ‘residue’, or ‘that which is remaining’.

However, we find this word used in the Suttas to refer to two dif-
ferent things that remain. Usually it refers to the paficakkhandha
(the Five Groups) which is what is remaining with regard to the
Arahat. But, for instance, in the Satipatthana Sutta (MN 10) it is
used to refer to that which remains with regard to the anagami.
In the former case it denotes the difference between sa-upadisesa
nibbanadhatu and anupadisesa nibbanadhatu.” In the latter case
it denotes the difference between the anagami and the Arahat.
These two differences are by no means the same. Thus, the
word upddisesa does not specify what remains. For this reason
Nanavira Thera considers that upadisesa must be unspecified
residue.

“See Chapter 13: Nibbana, p.125, ‘Now, Arahatship as we saw...’
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X. UPADAYA RUPAM

With reference to the ripupadanakkhanda in the
paricupadanakkhandha we get the phrase upadaya riparn. This
phrase which means ‘by grasping riipa’ is often seen translated
as ‘derived from ripda’, or as ‘because of ripa’, or again as ‘by-
product of riipa’. This is seriously misleading for with regard to
the first Group, it immediately shuts the door to the problem of
Suffering and the cessation of Suffering.

In the Upadana Paripavatta Sutta (SN 22.56) we get the following
passages:

Katamafica, bhikkhave, riiparh? Cattaro ca mahabhta
catunnainca mahabhttanarm upadaya riparh. Idarh vuc-
cati, bhikkhave, riiparh. Aharasamudaya rapasamudayo;
aharanirodha ripanirodho. Ayameva ariyo atthangiko
maggo riupanirodhagamini patipada, seyyathidarh -
sammaditthi ... pe ... sammasamadhi.

Ye hi keci, bhikkhave, samana va brahmana va evam
riparh abhififdya, evarh riipasamudayarh abhifindya,
evarh ripanirodharh abhinfidaya, evarh rGpanirod-
hagaminirh patipadarh abhififidya riipassa nibbidaya
viragaya nirodhaya patipanna, te suppatipanna. Ye
suppatipanna, te imasmirm dhammavinaye gadhanti.

The translation would be:

What, monks, is ripa ? The Four Primary Modes and that
riipa by grasping the Four Primary Modes - this, monks, is
called riipa. By the arising of the nutriment, the arising of
rlpa; by the cessation of the nutriment, the cessation of riipa.
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The path that leads to the cessation of riipa is this Noble
Eightfold Path; that is to say, right view ... right concentration.

Whosoever recluses and brahmins, monks, having fully under-
stood riipa thus, having fully understood the arising of riipa
thus, having fully understood the cessation of riipa thus,
having understood the path leading to the cessation of rupa
thus, have attained to weariness, to detachment, to cessation of
riipa, they have well attained. Whosoever have well attained,
they are grounded in this Dhamma and Discipline.

At once we see the Buddha indicating the arising of Suffering and
the cessation of Suffering with regard to ripa. The Suffering is
in the upadaya i.e. in the Grasping; and the cessation of Suffering
is in the abhififiaya i.e. in the fully understanding.

Certain other Sutta passages concerning riipa are those defining
the Four Primary Modes. One such passage (defining the Earth
Mode in MN 140) is:

Katama ca, bhikkhu, pathavidhatu? Pathavidhatu siya
ajjhattika siya bahira. Katama ca, bhikkhu, ajjhattika
pathavidhatu? Yarh ajjhattarn paccattarn kakkhalarm
kharigatarn upadinnarh, seyyathidarh - kesa loma
nakha danta taco marhsarh nharu atthi atthimifjarn
vakkarh hadayarh yakanam kilomakarh pihakam pap-
phasarh antarh antagunarh udariyarh karisarh, yarnh
va panafinampi kifci ajjhattarn paccattarn kakkhalarn
kharigatarh upadinnarh - ayarn vuccati, bhikkhu, ajjhat-
tika pathavidhatu. Ya ceva kho pana ajjhattika path-
avidhatu ya ca bahira pathavidhatu pathavidhaturevesa.
‘Tarh netarh mama nesohamasmi na meso atta’ti -
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evametarh yathabhttarh sammappafinaya datthabbarh.
Evametarn yathabhatarh sammappaffiaya disva path-
avidhatuya nibbindati, pathavidhatuya cittarh virajeti.

The translation would be:

And what, monks, is the Earth-Mode? The Earth-Mode may
be internal, may be external. And what, monks, is the internal
Earth-Mode? Whatever is hard, solid, is internal, grasped by
oneself, that is to say: the hair of the head, the hair of the
body, nails, teeth, skin, flesh, sinews, bones, marrow of the
bones, kidneys, heart, liver, pleura, spleen, lungs, intestines,
mesentery, stomach, excrement, or whatever other thing is
hard, solid, is internal, grasped by oneself - this, monks, is
called the internal Earth-Mode. Whatever is the internal Earth-
Mode and whatever is the external Earth-Mode, just these are
the Earth-Mode. By wisdom this should be regarded as it really
is, thus: ‘Not, this is mine; not, this am I, not, this is my self.
Having by wisdom seen this thus as it really is, he wearies
himself of the Earth-Mode, he detaches his thinking from the
Earth-Mode.

Here again, we see the Buddha indicating Suffering and its
cessation. The latter part of this passage wherein the Buddha
exhorts the disciple to regard the Mode as ‘Not, this is mine; not,
this am I; not, this is my self’ and thereby detach his thinking
(cittarn virdjeti) from the Mode has meaning only from the fact of
the Mode being grasped (upadinnarn).

If the word upadinnam is reckoned to mean ‘because of” or
‘derived from’ the whole meaning and purpose of the Sutta
passage is lost. It is because the Mode is grasped (i.e. it is
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considered as ‘mine’ and the individual has attachment (raga)
to it) that he has to regard it as ‘Not, this is mine; not, this am I;
not, this is my self” and get detached from it.

In the Kamma Sutta (SN 35.146) the phrase anukampari upadaya
appears.

It means ‘taking up sympathy’. But we should not take upadaya
herein precisely the same sense in which the word is used in
reference to the paricupadanakkhandha The Arahat takes sym-
pathy, but that does not mean he takes sympathy in the sense
of considering sympathy as ‘mine’. There is no ‘my sympathy’
or ‘I am in sympathy’ with the Arahat. In the phrase anukampari
upadaya the word upadaya is rather indifferently used. It is again
due to that elasticity of language, often present in dialogue.

Another place where the word upadana is used without bring
given exactly the same meaning as in paficupadanakkhandha is
the Aggivacchagotta Sutta (MN 72). In this Sutta we get the phrase
ayarn aggi tinakatthupadanam paticca jalati, which means, ‘this fire
is burning dependent on taking up grass and sticks.” Perhaps,
the use of upadaya and upadana in such places has been one of
the reasons for thinking that in the phrase upadaya riparn too
the word upaddya need not be taken in the same sense in which
it is to be taken in reference to the paficupadanakkhandha.
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XI. INVALID QUESTIONS

What happens to the Arahat after death? Does he exist? Does he
not exist? etc.

The Buddha says that these questions, likewise such questions
as, ‘Does self exist? Does self not exist? Is the world eternal? Is
the world not eternal?’ Are asked through not understanding
the Dhamma, or through delighting in and being attached to the
Groups (See SN 33.1 and SN 44.6).

The person who asks the question as to what will happen to the
Arahat after death is really asking the following question: ‘What
will happen to me after death if I become Arahat?’ It is an answer
to this question that he is really seeking. The attachment to the
Groups lies latent and unnoticed by the questioner. Although in
the question, the questioner does not indicate the involvement
of any subjectivity (i.e. he does not indicate in the question
that he himself is involved), the fact is that he as a subject is
involved. He wants to know what will happen to him after death
if he becomes Arahat.

Since the questioner is a puthujjana the question appears
valid to him, and so he keeps on asking it. Not seeing the
paficupadanakkhandha as paficupadanakkhandha and the pafi-
cakkhandha as paficakkhandha he puts forth these questions. But
if he does see the paficupadanakkhandha and the paficakkhandha
he cannot and will not ask these questions, for he then knows
that since all subjectivity and attachment are extinct with the
Arahat, they are invalid questions. Actually, the thinking of one
who sees the Dhamma does not go beyond Arahatship.
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The puthujjana, whether he be a philosopher, ethicist, ascetic, or
anyone else, does not see that these questions about the Arahat,
self and the world are unjustified. He assumes he is justified in
asking them, and so he keeps on asking them. At the same time
he sees that no answer to any one of them is justifiable. He can
proceed no further, and so his thinking ends in frustration.

The Buddha also does not answer these questions. But he shows
how and why they arise. When this is seen the invalidity of the
questions is seen. When their invalidity is seen the questions
are no longer asked. Thus does the Buddha rescue the thinker
from frustration - not by answering unanswerable questions,
but by bringing him to the cessation of all such questions. That is
also why the Buddha’s Teaching is ‘beyond the world’ (lokuttara).
It is beyond the world of the puthujjana, and hence beyond his
comprehension.

XIl. DASSANA

In the Sabbdasava Sutta (MN 2), it is said that adherence to rites
and ritual, doubt, and ‘person’-view are to be laid aside by seeing
(dassana).

This means, that one has to see that adherence to rites and ritual,
doubt (about the Dhamma), and having ‘person’-view prevent
the cessation of Suffering. This seeing is not quite as easy and
simple as it would appear to be. It is not to be achieved through a
process of conceptual or logical thinking. Nor is it to be achieved
by any kind of scholarly analysis. Only a sustained effort at
looking deep down into the very depths of one’s own personal
existence, can bring about this seeing. Actually, with this seeing
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the Four Noble Truths are also seen; and this is what is meant by
the arising of the Dhamma-Eye (dhammacakkhuri udapadi).

Further if one is to enter the Path adherence to rites and ritual,
doubt and ‘person’-view must be done away with. For this reason
it is a matter of the highest importance.

XIll. REBIRTH

It should be noted that the Suttas do not explain how rebirth
takes place. They only tell us that so long as a being dies with
Ignorance and tanhd there is a new bhava springing up.

Conceptually thinking out how rebirth takes place (the mech-
anics of it, so to say), with connections in time and space, will
not help. And any attempt to do so can do more harm than good
(as in fact has happened, e.g., by going beyond the Suttas and

What one has to do, as the Buddha says, is to see and understand
one’s present Suffering, how it arises, how it ceases, and the
way to its cessation, and thereby reach the Path. The individual
who accomplishes this task will know that whatsoever rebirth
will befall him cannot be in an unfortunate sphere; and that, for
him, is the most important knowledge regarding rebirth. It is
also a matter of experience that as one begins to see Suffering
and its cessation, one’s thoughts about rebirth (which are purely
speculative unless one sees rebirth) begin to recede into the
background. In fact the phenomenon of rebirth itself causes
little concern to such a one.
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It should also be noted that the more one tries to make the
Buddha’s Teaching a subject for scholarship the more confused
one will become. Subjects like rebirth will continue to bother
such an individual. Unanswerable questions about self and the
world will continue to worry him. In short he will remain in the
same state of Suffering, and with no prospect of reducing it.

The Buddha’s Teaching is a medicine to be taken - a medicine,
in the taking of which one experiences its healing effect. As a
patient trusts the physician and takes the medicine, so must one
trust the Buddha and follow his advice and guidance.

Let be the past, let be the future, I will preach to you the
Dhamma.

Titthatu pubbanto titthatu aparanto dhammarn te
desessami.

XIV. OPANAYIKA

The Buddha said that the Dhamma is well said (svakkhato) and
leading on (opanayiko). It leads on to seeing Suffering and
the cessation of Suffering, and of course to the subsequent
experiencing of the cessation of Suffering. These characteristics
of the Dhamma, which are well portrayed in the Suttas, are
however missing in a very large part of the Abhidhamma.

A knowledge of the large number of cetasika said to be present in
a particular citta is not all that conducive to solving the problem
of Suffering, which is not a problem whose solution can be seen
by pure and simple analysis, however vast and imposing that
analysis be. Analysis for the sake of analysis gets one nowhere.
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It only results in frustration. Add to this the Abhidhamma
also incorporates a rather misleading doctrine referred to as
the cittavithi (‘cognitive series’). It is difficult to see how these
doctrines are opanayika. If they are not opanayika, they are also
not of much use.
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AN 3.33, To Sariputta

Then the Venerable Sariputta approached the Blessed One, paid
homage to him, and sat down to one side. The Blessed One then
said to him:

“Sariputta, I can teach the Dhamma briefly; I can teach the
Dhamma in detail; T can teach the Dhamma both briefly and
in detail. It is those who can understand that are rare.”

“It is the time for this, Blessed One. It is the time for this,
Fortunate One. The Blessed One should teach the Dhamma
briefly; he should teach the Dhamma in detail; he should teach
the Dhamma both briefly and in detail. There will be those who
can understand the Dhamma.”

“Therefore, Sariputta, you should train yourselves thus: (1)
‘There will be no I-making, mine-making, and underlying tend-
ency to conceit in regard to this conscious body; (2) there will be
no I-making, mine-making, and underlying tendency to conceit
in regard to all external objects; and (3) we will enter and
dwell in that liberation of mind, liberation by wisdom, through
which there is no more I-making, mine-making, and underlying
tendency to conceit for one who enters and dwells in it It is in
this way, Sariputta, that you should train yourselves.

“When, Sariputta, a bhikkhu has no I-making, mine-making,
and underlying tendency to conceit in regard to this conscious
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body; when he has no I-making, mine-making, and underlying
tendency to conceit in regard to all external objects; and when
he enters and dwells in that liberation of mind, liberation by
wisdom, through which there is no more I-making, mine-making,
and underlying tendency to conceit for one who enters and
dwells in it, he is called a bhikkhu who has cut off craving,
stripped off the fetter, and, by completely breaking through
conceit, has made an end of suffering. And it was with reference
to this that I said in the Parayana, in The Questions of Udaya:”

The abandoning of both

sensual perceptions and dejection;
the dispelling of dullness,

the warding off of remorse;

Purified equanimity and mindfulness
preceded by reflection on the Dhamma:

this, I say, is emancipation by final knowledge,
the breaking up of ignorance.
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Atha kho ayasma sariputto yena bhagava tenupasanikami;
upasankamitva bhagavantarh abhivadetva ekamantarh nisidi.
Ekamantarh nisinnarh kho ayasmantarh sariputtarh bhagava
etadavoca:

“Sankhittenapi kho aharh, sariputta, dhammam deseyyarn;
vittharenapi kho aham, sariputta, dhammarh deseyyarh;
sarikhittavittharenapi kho aharh, sariputta, dhammarh
deseyyarh; anfiataro ca dullabha“ti.

“Etassa, bhagava, kalo, etassa, sugata, kalo yarn bhagava
sankhittenapi dhammarn deseyya, vittharenapi dhammarn
deseyya, sankhittavittharenapi dhammarh deseyya. Bhavissanti
dhammassa afinataro“ti.

“Tasmatiha, sariputta, evarh sikkhitabbarh: ‘imasmifica
savifinanake kaye ahankara-mamankara-mananusaya na
bhavissanti, bahiddha ca sabbanimittesu
ahankara-mamankara-mananusaya na bhavissanti, yafica
cetovimuttirh pafifavimuttirh upasampajja viharato
ahankara-mamankara-mananusaya na honti tafica
cetovimuttirh pafifiavimuttirh upasampajja viharissama’ti.
Evarihi kho, sariputta, sikkhitabbar.

“Yato ca kho, sariputta, bhikkhuno imasmifica savififianake kaye
ahankara-mamankara-mananusaya na honti, bahiddha ca
sabbanimittesu ahankara-mamankara-mananusaya na honti,
yafica cetovimuttirh pafifiavimuttirh upasampajja viharato
ahankara-mamankara-mananusaya na honti tafica
cetovimuttim pafifiavimuttim upasampajja viharati; ayarh
vuccati, sariputta: ‘bhikkhu acchecchi tanham, vivattayi
sarhyojanarh, samma manabhisamaya antamakasi dukkhassa’.
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Idafica pana metarh, sariputta, sandhaya bhasitarh parayane
udayapatihe:”

Pahanam kamasanfianam,
domanassana ctibhayari;
Thinassa ca paniidanarn,
kukkuccanam nivaranam.

Upekkhasatisarnsuddharn,
dhammatakkapurejavam;

Afifiavimokkharh pabriimi,
avijjaya pabhedanan’ti.

184



@O

This work is licensed under a Creative Commons
Attribution-NonCommercial-NoDerivatives 4.0
International License.”

You are free to:

» Share — copy and redistribute the material in any medium or
format

The licensor cannot revoke these freedoms as long as you follow
the license terms.

Under the following terms:

+ Attribution — You must give appropriate credit, provide a link
to the license, and indicate if changes were made. You may do
so in any reasonable manner, but not in any way that suggests
the licensor endorses you or your use.

» NonCommercial — You may not use the material for
commercial purposes.

* NoDerivatives — If you remix, transform, or build upon the
material, you may not distribute the modified material.

No additional restrictions — You may not apply legal terms or
technological measures that legally restrict others from doing
anything the license permits.

Notices:

You do not have to comply with the license for elements of the
material in the public domain or where your use is permitted by an
applicable exception or limitation.

No warranties are given. The license may not give you all of the
permissions necessary for your intended use. For example, other
rights such as publicity, privacy, or moral rights may limit how you
use the material.
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