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How does a bhikkhu know the ford? Here a
bhikkhu goes from time to time to such
bhikkhus who have learned much, who are well
versed in the tradition, who maintain the
Dhamma, the Discipline, and the Codes, and he
enquires and asks questions of them thus: ‘How
is this, venerable sir? What is the meaning of
this?’ These venerable ones reveal to him what
has not been revealed, clarify what is not clear,
and remove his doubts about numerous things

that give rise to doubt. That is how a bhikkhu
knows the ford.

- MAHAGOPALAKA SUTTA (MN 33)
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Introduction

This is a collection of my correspondence with readers
preserved over the years. They have been put together as a book
in the hope that it will clarify some deep points for those with
inquisitive minds who wish to delve deep into the depths of the
Dhamma. Except in a few instances, we have substituted the
initials for the names of the questioners. The majority of the
correspondence were in English. Only three were in Sinhala.

Bhikkhu K. Nanananda

Sanghopasthana Suwa Sevana
Kirillawala Watta

Dammulla, Karandana

Sri Lanka

(B.E. 2559) March 2016
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1. Discussions with Bhikkhu Yogananda

Introductory Note by the Author:

This is a series of articles on Ven Katukurunde
Nanananda Thera. In November 2009, I had the opportunity
to stay at his monastery for a few days and have several long
conversations with him. The articles are based on the
recordings of these discussions.

- Bhikkhu Yogananda
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Part 1

Bhante Nanananda is not the monk I thought he would be.
He is much more. As | recall my first meeting with him in his
small cave kuti, the first word that crosses my mind is “innocent”.
For a senior monk who has been in the order for more than 40
years, he is disarmingly simple, unpretentious and friendly.
Childlike even. But you would not get that impression from his
classics Concept and Reality in Early Buddhist Thought and The
Magic of the Mind.

I was introduced to his writings by my friend Ven.
Sumana, an English monk. It was Bhante Nanananda’s Nibbana —
The Mind Stilled collection that | first read. Later I would go
through The Magic of the Mind, which | would find both enchant-
ing and baffling at the same time. It would take me even longer to
take up Concept and Reality. All of them would leave a lasting
impression on me, and define the way | interpret the Dhamma,
but not before completely misconceiving what he was saying,
engage in a lengthy correspondence with him, and finally meet
him only to learn that | was miserably wrong on many things all
that time. And it would be a meeting I’ll always remember.

I was a staunch ‘Nanavirist’ until that meeting, so for
me Nibbana — The Mind Stilled was more or less a commentary
on Notes on Dhamma by Ven. Nanavira Thera. Sure enough there
were some passages here and there that took some effort to beat
into submission, but language is a flexible medium and the mind
is infinitely creative. On the few occasions when that problem
could not be easily shrugged off, | resorted to considering Bhante
Nanananda the scholar who needed to bow in front of the
experience of Ven. Nanavira.

The firstvassain 2009 was a time when my
understanding of the Dhamma went through some changes. |


http://web.archive.org/web/20111105213112/http:/www.nanavira.org/
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noted those thoughts down, and sent some of it to Bhante
Nanananda for review. A particularly long letter that ran into
more than 50 pages took two months for a reply. Bhante thought
it would take an equally long letter to explain the matters, which
he was not in a position to write: he had just returned from a two-
month stay in the hospital. Instead, he invited me to visit him in
his monastery and stay a few days, which created a few problems,
because Ven. Katukurunde Nanananda Thera is an outcast.

His critical analysis of Buddhist texts and the
unwillingness to adhere to the commentarial tradition has made
Bhante Nanananda a radical and a heretic. He probably knew
what he was getting into from the very beginning. In the
introduction to Concept and Reality, written in 1969, he states:

“It is feared that the nowvelty of some of our
interpretations will draw two types of extreme reaction.
On the one hand, it might give rise to a total antipathy
towards the critical analysis of doctrinal points as
attempted here. On the other, it might engender an
unreasonable distrust leading to a sweeping condemnation
of the commentaries as a whole. This work has failed in
its purpose if its critical scrutiny of the occasional
shortcomings in the commentarial literature makes anyone
forget his indebtedness to the commentaries for his
knowledge of the Dhamma.”™

Over the years he would become less apologetic and more
straightforward in his assertions, but his criticisms would always
remain subtle, his delightful sarcasm barely noticed unless
approached with the necessary background knowledge and the
attention  they  deserve. For  example,  criticising
the Abhidhammika atomism and the commentarial sab/ava (own-
essence) doctrine, he says:
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“An insight meditator, too, goes through a similar
experience when he contemplates on name-and-form,
seeing the four elements as empty and void of essence,
which will give him at least an iota of the conviction that
this drama of existence is empty and insubstantial. He will
realize that, as in the case of the dumb show, he is
involved with things that do not really exist. [...] Seeing
the reciprocal relationship between name-and-form, he is
disinclined to dabble in concepts or gulp down a dose of
prescriptions. [...] What is essential here, is the very
understanding of essencelessness. If one sits down to
draw up lists of concepts and prescribe them, it would
only lead to a mental constipation.” 4

It is in his latest booklet Nibbana and the Fire Simile that
| found him being the most direct:

“There is a flush of Buddhist literature thriving in
the West which attempts to interpret this fire simile in the
light of the Vedic myth that the extinguished fire ‘goes
into hiding’. Though the Buddha succeeded in convincing
the Brahmin interlocutors of the dependently arisen nature
of the fire by the reductio-ad-absurdum method, these
scholars seem to be impervious to his arguments. What is
worse, misinterpretations have even sought refuge in
blatant mistranslations of sacred texts.

[...]

The term ‘extinction’ is anathema to the West in
general. Perhaps as a euphemism, ‘extinguishment’ might
be ‘passable’. But rather than playing with the ‘fire-
simile’[3i]t is better to accept the obvious conclusions, willy
nilly.”

To appreciate the rebelliousness of these passages and
many others like it, one needs to understand the context in which
they were written. The monastic Sangha in general is quite


http://web.archive.org/web/20111105213112/http:/nidahas.com/2010/08/nanananda-heretic-sage-1/#fn-2
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dogmatic and traditionalist, not entirely welcoming of
challenging views. When the Nibbana sermons were delivered at
the Nissarana Vanaya, Bhante Nanananda had the backing of his
teacher, the illustrious Elder Ven. Matara Sri Nanarama
Mahathera, who not only allowed him the freedom but invited
and encouraged him to express his radical views. Even then he
was criticized by many of his colleagues. Those views were a
main reason that led to Bhante Nanananda’s departure from the
Nissarana Vanaya after the death of Ven. Nanarama. He left on
his own accord, and set up a small monastery in Devalegama:
Pothgulgala Aranya. It was there that | first met him in November
last year.

It is late in the evening that | arrive, and Bhante
Nanananda is out visiting a doctor, something that was becoming
more frequent as his asthma was getting worse. After he returns
at around 10 pm, I’'m taken to his small cave kuti by his student
Ven. Damita. I’'m surprised to see how frail and almost fragile
Bhante Nanananda is. I introduce myself; he slaps his head and
laughs, and asks: “How did you manage to escape?”

The next day, after pindapata | went to visit him in his
kuti. He warmly welcomes me. | pull out his last reply to my
letters in which he provided some points to ponder on, and start
asking him for clarifications on each of the points. As I sit there
on the floor listening to his thoroughly informative commentary,
some of my cherished views get blasted to bits.

Answering a question dealing with the structure of
experience, Bhante Nanananda quotes the Hemakamanava-
puccha of the Sutta Nipata (from memory, of course), and uses
the simile of the plaintain trunk to illustrate the way knowledge
of experience is gained.
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“It’s a beautiful sutta, where Hemaka explains the reason
why he gained faith in the Buddha.

‘Ye me pubbe viyakamsu

Huram gotama sasana,

Iccasi iti bhavissati

Sabbam tam itihitiham

Sabbam tam takkavaddhanam

Naham tattha abhiramim.

Tvaf ca me dhammam akkhahi tarnha nigghatanam muni,
Yam viditva sato caram tare loke visattikam.’

‘Those in the past who explained their teachings to
me outside Gotama’s dispensation said “so it was and so it
will be”. All that is “so and so” talk; all that promoted
speculation. I did not delight in them. And you, O Sage,
do expound to me the teaching of destruction of craving,
knowing which faring mindfully | shall cross over the
clinging in the world.’

“Those verses cut to the heart of the problem. They show
the value of this akalika Dhamma. Tanha is something that is
here and now, and it is tanhakkhayo that is Nibbana.

“Now, the simile of the plantain trunk comes in here. At
the end, all of this is just a heap of sankhara—s — preparations,
which the Buddha has equated to a plantain trunk. It is not
necessary to roll the sheaths to realize the pithlessness of it; one
just needs to take the sword of pasiia and cut through. From the
cross section itself one realizes. Actually that is what is meant by
understanding paticcasamuppada, not memorizing the 12 links.
The Dhamma is akalika because of this principle.”

In his letter Bhante has mentioned the importance of
understanding the difference between vijanati and pajanati when

it comes to discussing visiriana. | ask for an elaboration.
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“This is something that tends to get overlooked. There are
many words that share the 7ia root in the texts: sasijanati, vijanati,
pajanati, abhijanati, parijanati, ajanati. There may be more. It is
with a reason that there are these differences between them.

“It is commonly known that the root 7ia stands for
‘knowledge’. Why is it said ‘vijanati’ when it could have easily
been said janati’? Most translations just use ‘knows’.
But vijanati means ‘discriminatively knows’. What is the main
job of viiniana? We can clarify from the Mahavedalla Sutta.
There we get the phrases yam sarnijanati tam vijanati and yam
vijanati tam pajanati. ‘What one perceives, that one
discriminates’ and ‘what one discriminates, that one knows’.

“From the examples that follow that phrase we can
understand the janana level of each. For safjanati: Nilakampi
safijanati, pitakampi sanijanati, lohitakampi sanjanati, odatampi
sarijanati — using colours. When someone is coming from a
distance, all we see is just some blob of colour. When he comes
closer we separate him from the others: ‘oh, he is this person, not
the other’. When we know deeply, at pajanati level, all is the
same, just the four elements, but let’s leave that aside for the
moment.”

“What are the examples given for vijanati? There are two;
the first issukhan’ti pi vijanati, dukkhan’ti pi  vijanati,
adukkhamasukhan’ti  pi vijanati. This  clearly  shows
that vijanana is unique to living beings, not found in trees and
rocks. The first level of viiiriana is in discriminating between
different feelings. For instance, in the Mahanidana Sutta we find
the Buddha asking Ven. Ananda Thera whether there would be
any self notion where there is no feeling. The answer is ‘no’. That
shows that feeling is fundamental. So what is there in feeling?

Bifurcation, which is the most fundamental delusion.”
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He pauses to say how glad he is that there is no need to
use ‘footnotes’ when talking to me. I’'m glad I did the homework.
If you want to find Bhante Nanananda in his zone, do the
necessary preparatory studies, and be willing to put up with
copious amounts of Pali, not all of which would be translated.

But then he asks “Do you remember the other example
for vijanati?” 1 don’t.

“There is a second example for vijanati from the Khaj-
janiya Sutta:

ambilampi vijanati, tittakampi vijanati, katukampi
vijanati, madhurakampi vijanati, kharikampi vijanati,
akharikampi vijanati, lonikampi vijanati, alonikampi
vijanati — different tastes. Do you see any difference
between knowing colours and knowing tastes?”’

I mumble my ignorance.

“With taste the discrimination is explicit. When we taste
something, it takes a while to decide whether it’s sweet or sour or
salty. Some foods we can’t easily categorize by taste, like
the Nelli fruit. But it is not essential to go that far: what is
important is to remember that discriminating between different
feeling tones is the main function of virriana.

“A unique feature of paticcasamuppada is the way one
result becomes the cause for another. One pulls the other in.
When we take a pair of items in paticcasamuppada, one member
is also a member in the next pair. The very question whether
sanna and vifinana are the same or different reeks of absolutism,
an attempt to separate them into water-tight compartments. But
their connectedness is pointed out in the Sutta with yam sarijanati
tam vijanati, yam vijanati tam pajanati. This doesn’t mean all
three are the same either. The nuances are important.


http://web.archive.org/web/20111105213112/http:/www.accesstoinsight.org/tipitaka/sn/sn22/sn22.079.than.html
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“The difference between viririana and paniia is explained
as pariiia bhavetabba, vifinianam pariniieyyam: paiiiia is to be
developed, viiiianais to be understood. When pariria is

fulfilled, viririana is fully comprehended. As in the magic show:
to see through the magic is to miss the show.”

The last sentence is a reference to Bhante Nanananda’s
short masterpiece The Magic of the Mind.

~~ =

“In the floodlights of pa7nisia there is no room for the
shadows of viririana. The delusion of self-love reflects a world, so
there are the two: an | and a world. Reflections on the eye,
reflections on the ear, reflections on the mind: taking these
reflections that fall on the senses as true, the materialists go
looking for a world out there. When the Buddha called all of that
a mere illusion, he meant all, including concepts. That’s why it is
said sabba dhammakkhayampatto vimutto upadhisan-
khaye.) Mind and dhammas are the last resort of delusion.”

This is one of the most controversial of Bhante
Nanananda’s views. The Magic of the Mind discusses this topic at
length. He has been called an idealist and an illusionist because of
it; he rejects both accusations. Being a Nanavirist at the time, this
‘illusionist’ interpretation was something | too found difficult to
accept, especially in light of Ven. Nanavira’s explicit and
vehement rejection of the notion of maya as a hindu concept
shared by the Mahayanists.

“It is vinniana that discriminates between a sense and an
object. The Abhidhammikas are stuck thinking that even when all
else falls apart mano visifiana remains. It is like we separating a
flowing river into parts, naming them, and then putting the parts
back together to create a river. | remember something Dr. W.S.
Karunaratne said: ‘the grammar of nature does not correspond to
the grammar of language’. That’s a nice saying. This is
beautifully illustrated in the Potthapada Sutta. We separate the
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flux of existence into parts, with papafica-sanria-sankha.
Those sankhas are mere suggestions. They can only nudge us
toward a certain direction. We cannot understand reality
using them.

“Words have a limited capacity. It is okay to use them as
long as one realizes their limitations. One who realizes their
limitations would not be limited by them. The Potthapada Sutta
ends with ima kho Citta lokasamarizia lokaniruttiyo lokavohara
lokapaffattiyo, yahi Tathagato voharati, aparamasam. \We must
be so grateful to the ancient bhanakas: it would have been such a
loss if that last word were forgotten. Aparamasam — not grasping.
That’s where the whole secret lies.”

And then he laughs his delightful laugh, as if all that
should have been obvious in the first place.

NOTES

1. Nanpananda. K. (1997) [1971], Concept and Reality in
Early Buddhist Thought, Buddhist Publication Society,

p. VI.

2. Nanananda, Katukurunde, Bhikkhu (2004), Nibbana —
The Mind Stilled, Vol.Il, Dharma Grantha Mudrana
Bharaya, p. 183.

3. Nanananda, Katukurunde, Bhikkhu (2010), Nibbana and
the Fire Simile, Dharma Grantha Mudrana Bharaya, p. 26.

4. Sn. 992
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Part 2

There is hardly any teaching that has given rise to more
internal disputes among Buddhists than paticcasamuppada. My
next question is based on a comment by Bhante Nanananda,
which considers paticcasamuppada as the golden mean
between atthita (existence) and natthita (non-existence),
replacing them with samudaya (arising) and vaya (passing away).

“Everyone knows that the middle way is the noble eight-
fold path. Everyone knows that the first sermon was the
Dhammacakkappavattana Sutta. But if for some reason
Alarakalama or Uddaka Ramaputta were alive, what we would
have as the Dhammacakkappavattana would be something short
like the Bahiya Sutta, because they were facing a duality of a
different nature.

“The five ascetics were given a teaching based on the
ethical middle path, avoiding the two extremes of kamasukhal-
likanuyoga and attakilamathanuyoga. But the middle path of
right view is found in the Kaccanagotta Sutta, beautifully used by
Ven. Nagarjuna. When the Theravadins got engrossed with the
Abhidhamma they forgot about it. The Madhyamikas were alert
enough to give it the attention it deserved.

“Extremism is found not only in ethics, but also in various
kinds of views. The duality of asti and nasti has a long history. |
don’t have much knowledge in the Vedas, but | remember in Rg
Veda, in the Nasadiya Sikta,Myou get the beautiful
phrase nasadasin no sadasit tadanim. They were speculating
about the beginnings: did existence come from non-existence or
vice-versa.

“All those kinds of dualities, be it asti/nasti or sabbam
ekattam/sabbam puthuttam etc. were rejected by the Buddha:
majjhena Tathagato Dhammam deseti — he taught the Dhamma

11
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by the middle. It’s not just the middle path. It’s not a mixture of
50% of each. We usually think that the middle is between two
ends. It’s a rejection of both ends and an introduction of a novel
standpoint. Again, | remember Dr. W.S. Karunaratne saying how
paticcasamuppada, both as a philosophy and as a word, was
novel to Indian thinking. There were other vada—s such as
Adhiccasamuppada and Issaranimmana, but not paticca-
samuppada, and it is not a vada.

“The ‘parroting’” method of paticcasamuppada involves
dishing out the 12 terms, and even then, the patiloma is often
forgotten. But the important thing is the principle, embedded
in ‘asmim Sati...’, as seen in many Suttas. There again, | also
made a mistake inadvertently when translating: in early editions
of The Magic of the Mind I used ‘this/that’ following the standard
English translations. That’s completely wrong. It should be
‘this/this’.

“In the formula we must take two elements that make a
pair and analyse the conditionality between them. ‘That’ implies
something outside the pair, which is misleading. Paticca-
samuppada is to be seen among the elements in a pair. The trick
is in the middle; there’s no point in holding on to the ends. And
even that middle needs to be let go of, not grasped.

“When introducing paticcasamuppada we first get the
principle: imasmim sati  idam hoti, imassuppada idam
uppajjati... and then yadidam — the word yadidam clearly shows
that what follows is an illustration. And then the well-known 12
elements are given. But how is it in the patiloma? Avijjaya tu
eva— there’s an emphasis, as if to say: yes, the arising of
suffering is a fact, it is the nature of the world, but it doesn’t end
there; from the fading away of that same ignorance this suffering
could be made to cease. That is why we can’t categorically say
that any of these things exist or not. It entirely depends
on upadana. It is upadana that decides between existence and

12
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non-existence. When there is no upddana you Qet anupada
parinibbana, right then and there. And that is why the Dhamma
IS akalika.”

The impossibility of making categorical statements about
existence was discussed extensively in Bhante Nanananda’s The
Magic of the Mind, and he reminds me again about the
importance of the Kalakarama Sutta which provided the basis for
that book. He quickly adds that the Buddha’s stand is not
something like that of his contemporary sceptic agnostic Safjaya
Bellatthiputta, the so-called eel-wriggler; rather, the situation is
beyond what could be expressed through the linguistic medium. It
can only be known individually: paccattam veditabbo.

His interpretation of paticcasamuppada, which dramati-
cally deviates from the traditional exegesis, has earned Bhante
Nanananda a few vehement critics. He amusedly mentions a
recent letter sent by a monk where he was accused of ‘being a
disgrace to the Theriya tradition’. This criticism, no doubt
coming from a Theravada dogmatist, is understandable seeing
how accommodating Bhante Nanananda is when it comes to
teachings traditionally considered Mahayana, hence taboo for any
self-respecting Theravadin. However, if one delves deeper, one
would see that he is only trying to stay as close as possible to
early Buddhist teachings.

“I didn’t quote from the Mahayana texts in the Nibbana
sermons,” he says, “because there was no need. All that was
needed was already found in the Suttas. Teachers like Nagarjuna
brought to light what was already there but was hidden from
view. Unfortunately his later followers turned it in to a vada.”

He goes on to quote two of his favourite verses from Ven.
Nagarjuna’s Mulamadhyamakakarika (as usual, from memory):
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Sﬁnyatd sarva-drstinam proktda nihsaranam jinaih,
yesam sunyata-drstis tan asadhyan babhasire [MK 13.8]
The Victorious Ones have declared that emptiness is the
relinquishing of all views. Those who are possessed of the
view of emptiness are said to be incorrigible.

Sarva-drsti-prahanaya yah saddharmam adesayat,
anukampam upadaya tam namasyami gautamam
— [MK 26.30]

| reverently bow to Gautama who, out of compassion, has
taught the doctrine in order to relinquish all views.

Bhante doesn’t bother translating the verses; the ones
provided above are by David Kalupahana.

“When I first read the Karika I too was doubting Ven.
Nagarjuna’s sanity” he laughs. “But the work needs to be
understood in the context. He was taking a jab at the
Sarvastivadins. To be honest, even the others deserve the rebuke,
although they now try to get away by using Sarvastivada as an
excuse. How skilled Ven. Nagarjuna must have been, to compose
those verses so elegantly and filling them with so much meaning,
like the Dhammapada verses. It’s quite amazing. This has been
rightly understood by Prof. Kalupahana.”

Prof. David J. Kalupahanais an eminent Sri Lankan
scholar who stirred up another controversy when he portrayed
Ven. Nagarjuna as a reformist trying to resurrect early Buddhist
teachings. He had been a lecturer during Bhante Nanananda’s
university days as a layman at Peradeniya.

“If there is no substance in anything, what is left is
emptiness. But many people are afraid of words, like sianyata.
They want to protect their four.” With that ‘irreverent’ comment
about the four paramattha dhamma-s of the Abhidhamma,
Bhante Nanananda breaks into amused laughter.
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“If one does not approach the commentarial literature with
a critical eye, one would be trapped. Unfortunately many are. In
fact, | had to remove a few pages from the manuscript of Concept
and Reality on Ven. Nyanaponika’s request”.

I’'m disappointed to hear that, as Concept and Reality had
already become my favourite commentary on the Buddhist
teachings. There are some delightfully understated criticisms of
the traditional views in the book, and | wonder what we have lost
in the editorial process at the hands of VVen. Nyanaponika Thera,
an undoubtedly very learned yet quite conservative scholar.
When | express my dismay, Bhante Nanananda adds that now he
tends to agree with VVen. Nyanaponika.

“l did it unwillingly, but later on | also thought it may
have been too much as it was my first book. Perhaps what is left
is quite enough. The message still gets through. Some of that |
could restate in the Nibbana sermons as | had the backing of my
teacher.”

This teacher is Ven. Matara Sri Nanarama Mahathera,
then abbot of the Nissarana Vanaya and an illustrious elder of the
Sri Lankan forest tradition. | ask Bhante what the response of the
Sangha was when those controversial sermons were delivered.

“Apart from a very few, the others didn’t really
understand. Some went around criticising, calling me a heretic.
Fortunately it didn’t get out of hand thanks to the teacher. But
then some others like Ven. Khemananda were very appreciative.”

Our discussion moves on to Ven. Nanavira Thera. |
wonder what influence this radical monk had on Bhante
Nanananda, but I can’t muster enough courage to ask directly. So
I just let him speak on his views.
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“It is true, Ven. Nanavira made a start. But I think he went
to an extreme in his criticisms, until his followers were dropping
even the useful things. And he failed to make the necessary
distinctions between saupadisesa and anupadisesa Nibbana
elements. That led to an idealized view of the noble disciple. And
now there is a lineage of ‘Nanavirists’ who fail to see anything
beyond Ven. Nanavira’s views. They are simply idolizing him.”

| was one of them until | started a correspondence with
Bhante Nanananda, so I know the way of thinking.

To end the discussion | pick up the thorniest of issues. I
ask: “What is a ‘thing’? Is it completely imaginary, or is it
something made by the mind using the ingredients ‘out there’?”
A straightforward answer to that rather extremist question would
make Bhante Nanananda’s position clear on the gamut of views.

“I’m sure you have read Ven. Bhikkhu Bodhi’s translation
of the Samyutta Nikaya. You must have come across
the Phenapindiipama Sutta. In the notes you’ll see Ven. Bodhi
explaining that although the lump is illusory, the ingredients
aren’t. It is worse when it comes to the magic show. He says that
only the magic is not real; the magician’s appurtenances are. This
is a distortion of the simile given by the Buddha. We must
appreciate the great work done by Ven. Bodhi, but it is
unfortunate that he is bound by the commentarial tradition.

“What is considered the ‘truth’ is relative to each
individual. Each person gives evidence in the court of reality
based on his own level of experience. For example, parents often
give false explanations to their little children. But these are true to
the kids. When asked, the kid will tell what his parents told him.
It’s true for the child, but not for us. In the famous commentarial
story about Ven. Tissa Thera we find him seeing a woman as a
skeleton, and saying so when asked by her husband. The
venerable was closer to the truth.
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“When we transcend one level of truth, the new level
becomes what is true for us. The previous one is now false. What
one experiences may not be what is experienced by the world in
general, but that may well be truer. But how do we reach the
ultimate truth? This is beautifully explained in the Dhatuvibhanga
Sutta: Tam saccam, yam amosadhammam nibbanam. And from
the Dvayatanupassana Sutta: amosadhammam nibbanam tad
ariya saccato vidi. It is Nibbana that is of non-falsifying nature,
where there is no ‘thing’. Nibbana is the highest truth because
there is no other truth to transcend it.

“The Buddha called himself the first chick in this era to
break out of the egg of ignorance. All these wonderful things we
do such as space travel all happen inside this salayatana shell.
If paticcasamuppada were presented properly, perhaps a few
more chicks would be able to break through today.

“Ven. Nagarjuna was right: at the end, all is empty. We
are not willing to accept that existence is a perversion. Existence
is suffering precisely because it is a perversion.”

It may not be a categorical answer, and it probably isn’t
possible to give one. But I will bring this issue up again later.

We have been talking for more than an hour, and it is time
for Bhante’s meal. I end the discussion, looking forward to
another one in the evening.

NOTES
1. Regveda: sukta 10.129 (English translation)
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Part 3

In the traditional exegesis, pancupadanakkhandha (five
aggregates of clinging) and nama-ripa (hame-and-form) are used
interchangeably, implying that these two are the same. As Ven.
Nanavira Thera also pointed out in his Notes on Dhamma, this is
a dubious interpretation that does not find explicit support in the
Suttas. I ask Bhante Nanananda how we should understand the
connection between pancupadanakkhandha and nama-ripa.

“It is quite common to hear that these two are the same:
that ripa-upadanakkhandha is the same as the ripa in nama-
ripa, and the other four aggregates are nama. That is like trying
to measure distance in kilograms — a confusion.

“In that beautiful seminar in a moonlit night recorded in
the Mahapunnama Sutta, it is made quite clear that viziiiana can-
not be a part of nama. One venerable asks “Ko hetu ko paccayo
riipakkhandhassa panniapanaya?” and so on — what is the cause
for the designation of each aggregate? And the Buddha answers
that it is the four great elements that give rise to the designation
of an aggregate of form. For vedana, saniia and sankhara, it

is phassa — contact. But for viriiiana, the cause is nama-ripa.

“We are used to explaining paticcasamuppada in the form
of the standard 12 links starting from avijja. However, always
trying to putavijja in the lead in exegesis led to mis-
interpretations of certain Suttas. For example, commenting on
the Mahanidana Sutta, Ven. Buddhaghosa Thera brings in the so-
called three-life interpretation whereas there is nothing missing
from the Sutta itself. As | tried to explain in The Magic of the
Mind, it is from the preparations that are done in the darkness of
ignorance that the duality of visisiana and nama-ripa arise.
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“And what is that duality? The same duality seen by the
dog on a plank over water.” Bhante Nanananda is referring to a
simile he has often used in Dhamma discussions:

“A dog is crossing a plank over a stream. Half way
through it looks into the water and sees another dog there.
It wags its tail and the other responds. It snarls and the
other reacts. It looks away to ignore, but when it looks
again the water dog is still there looking on.

The view of an existing self is also due to such an unwise
attention. “I think therefore I am” is the resulting wrong
conclusion. Neither narcissistic love nor masochistic hate
can solve the problem. Ignoring with a cynical sneer is to
evade the problem. Therefore one has to thrash-down this
problem of the elusive self image to the basic
confrontation  between consciousness and name
and form.”

— “Reflect Rightly on the Reflection”
From Topsy-turvydom to Wisdom

“Nama-ripa is a deception. It is unreal. But in the illusion
of vifinana, wherever you look, it is there. Whatever it may be,
whether it’s a sight or a sound or a thought, it is just vedand,
sanna, cetana, phassa, manasikara. But here again there is a
common misinterpretation: when listing the nama-dhamma-s,
some start from phassa, vedand,... They put phassa to the front.
But phassa has to be at the back.”

He says the above in Sinhala, where the word for ‘back’ is
‘passa’. The pun is lost in translation. As for putting phassa first,
it is oftenseen in the Abhidhamma literature when listing
the cetasika-s.
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“They say so because in paticcasamuppada, phassa
comes before vedana. That doesn’t apply here. In the Suttas, such
as the Sammaditthi Sutta, the ordering is never in that form. The
Buddha and the Arahants were not mistaken; logically one can
have phassa first, but psychologically it is vedana that is primary.
It is through vedana that one recognizes the four great elements,
not through phassa. The self notion hinges on vedana. That is
why it deserves to be the first.

“So one develops a sarifia according to vedana, based on
which one has cetand, at which point the ‘personality’ is taken for
granted. This creates the duality necessary for phassa. Man-
asikara is at the end, somewhat like ekaggara, unifying them
all: manasikara sambhava sabbe dhamma — all things arise from
attention.

“With vedana, the self notion ‘awakens’, although here it
is more like dreaming. Or like a blind man groping in the dark.
The blind man reacts only to the feeling of bumping on to some-
thing. That is why Ven. Ananda Thera replied to the Buddha that
it is not possible to have any self notion when there is no
vedana. Tanha arises from vedana.

“So where does paricupadanakkhandha come in?
Paricupadanakkhandha is the final result of the constant tussle
between vifisiana and nama-ripa. This is made clear in the
Mahasalayatanika Sutta. What is gathered from the six visifiana—
s, at the end, are filtered down to things grasped as “these are my
forms, these are my feelings, these are my perceptions, ...”

“You might remember how the Buddha explained the des-
ignation of a khandha, in the Mahapunnama Sutta: atitanagata-
paccuppannam ajjhattam va bahiddha va olarikam va sukhumam
va hinam va panitam va yam dire santike va (past, future,
present, internal or external, gross or subtle, inferior or superior,
far or near). That’s the demarcation of the heap.”
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One of the main themes of Bhante Nanananda’s
classic The Magic of the Mindis the illusory nature
of vinriana. Earlier we discussed some of the nuances involved in
differentiating between visiriana and parinia, and now the discus-
sion moves on to the relationship between vifiiiana and nama-
rupa.

“It’s a pity that many Buddhists still cannot accept that the
goal of this practice is the cessation of viziriana. It is a suffering;
the simile for viriianahara is being beaten by a spear 300 times a
day. The darkness of avijja creates the background for it. As I
pointed out with the similes of the cinema and the magic show,
these things can only happen as long as there is darkness. All this
is just an illusion, a drama. In fact, the oldest meaning
of sankhara is found in that context of a stage show.

“The connection between vizifiana and nama-ripa can be
illustrated with a childish simile: it is like a dog chasing its own
tail. The modern Rohitassas who try to overcome a world as seen
through visiriana are no different. They chase after what the
Buddha dismissed as an illusion. There is nothing to go chasing
after here; all that needs to be done is to stay where one is, and to
realize that it is merely a shadow. When the darkness of avijja is

dispelled, sarnkhara—s are stilled. The game is over.

“Vinriana and nama-riipa revolve around each other at an
indescribable speed. That’s why it was told to Ven. Sati that it is
wrong to say “virifianam sandhavati samsarati ananniam” (it is
this same vizifiana that runs and wanders, not another). If only the
Abhidhammikas  realized  that parivatta in lahuparivattam
cittam means  ‘revolving’: vifiiana  paccayd  namaripam,
namarupa Paccaya vininanam.

“The Gathas in the Sagathaka Vagga, although often not
given enough attention, are very deep. | stopped the Nibbana
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series at sermon number 33, but what | had planned for 34,
although never delivered, was based on that beautiful verse from
the Nimokkha Sutta:

Vedananam nirodha upasama evam khvaham avuso
janami
Sattanam nimokkham pamokkham vivekan 'ti. [SN. 1.2]

When delight and existence are exhausted

When perception and consciousness are both destroyed
When feelings cease and are appeased — thus, O friend,
Do | know, for them that live

Deliverance, freedom, detachment.

— Translation by Bhante Nanananda:
Samyutta Nikaya — An Anthology

~~ =

“In all other religions, vifiriana was taken as a unit, and
worse, as the soul. It is taught that even if everything else is
impermanent, this isn’t. And it is taught as that which
reaches Brahma. But the Buddha pointed out that it is a mere
illusion. It can’t exist on its own.

“That brings us to a nice point. What is the simile used by
Ven. Sariputta Thera to illustrate the afifiamafifiapaccayata (inter-

dependence) of viririana and nama-ripa?”
“The simile of the two bundles of bamboo reeds” I reply.

“Why is that? Couldn’t he have chosen something better,
some wood with pith — say, two bundles of Sala wood? See how
penetrative they are even in their use of similes. The Pali for
bamboo reed is tacasara. Taca means skin or peel, so tacasara
means that which has just the skin for its pith. The thing taken by
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the world as being full of pith is summarily dismissed by Ven.
Sariputta Thera. It’s not a unit either, but a bundle.

“I'm reminded of something Ven. Nanavira said: ‘all
consciousness is self consciousness.” That is quite right.
Occasionally he came up with brilliant insights like that which
shook the establishment. He was one who wasn’t afraid to point
out these misinterpretations. It is unfortunate that he was rather
extremist in other areas.

“The whole notion of the so-called antarabhava depends
on the belief that vififiana ‘goes’ on its own. The Buddha’s
explanation of the wandering ofvisisiana is not like that of the
Upanishads where the simile of the leech is used.™ According to
the Dhamma visiriana and nama-riipa are in a state of whirling or
turning around.

“The wandering of the mind is not like that of physical
things. It’s a circuitous journey of a mind and its object. With the
taking up of one object by a mind, a sort of whirling begins; when
one end is lost from grasp, the other end is taken up: itthaba-
vannathabhavam samsaram n’ativattati — this-ness and
otherwise-ness, that’s all there is in samsara. Our minds keep
wandering away but keep coming back to this upadinna. Who
likes to let go of it, to die? It always comes back to that which is
held dearly. At the last moment, when Mara comes to snatch it
away, one does not want to give it up, so there is a contest: the
struggle for life. The Buddha asked us to just give it up.

“Think of any kind of existence, and you will see that it
depends on grasping. There is no ‘thing’ that exists on its own.
Here again, I’'m reminded of something Dr. W.S. Karunaratne
said: ‘Existence has got to be relative; there is no absolute
existence.” But the world thinks of unitary things existing on their
own. They ask, ‘why, even when I don’t look at this thing,
doesn’t it continue existing’? But really there is only a dittha, a
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seen. There is only a suta, a heard. But the moment we think of a
seen ‘thing’, a heard ‘thing’, we are trapped. We create things
with mannana, ideation.”

“The problem with ‘things’ is solved in the Bahiya Sutta:
there are only dittha, suta, muta, viriiiata, nothing else. That is the
theme in the Kalakarama Sutta too. As long as one

does mannana about these, one would be deluded.”

Here we seem to have encountered a more thorough
answer to my earlier question about the ‘reality of things’, and it
is quite clear that Bhante Nanananda has quite a different view
from the standard Theravadin interpretation which is closer to
naive realism. It is also opposed to Ven. Nanavira Thera’s
explanations, and readers who are familiar with Clearing the Path
would notice that Bhante Nanananda’s interpretation is close
to Sister Vajira’s earlier views. It is easy to see why Bhante is
sometimes accused of being a virinanavadin by those who are less
willing to consider the subtleties involved.

“But how s viiiiana made to cease?” Bhante adds,
discussing the final goal of Buddhist practice. “Vifisiana has the
nature to reflect, and what it reflects is nama-ripa. One is
attached to the reflection because one doesn’t know that it is a
reflection. But when the knowledge arises, attachment drops. In
many instances where pasiniais discussed, we find the
words pativedha and ativijjha, meaning ‘penetration’. The view is
replaced by a vision.”

Bhante then quotes from his own Concept and Reality:

“For the Arahant ... all concepts have become
transparent to such a degree in that all-encompassing
vision, that their boundaries together with their umbra and
penumbra have yielded to the radiance of wisdom. This,
then, is the significance of the word anantam (endless,
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infinite). Thus the paradoxically detached gaze of the
contemplative sage as he looks through the concepts is
one which has no object (aGrammana) as the point of focus
for the worldling to identify it with. It is a gaze that is
neither conscious nor non-conscious (na sasiii assa, sanii
ca pana assa), neither attentive nor non-attentive (na
manasikareyya, manasi ca pana kareyya), neither fixed
nor not fixed (na jhayati, jhayati ca pana) — a gaze that
knows no horizon.”

NOTES

1. E.g.: “And just as a leech moving on a blade of grass
reaches its end, takes hold of another and draws itself
together towards it, so does the self, after throwing off this
body, that is to say, after making it unconscious, take hold
of another support and draw itself together towards it.”
[Brhadaranyaka Upanisad 4.4.3] — From The Upanishads
— A New Translation by Swami Nikhilananda
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Part 4

The following is a minimally edited transcript of Bhante
Nanananda’s comments on the Neyyattha Sutta, which seems to
have been the seed out of which the Two Truths doctrine has
been developed.

“We come across this in the Anguttara Nikaya: nitattha
sutta and neyyattha sutta. Nita, taken as it is, means you are led to
it. Neyya means you have to be led. So nita means you are
already at the meaning; you don’t have to reinterpret it. Whatever
is supposed to be the nita in the Buddha word, you have to take it
‘as such’. Now, it is different when it comes to neyyattha: in that
case you have to understand it in the context of the Dhamma; you
can’t take it as it appears.

“It is from this distinction that sammuti/paramattha and
samvrti/paramartha (in Buddhist Sanskrit) have been developed.
And also this is the reason I think the Nettippakarana and
Petakopadesa were composed, as guides to the commentator.
Because it is the job of the commentator to explain a sutta,
and how it should be explained is a problem. There are occasions
when the Buddha used loka samaniia loka nirutti (worldly
conventions, worldly parlance) as they are, according to the
context. And on some occasions, especially to monks, he would
say something very deep, which you have to take as it is.

“The traditional interpretation, as you get in the
commentaries, is very simple: it says neyyattha would be such
suttas where the ordinary concepts of beings etc. come in,
but nitattha is where you get anicca, dukkha, anatta. That’s a
very simple definition of it.

“Among the discourses, there are some, like the Bahiya
Sutta, where you don’t have to reintroduce anything into it. But
the people will have to introduce something to understand them —
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that’s the whole trouble. A case which came to my attention was
that sutta in the Samyutta Nikaya, the case of Moliyaphagguna,
where, step by step, the Buddha had to correct even the question
of Moliyaphagguna.X! Ko nu kho bhante phusati? — it goes like
that: ‘who, lord, does touch?’ [The Buddha replies:] ‘I don’t say
like that. If I did, then you can ask me like that. The correct
question should be: Kim paccaya?’

“So the paccaya terminology is actually the nitattha, if |
may say so. But you can’t talk with paccaya always. In fact, |
remember some people who tried to avoid the ‘I’ concept
altogether in conversations, using such phrases as ‘this
paficakkhandha’. But that’s only artificial.

“This | may say is a challenge to understand the
discourses. Because you always have to ask yourself: what are
the nitattha suttas and what are the neyyattha suttas? Without a
criterion to decide, you are in a fix. But if you start on your own,
I think you could take instances where the Buddha is talking
about the four noble truths, as well as paticcasamuppada.

“This is an instance where we see the difference between
the grammar of nature and the grammar of language. You have to
give way to the grammar of language if you’re to talk. Because if
you are to explain, you have to make compromises with
language, as we say ‘it rains’ or ‘devo vassatu’. Otherwise there
is something lacking. The subject, the object and then the
adjectives and adverbs and the sentence structure — these are
deciding our thinking. The logicians are bound by it. That is why
the Dhamma is atakkavacara. That again is a challenge: what is
meant by atakkavacara?

“Logic has to distinguish one from the other. It is again a
logical question when they ask: sasifia and vedana — are they
completely different, or are they the same thing? That is the way
logic would put it. There’s no half way between. Even that they
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tried to cover: I’'m not very familiar with logic but what is already
apparent in the canon is the tetralemma. The question of
contradiction comes in: either it has to be this or the other. But
there are these grey areas.

“All these problems come up because, first of all, we
break reality — the flux of life — into pieces. We differentiate
between a ‘thing’ and its colour: the colour is an adjective; the
object is something else. So we create problems for ourselves.
But then the Buddha had to convey a message — and in fact |
make it a point to say, why the Buddha hesitated to teach was not
out of jealousy or any other reason, but the problem was how to
present this doctrine in an intelligible way to people. | may say
that only the Buddha had that ability. Though it is again an
unsolved problem, about the Pacceka Buddha-s, it seems, if ever
they remain silent, hence called ‘silent’ Buddhas, it is because
they could not, unlike the Buddha, bring these two truths into
alignment.

“Already in the Kalakarama Sutta you see how deep the
problem is. But the Buddha could explain it sufficiently for one to
start practicing. And once you start practicing, then, as in
the Calahatthipadopama Sutta, you are walking the Dhamma-
way, and you’ll realize by yourself. You go and see. Now, even
though the Dhamma says ehipassika, we don’t want to go; we
want to stay where we are and go through logic to understand the
Dhamma. That is the problem with the scholars.

“The Buddha’s Dhamma was an invitation. If you start the
practice, the rest you will know by yourself. The map can’t be the
same as the journey. No map is complete by itself; it may use
colours and signs etc. but it is never complete. So is the Dhamma.
Much of it, the Buddha left unexplained. That is probably why
the people are now complaining that there is no methodology
here and that something is lacking in the Dhamma. But you can’t
be spoon-fed.
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“It is because the Buddha has given sufficient advice that
some could realize even by just listening. They didn’t merely
listen: they listened with rapt attention. Like in Ven. Bahiya’s
case, they were not leading idle lives. Their plaything was jhana.
So it was easy for the Buddha to make them understand, as they
had a sharp receptive apparatus. They only needed saddha.
Without saddha, with logic if you’re hoping to understand, you’re
gravely mistaken.

“So now, getting down to the type of suttas we have, at a
glance, perhaps, Bahiya sutta is a clear cut case, although those
who want something objective, with a substantialist view, would
find something lacking there. And also, for instance, when the
Buddha answered the accusations of the Brahmins, and when we
come to the ten indeterminate points, that perhaps is something
like nitattha. The Buddha is put to that point where He can’t
agree any longer to the convention. Because He used
conventional words, people made it an excuse to glean advantage
from it. That is the case with Nibbana: the fire going out.

“If the fire ‘goes out’ some think you should be able to go
and locate where it is. Some scholars in the West also follow the
same Hindu way where they think when the fire goes out it stays
in some ineffable state. When it comes to such points of absurdity
the Buddha had to correct them. Otherwise the Buddha would, for
all practical purposes, use the convention. Even to Bahiya he said
‘This is our pindapata time’, as if there’s some strict time
for pindapata. As if His whole life is for pindapata. ‘We have to
go on pindapata, don’t come and question us’! But when it comes
to the Dhamma: ‘in the seen, just the seen, in the heard, just the
heard.” When Bahiya could master and muster sufficient Samadhi
he had built up in the past, when he was sufficiently calmed
down, then the Buddha gave the real thing.

“There are also other occasions, for instance in the
Samyutta Nikaya, where you find the verses:
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‘Aham vadamiti pi so vadeyya

Mamam vadantiti pi so vadeyya,

Loke samannam Kusalo viditva
Voharamattena so vohareyya ti.” [SN 1.25]

‘That monk still might use such words as “I,”
Still perchance might say: “They call this mine.”
Well aware of common worldly speech,

He would speak conforming to such use.’

“So every time the Buddha says ‘I'm going’ and so on,
you should not think that He’s contradicted His own anatta
doctrine.

“Nitattha could also be in such cases like in the
Alagaddupama Sutta where the brahmins are repremanded for
false accusations. The Buddha comes out with the
statement: Pubbe c¢’aham bhikkhave etarahi ca dukkhaficeva
pannapemi dukkhassa ca nirodham — that is the best criterion to
decide on which side you are. ‘All formerly and now, | merely
say that there is suffering’ — there is no one suffering, whether it’s
a puggala or person or individual — all this rot comes in because
of not knowing that the Buddha’s message is also part and parcel
of language.

“For all practical purposes, the Buddha’s words are
enough. But for those who do not practice, but who are armchair
critics, there is so much contradiction in the Buddha’s words.
Sometimes He says there is dukkha only, and sometimes He says
you are suffering. This is also the reason why there is such a mess
in the interpretations of the kamma doctrine also. In sammaditthi,
we may say there’s the ‘lower’ sammaditthi and the
‘higher’ sammaditthi ‘2 The dasa-vatthuka  sammaditthi is kam-
massakata. When a person takes kamma as his own, he’s bound
by it. You are bound by your own grasping. Then it’s a fact that
you’re going to these wvarious realms etc.. dependent
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on avijja there is sankhara. Such people have to be judged by
their own standards.

“By the way, | may also say, now that we are on the point:
if you’re translating the Dhammapada, it is wrong according to
my understanding to translate the attavaggaas the chapter
on Self. It should be oneself. Otherwise, as Radhakrishnan finds
it, you are on the side of a#ta. But it is ‘oneself’: reflexive. If you
understand that as self there’s a contradiction between attahi
attano natthi and arzahi attano natho. But these are just loke
samannd.

“Similarly in the Potthapada Sutta, now and then the
Buddha had to come out, especially in the last words of the sutta
— they are very powerful: ima kho citta loka samania... yahi
tathagato voharati, aparamasam (“Citta, these are the world’s
designations, the world’s expressions, the world’s ways of
speaking, the world’s descriptions, with which the Tathagata
expresses himself but without grasping to them.”) I remember
reading The Meaning of Meaning by Ogden and Richards; there
they quoted from the Potthapada Sutta. They understood that
there’s something very deep in that simile about milk, curd, butter
etc. Though they didn’t get everything, they knew the Buddha
was nearer the truth about semantics.

“But now we think that where there’s a word there should
be something. It’s the thing that’s causing all the trouble. There’s
just a flux of life, a functioning, but no agent in it. But the
language requires both. That is why we have to say ‘it rains’,
leaving the room for someone to ask ‘what is this ‘it’?’. The fire
goes out: where has it ‘gone’? The Buddha from time to time had
to show the absurdity of such questions. In such contexts you
come across the nitattha.”
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NOTES

1.
2.

SN 12.12 (excerpt below)

“And what is right view? Right view, I tell you, is of two
sorts: There is right view with effluents, siding with merit,
resulting in the acquisitions; and there is noble right view,
without effluents, transcendent, a factor of the path.”
[MN117]

Addendum for NOTE 1
[...]
“Who, now, Lord, exercises contact?”’

“Not a fit question”, said the Exalted One. “I am not say-
ing (someone) exercises contact. If | were saying so, the
question would be a fit one. But I am not saying so. And |
not saying so, if anyone were to ask this: ‘Conditioned,
now, by what, Lord, is contact?’, this were a fit question.
And the fit answer there, would be: ‘Conditioned by the
sixfold sense-sphere, is contact, conditioned by contact is

feeling’.

[...]

— Translation by Bhante Nanananda:
Samyutta Nikaya — An Anthology
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Part 5

The final part of the Mahahatthipadopama Sutta contains
an interesting analysis by Ven. Sariputta Thera which sheds light
on the connection  between salayatana and paiicupada-
nakkhandha. | had carelessly commented on this section by
reading the English translation without referring to the Pali, and
in his reply to my notes Bhante Nanananda pointed out an
important distinction | had failed to make.

Ven. Nanamoli’s translation of the relevant section reads
as follows:

“If, friends, internally the eye is intact but no external
forms come into its range, and there is no corresponding
[conscious] engagement, then there is no manifestation of the
corresponding section of consciousness. [MLDB (2009) p. 283]”

‘Corresponding  [conscious]  engagement’is  Ven.,
Nanamoli’s rendering of tajjo samannahdra. | had taken this to
be identical to manasikara (attention), influenced by Ven.
Nanavira Thera’s writings. In my interview, | ask Bhante
Nanananda for an explanation on the difference between the two.

“Earlier we pointed out how, in a discussion that may be
categorized as nitattha, the Buddha corrected Ven.
Moliyaphagguna’s questions which implied an agent behind
action. He rephrased them with the paccaya terminology. Simi-
larly, when we say manasikara, some may tend to think of an
agent behind the attention. But Ven. Sariputta Thera takes a
different approach here when explaining the arising of visiiiana.

“He discusses three possibilities:

1. The eye is not ‘broken’ — it is functional. External forms
don’t come to the vicinity. And Tajjo samannahara, what-
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ever that may be, is not present. Then, there’s no eye
consciousness.
“Here, we have to be specific about virifiana.

Again, I’'m reminded of something Dr. W.S. Karunaratne
said: “There is no ‘the viiinana’; it is always ‘a viiifiana’.
Everything has to be concrete — there is no abstract
consciousness.” But people think that consciousness
exists on its own, and this has given rise to various
theories. Ven. Nanavira Thera also pointed this out when
he said “paticcasamuppada is vifiiana” M | may not agree
with everything he said, but here he did reveal an
important matter. The reciprocal relationship between
vifiniana and nama-ripa is the vortex of existence, and it
is the heart of paticcasamuppada.

2. The eye is not broken, and external forms do come to the
vicinity. But tajjo samannahara is absent. Then, there is
No eye-consciousness.

3. The eye is not broken, external forms come to the vicinity,
and there istajjo samannahara. Then, there is eye-
CoNnsciousness.

“The word tajjo comes from tat + ja. Tat means ‘that
[itself]’. It is the root of such important words
as tadr and tammaya. So tatja means ‘arisen out of that itself’.
What is samannahara? You might remember that, in the Canki
Sutta, the Buddha happens to see the Kapathika Brahmin youth.
There we find the word upasamharati along with saman-
nahara,”? referring to a sort of focusing that may have not been
planned — a chance meeting of eye to eye.Saman-
nahara (aharati = brings) refers to a certain ‘bringing together’.

“Sotajjo samannahara points to the fact that this
‘bringing together’ of the necessary factors for the arising of
consciousness is inherent to the situation itself. It is unique to the
situation, and does not come from within a person or from the
outside. It is not exerted by oneself or an external agent: some
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thought that there is an atman inside who is in charge, while
others said that it is a God that injects consciousness into the
man. Letting go of all these extremes, Ven. Sariputta Thera
pointed out the crucial role oftajjo samannahara with his
analysis of the three possibilities.”

And then Bhante falls silent, and looks on with a smile.
After a few moments, he asks: “What do you hear?”
There is a bird singing in the distance.

“Did it start singing only now?”

It probably had started earlier (and now that | am listening
to the tapes as | transcribe this, | know that it had started many
minutes earlier).

“It must have been singing all this while, but only now...”
| say.

“Only now...?”
“Only now did the attention go there.”

“There you have tajjo samannahara' So is it only because
of the sound of the bird that you heard it? Didn’t you hear it only
after | stopped talking? There could be other reasons too: had
there been louder noises, you may not have heard it. So we see
that it is circumstantial. That is why we mentioned in our
writings: everything is circumstantial; nothing is substantial.”

Please allow me to interject here and add that the last
sentence would remain something that I’1l always cherish from
these interviews. Not only because of the simple profundity of the
statement or the nice little practical experiment that led up to it,
but also because of the gentle kindness in the way it was uttered.
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“The attention that is present in a situation is to be
understood as having arisen out of the circumstances. If there is
anything of value in the Patthana, that would be here, in its
analysis of the 24 causes. I can’t say for certain, but it may well
be an attempt at systematising the general concept mentioned in
this sutta: how a thought is connected to another. Since it is
impossible to explain this mechanism by breaking it apart with
words, Ven. Sariputta Thera says it is circumstantial — unique to
the situation itself.

“It is because of this nature of the Buddhadhamma that the
later Indian philosophers called it a sanghatavada — pluralism, or
a theory of aggregates, where the causes are not limited to one or
two or none. So my silence paticca, the sound of the bird paticca,
absence of other sounds paticca etc. there was the arising of a
different ear-consciousness.

“It is alright to refer totajjo samannahara as man-
asikara as long as we make it clear that the process is impersonal.
We may also bring in the Kim Miulaka Sutta B! here.
Unfortunately my explanation of it in The Magic of the Mind, in
the chapter ‘Essence of Concepts’, was not accepted even by
Ven. Nyanaponika. In the sutta we find the statement manasikara
sambhava sabbe dhamma (born of attention are all things). The
commentary limits the discussion just to skillful states, which is a
very narrow way of looking at it. Be it samma or miccha, there
the Buddha is pointing out the general principle.

“It is probably because of the importance of the principle
discussed that the Buddha brought up the subject without being
prompted by anyone. It is as if He declared it because the world
would not hear or realize it otherwise. The sutta is a wonderful
revelation about what we take as a ‘thing’. It is not something
existing on its own in the world but a result of many
psychological causes. But when we say that, we are accused of
being virinianavadins and suiifiatavadins.
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“One has to ask: why did the Buddha say ‘manopubba-
ngamd dhamma, manosettha manomaya’ (Mind precedes all
dhammas. Mind is their chief; they are all mind-wrought — Dhp
1)? One has to admit that the Dhamma is mano-milika. But
again, the mind is just one of the senses. What we have here is
just a self-created problem. We discussed how existence is a
perversion. The arising of dhammas is also the arising of dukkha.
Not realizing this, some go looking for the truth among ‘things’.

“The search goes on because of delusion, and it is fruitless
because they are chasing illusions. Dhammas, things, are all
fabricated. They are all relative. They are all results of marifiana
(ideation). Just as those who were entrenched in self-view saw
the Buddha as a nihilist, those who are entrenched in materialism
cannot grasp the Buddhist philosophy which puts the mind first.”

Here | ask a recurring question, probably because 1 still
can’t bring myself to accept the already given answers due to my
own materialistic tendencies (of those days): what would one see
if one looks at the world ‘objectively’ — if such a thing were
possible? Perhaps this is another way of asking what one sees in
the arahattaphala samadhi.

=99

“Sunifiatd” comes the quick reply.

“Whether people accept it or not, the truth is emptiness.
We need not go far: it is already there in the three words animitta,
appanihita and sufifiata. One has to go from nimitta (sign)
to animitta (signless), with the help of signs. The culmination
of panidhi (resolve) is appanihita (undirected). ‘Thingness’ gives
way to emptiness.

“Imagine there were a large box here, with a label saying
that the contents weigh 1000kg. If | were to ask you to move it,
you’d object saying that it is too heavy for one person to handle.
Let’s say I somehow coax you to try. When you try to lift, it
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comes off almost without effort — there’s no bottom to the box!
The 1000kg sign was deceiving you. That’s why the realization
of the Dhamma is equated to laying down of a burden.

“To realize emptiness, one has to know what one is
aiming at. Yad'anuseti, tad’anumiyati, yad anumiyati, tena
sankham gacchati (If one has an underlying tendency towards
something, then one is measured in accordance with it. If one is
measured in accordance with something, then one is reckoned in
terms of it. [SN 22.36]). As long as there is anusaya there would
be measuring, giving rise to the concept of ‘things’. Elimination
of anusaya is like the bottom of the box giving way. After that,
anyone can lift it.”

NOTES

1. ... any exemplification of paticcasamuppadain the
sphere of experience can be re-stated in the form of the
fundamental exemplification of paticcasamuppada in the
sphere of experience, which is, as it must be, that
beginning  with  vidfiana. Thus, vifdapa  and
paticcasamuppdda are one.

— Ven. Nanavira Thera, Notes on Dhamma, “A Note on
Paticcasamuppada”, para. 20

2. Atha kho kapathikassa manavassa etadahosi: ‘yada me
samano gotamo cakkhund cakkhum upasamharissati,
athaham samanam gotamam paitham pucchissami’ti.
Atha kho bhagava kapathikassa manavassa cetasa
cetoparivitakkamanniaya yena kapathiko manavo tena
cakkhiini upasamhasi. Atha kho kapathikassa manavassa
etadahosi: ‘samannaharati kho mam samano gotamo,
yanninaham samanam gotamam paitham puccheyyanti.

[MII p. 169 (PTS)]
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Then the thought occurred to Kapathika the youth, “When
Gotama the contemplative meets my gaze with his, I will
ask him a question.” And so the Blessed One,
encompassing Kapathika’s awareness with his awareness,
met his gaze. Kapathika thought, “Gotama the
contemplative has turned to me. Suppose | ask him a
question.” [MN 95]

[...] Rooted in desire (or interest) friends, are all things;
born of attention are all things; arising from contact are all
things; converging on feelings are all things; headed by
concentration are all things; dominated by mindfulness
are all things; surmountable by wisdom are all things;
yielding deliverance as essence are all things; merging in
the Deathless are all things; terminating in Nibbana are all
things. [Excerpted from AN 8.83]

— Translation by Bhante Nanananda (The Magic of the
Mind)
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Part 6

This is part 6 of a series on Ven. Katukurunde Napananda
Thera. Many months have passed since | met Bhante Nanananda
for the first time, and had this series of discussions. More
recordings remain to be published than have already appeared
here. Unfortunately it seems unlikely that I will manage to
transcribe them. I would now like to wrap up this series with one
memorable discussion we had:

To end our long discussion, I ask from Bhante: “Does this
mean that we should not be afraid to call Buddhism
a sunnatavada?”

“We approach the Buddha’s teaching with our precast
pigeonholes: either it has to be idealism, or it must be realism. If
one really wants to call this an ‘ism’, they should be calling it
‘let-go-ism’. One picks up only to make use of and let go.

“The entire teaching of the Buddha could be summed up
in a single Pa/i word. What do you think it is?”

| wonder if Bhante is referring to Appamada.

“Yavadeva”, comes the unexpected answer. Bhante adds
the Sinhala word: “hudek”. In English, it means ‘merely for the
sake of’. I am awed by the simple profundity of that statement.

“That one word transcends all those isms. We might as
well call this teaching a yavadeva-ism. Each step on the way is
merely for the sake of taking the next, and that too is merely for
the next. In other words, one has to reverse paticcasamuppada.
We encounter the word ahara (food, nutriment), for both good
and the bad. Hetu, paccaya, akara all indicate causality. Later
tradition tried to make a distinction between hetu and paccaya but
we do not see this in early texts. For example, we find phrases
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such as ‘ko hetu, ko paccayo’. The teaching was given to be made
use of, to go to the other shore, not to get entangled in words.”

| ask, almost rhetorically, if this mess was created by
taking the prescriptive teachings of the Buddha as descriptive.

“That’s why we said that it is when pariyatti (scriptural
study) overtook patipatti (practice) that the decline started. How
can one understand the texts without any practice? It would be
just a collection of words. We need both: sattham
sabyafijanam (right meaning and right phrasing). If the meaning
is wrong, the phrasing would be wrong, and vice versa. However,
if the meaning is right, even if the phrasing is wrong, there is the
possibility of making corrections. Otherwise we’ll be passing
the pitaka, the basket, in the dark.”

“I’'m reminded of one beautiful line from a story
mentioned in the commentaries, which my teacher (Ven.
Nanarama Mahathera) used often in his Dhamma talks: afifio esa,
avuso, gatakassa maggo nama ™ — This path is different,
friend, to one who has travelled by it.”

NOTES

1. See discussion on Gantho in Visuddhimagga, Chapter 3:
Kammatthanaggahananiddeso, Dasapalibodhavannana
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2. Correspondence with Bhikkhu Yogananda

Part 1
Dear Bhante Nanananda,

In the Cala Sufifiata Sutta we encounter the phrase ‘Ayam
pi kho animitto cetosamadhi abhisafikhato abhisaficetayito’. |
find it difficult to understand how this experience of the ‘signless’
could be ‘prepared and thought out’. Is this animitta cetosamadhi
different from the animitta vimokkha, and if so, how is one to
understand it?

Dear Ayasma Yogananda,

The specially prepared (abhi-samkhato) and thought-out
(abhisaficetayito) nature of animitta cetosamadhi is already
implicit in the statement:

“Punacaparam, Ananda, bhikkhu amanasikaritva
akificafifayatanasafifiasm amanasikarita nevasaffiana-
safifigyatanasafifiarn ~ animittarz  cetosamadhim  paricca
manasikaroti ekattasz. Tassa animitte cetosamadhimhi cittasm
pakkhandati pasidati santigshati adhimuccati.”

— Cula Sufifata S. MIII 107

“Again, Ananda, a monk — not attending to the
perception of the sphere of nothingness, not attending to the
sphere of neither perception nor non-perception, attends to the
unity (ekattariz) dependent on the signless concentration of
mind. His mind leaps towards it (pakkhandati), acquires
confidence in it, gets steadied in it and is resolute in it.”
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This state of concentration is one that is attained by
forcibly shutting out some states of perception and developing a
predilection for another state of concentration. Here is a
preference for unity (ekatta) to the exclusion of diversity
(nanatta).

It is still far from the supreme freedom ringing through
the long phrase describing afifiaphala samadhi.

e ya yam bhagini samadhi na cabhipato na
capanato na sasarkhara niggayha varitavato vimuttatta zhito
fhitatta santusito santusitatta na paritassati, ayam bhagini
samadhi affaphalo vutto Bhagavata.”

—A. 1V 428

s Sister, that particular concentration which is
neither ‘turned — towards’ nor ‘turned outwards’, which is
not a form of restraint forcibly held in place by preparations
— a concentration which is stable owing to the fact of being
emancipated and is one of contentment owing to its stability
and wherein owing to contentment one is not vexed — this
concentration, sister, has been made known by the Fortunate One,
as that which has knowledge (of Arahanthood) as its fruit
(affiaphalo)”

For more details of this signless concentration one could
explore the Maha Vedalla Sutta where the conditions (paccaya)
for its attainment, duration and coming out are given. The
concluding section of that Sutta has a lively discussion on the two
senses (the lower and the higher) in which the terms appamana
cetovimutti, akificaifia cetovimutti, sufifata cetovimutti and
animitta cetovimutti are used. The following declaration by
Venerable Sariputta is enlightening as to the higher sense (or
deeper sense) of animitta cetovimultti:
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“rago kho avuso nimittakarapo, doso nimittakarano,
moho nimittakarano, te khinasavassa bhikkhuno pahimna......”

“Lust, friend, is something significative, hatred is
something significative, delusion is something significative,
they are abandoned in the influx-free monk....”

The very freedom from all preparations (sankhara), assets
(upadhi) and cravings (tanha) is experienced as the signless
(animitta), the void (sufifiata) and unestablished (appanihita)
deliverance according to one’s individual forte in his triple attack
on the citadel of TRUTH — so to speak — i.e. impermanence
(anicca) suffering (dukkha) and not self (anatta). In fact, it is the
proper beat and range of the Arahant in his arahattaphala-
samadhi.

“Yesam sannicayo natthi
Ye parififiata bhojana
sufifiato animitto ca
vimokkho yesa gocaro
akase va sakuntanam
gati tesam durannaya”

“Those who do not accumulate and have comprehended
food and whose range (lit. pasture) is the deliverance of the void
and the signless, their track is hard to trace, like that of birds in
the sky.”
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Part 2
Dear Bhante Nanananda,

We come across the phrase ‘dasangehi samannagato
araha’ where ‘samma dizthi’ is the first factor. It seems to me that
the Arahat’s detachment for this right view he ‘possesses’ is
implied by ‘samma vimutti’. | would like to know from Bhante if
this is correct.

Dear Ayasma Yogananda,

The Noble Eightfold Path is the ‘Raft’ described in the
Alagaddizpama Sutta (M. 1. 134), according to the ‘A4sivisopama
Sutta’ (S. IV 175)

“Kullanti  kho bhikkhave ariyassetar: atthasigikassa
maggassa adhivacari”

“The RAFT, O! monks is a synonym for the Noble
Eightfold Path”

Now, Sammadizhi is the forerunner among the Path
factors according to the Maha Cattarisaka Sutta (M. 111. 72)

“Tatra, bhikkhave, sammaditthi pubbafigama hoti”
“Therein monks, Right View is the forerunner”

By the way, | happened to compare this role of Right
View to the vanguard in conducting safely a V.L.P. through a
crowd. In fact, this V.I.P. is the so called ‘self’. Spurious as he is,
he has to be conducted beyond the Mara’s realm (‘maccudheyya’
— Dhp.v.86).

Now let us listen to the grand-finale of the Buddha’s
exhortation regarding the RAFT in Alagaddizpama Sutta:
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“Evameva kho bhikkhave kullizpamo maya dhammo desito
nittharanatthaya no gahapatthaya. Kullzpamarm vo bhikkhave
ajanantehi dhamma pi vo pahatabba, pageva adhamma.”

“Even so, monks, have | preached the Dhamma to be
comparable to a RAFT, for the purpose of crossing over, not
for the purpose of grasping. Monks, when you comprehend the
Dhamma, comparable to a RAFT you should abandon even
good states, how much more so bad states.”

That one should not cling even to ‘Right View’ is the
substance of the Buddha’s catechism in Maha Tarhdasariikhaya
Sutta.

“Imam ce tumhe bhikkhave dizhim evam parisuddharm
evam pariyodatam alliyetha kelayetha dhanayetha mamayetha,
api nu tumhe bhikkhave kullzpamam dhammas: desitam
ajaneyyatha nittharapatthaya no gahanatthaya. ”

“Monks, purified and cleansed as this view is, if you cling
to it, cherish it, treasure it, and call it ‘my own’ would you then
comprehend the Dhamma that has been preached as comparable
to a ‘Raft’ for the purpose of crossing over, not for the purpose of
grasping.”

“No Venerable Sir”

G So you are right, after all’)
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Part 3
Dear Bhante Nanananda,

How are we to understand the sekha who has entered the
path to stream entry but has not reached phala (namely the
saddhanusart and the dhammanusari)?

Dear Ayasma Yogananda,

One can understand the differences between the sekha (on
the one hand) and the saddhanusarz and the dhammanusarr
(on the other) by examining the following quotations:

1. “Evam svakkhato bhikkhave maya dhammo uttano vivaro
pakasito chinnapilotiko. Evam svakkhate bhikkhave maya
dhamme..... chinnapilotike  yesam  bhikkhanam  fini
sariryojanani pahmani sabbe te sotapanna
avinipatadhamma niyata sambodhiparayana.

Evam  svakkhato  bhikkhave  maya  dhammo......
chinnapilotiko. Evarm svakkhate bhikkhave maya dhamme.....
chinnapilotike ye te  bhikkhz = dhammanusarino,
saddhanusarino sabbe te sambodhi parayanda.”

— Alagaddhizpama Sutta (M. 1. 141f)

“Monks, the Dhamma well proclaimed by me thus is clear,
open, and evident and free of hoodwink.* In the Dhamma
well proclaimed by me thus which is clear, open, evident and
free of hoodwink those monks who have abandoned three
fetters are all stream winners, not liable to fall into bad
bourns, bound (for deliverance) and headed for
enlightenment.

Monks, the Dhamma well proclaimed by me is
clear ............. free of hoodwink. In the Dhamma well
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2.

proclaimed .............. free of hoodwink, those monks who are
Dhamma followers or faith followers, are all headed for
enlightenment.”

(* A suggested rendering for chinnapilotika — a controversial
term among scholars)

— Alagddizpama Sutta (M. 1. 141f)

“Sattime bhikkhave puggala santo samvijjamana lokasmiznz,
katame  satta?  Ubhatobhagavimutto,  pafifiavimutto,
kayasakkhi, dighippatto, saddhavimutto, dhammanusarz,

saddhanusari............ Katamo ca bhikkhave puggalo
dhammanusari?

Idha bhikkhave ekacco puggalo ye te santa vimokkha
atikkamma ripe aruppa te na kayena phassitva viharati,
pafifidya cassa disva asava aparikkhing  honti.
Tathagatappavedita cassa dhamma pafifigya mattaso
nijjhanam khamanti, api cassa ime dhamma honti,
seyyathidam, saddhindriyam viriyindriyam satindriyam
samadhindriyam pafifaindriyam. Ayam vuccati bhikkhave
puggalo dhammanusarsi.

............ Katamo ca bhikkhave puggalo saddhanusari?
Idha bhikkhave puggalo ye te santa vimokkha atikkamma

ripe aruppa te na kayena phassitva viharati, paffiaya cassa
disva asava aparikkhing honti. Tathagate cassa
saddhamattariz hoti pemamattarz apicassa ime dhamma
honti, seyyathidasm saddhindriyas viriyindriyas satindriyarm
samadhindriyam paffiindriyam. Ayam vuccati bhikkhave
saddhanusari.”

— Kitagiri Sutta (M. 1. 477ff)

“Monks, there are seven kinds of persons to be found
existing in the world. What seven? They are: one liberated in
both ways, one liberated by wisdom, a body witness, one
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attained to view, one liberated by faith, a Dhamma follower
and a faith follower...................... what kind of person is a
Dhamma follower? Here some person does not contact with
the body and abide in those liberations that are peaceful and
formless, transcending forms, and his influxes are not yet
destroyed by his seeing with wisdom, but with wisdom he
has sufficiently gained a reflective acceptance of those
teachings proclaimed by the Tathagata. Furthermore he has
these qualities: the faith faculty, the energy faculty, the
mindfulness faculty, the concentration faculty, and the
wisdom faculty. This kind of person is called a Dhamma
follower ..........

What kind of person is a faith follower? Here some person
does not contact with the body and abide in those liberations
that are peaceful and formless, transcending forms, and his
influxes are not yet destroyed by his seeing with wisdom, yet
he has sufficient faith in and love for the Tathagata.
Furthermore he has these qualities: the faith faculty, the
energy faculty, the mindfulness faculty, the concentration
faculty, and the wisdom faculty. This kind of person is called
a faith follower.”

— Kitagiri Sutta (M. 1. 477 f)

3. Seyyathapi bhikkhave ye te usabha gopitaro goparinayaka te
tiriyarn gangaya sotam chetva sotthina param agamarisu,
evameva kho bhikkhave ye te bhikkhz Arahanto khinasava
vusitavanto katakaraniya ohitabhara anuppattasadattha,
parikkhipabhavasamyojana sammadaniia vimutta. Tepi
triyam marassa sotar chetva sotthina param gata.

Seyyathapi bhikkhave balavagavo dammagavo tiriyam
ganigaya sotam chetva sotthina param agamamsu, evameva
kho bhikkhave ye te bhikkhi paficannam orambhagiyanari
samyojananam parikkhaya opapatika tatthaparinibbayino
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4.

anavattidhamma tasma loka. Te pi tiriyam Marassa sotarm
chetva sotthina param gamissanti.

Seyyathapi bhikkhave vacchatara vacchatariyo tiriyam
gangaya sotam chetva sotthina param agamamsu, evameva
kho bhikkhave ye te bhikkhi tippam samyojananam
parikkhaya ragadosamohanar: tanutta sakadagamino saki
deva imari lokam agantva dukkhassantar: santam karissanti,
te pi tiriyarim Marassa sotam chetva sotthina param
gamissanti.

Seyyathapi bhikkhave vacchaka kisabalaka tiriyam gangaya
sotarm chetva sotthing param agamamsu, evameva kho
bhikkhave ye te bhikkha tinpam sarmyojananam parikkhaya
sotapanna avinipatadhamma niyata sambodhiparayana, te pi
tiriyam’ marassa sotarm chetva sotthing param gamissanti.

Seyyathapi bhikkhave vacchako tarunako tavadeva jatako
matugoravakena vuyhamano tiriyam gangaya sotam chetva
sotthina param agamasi, evameva kho bhikkhave ye te
bhikkhiz dhammanusarino saddhanusarino te pi tiriyam
marassa sotar chetva sotthing parari: gamissanti.

— Cila Gopalaka Sutta (M. 1. 266)

“Monks, just as the bulls, the fathers and leaders of the herd,
breasted the stream of the Ganges and got safely across to the
further shore, so too, those monks who are Arahants with
influxes destroyed, who have lived the holy life, done what
had to be done, laid down the burden, reached the true goal,
destroyed the fetters of becoming and are completely
liberated through final knowledge by breasting mara’s stream
they have got safely across to the further shore.

Just as the strong cattle to be ...... breasted the stream of the
Ganges and got safely across to the further shore, so too,
those monks who with the destruction of the five lower
fetters will reappear spontaneously (in the Pure Abodes) and
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there attain final Nibbana without ever returning from that
world by breasting Mara’s stream they will get safely across
to the further shore.

Just as the heifers and young oxen breasted the stream of the
Ganges and got safely across to the further shore, so too
those monks, who with the destruction of the three fetters
and with the attenuation of lust, hate and delusion, are once
returners, returning once to this world to make an end of
suffering.

Just as the calves and the feeble cattle breasted the stream of
the Ganges and got safely across to the further shore, so too
those monks who, with the destruction of the three fetters are
stream enterers, not liable to fall into bad bourns bound (for
deliverance), headed for enlightenment — by breasting mara’s
stream they too will get safely across to the further shore.

Just as that tender calf just born being urged by the mother’s
lowing, also breasted the stream of the Ganges and got safely
across to the further shore, so too those monks who are
Dhamma followers and faith followers by breasting mara’s
stream, they too will get safely across to the further shore.”

— Cila Gopalaka Sutta (M. 1. 266)

“Cakkhum bhikkhave aniccam viparipami affiathabhavr;
sotam aniccam viparipami afifathabhavi; ghanam aniccam
viparinamz  affiathabhavr;  jivha anicca  viparinami
affathabhavr; kayo anicco viparinam: afifiathabhavi; mano
anicco viparinamr afifiathabhavi.

Yo bhikkhave ime dhamme evam saddahati adhimuccati
ayam vuccati saddhanusari okkanto sammattaniyamar
sappurisabhzmim  okkanto, vitivatto puthujjanabhzaminm
abhabbo tam kammam katum yam kammam katva nirayam
va tiracchanayonim va pettivisayam va upapajjeyya;
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abhabbo ca tava kalam katum yava na sotapattiphalasm
sacchikaroti.

Yassa kho, bhikkhave, ime dhamma evam pafifiadya mattaso
nijjhanam khamanti, ayam vuccati dhammanusari, okkanto
sammattaniyamar abhabbo ca tava kalam katum yava na
sotapattiphalarm sacchikaroti.

Yo bhikkhave ime dhamme evasm pajanati evarm passati ayam
vuccati  sotapanno avinipatadhammo niyato sambodhi-
parayano ti.”

— Okkantika Samyutta (S. 111 225f.)

“Monks the eye is impermanent, changing becoming
otherwise. The ear........ The nose,,,,,,,, The tongue....... The
body......... The mind is impermanent, changing becoming
otherwise. One who places faith in these teachings and
resolves on them thus is called a faith follower, one who has
entered the fixed course of rightness entered the plane of
superior persons, transcended the plane of the worldlings. He
is incapable of doing any deed by reason of which he might
be reborn in hell, in the animal realm or in the domain of
ghosts; he is incapable of passing away without having
realized the fruit of stream entry.

One for whom these teachings are accepted thus after being
pondered to a sufficient degree with wisdom is called a
Dhamma follower one who has entered the fixed course of
rightness, entered the plane of superior
PEISONS ..cvvevvvieveesireeien, without having realized the fruit of
stream entry.

One who knows and sees these teachings thus is called a
stream enterer, no longer bound to the netherworld, fixed on
destiny with enlightenment as his destination.”

— Connected Discourse on Entering (S. 111 225 f.)
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Part 4

2010-01-06
Dear Bhante Nanananda,

Is there any difference between Sotapattiphala Samapatti
and Arahattaphala Samapatti?

Dear Ayasma Yogananda,

Granted that all the four Supramundane Paths and Fruits
imply a vision of Nibbana and an insight into the law of
Dependent Arising, one might wonder why there is a gradation in
the experiences of the Fruit attributed to the 4 Noble Persons. If
the ‘taste’ of the Four Fruits in the Supramundane — ‘Bunch’ is
the same, why all this discrimination?

According to the Buddha, it is a question of fetters (to
existence) and influxes (asava). It is true that even the
Streamwinner gets the conviction that there is no fear of death
where there is no craving and that existence is dependent on
grasping. But he has not fully realized the stilling of all
preparations (sabbasankharasamatha) and the complete
destruction of craving because of the tenacity of remaining
fetters. To that extent his experience of Nibbana is not on par
with that of an Arahant who has destroyed the fetters and
influxes. Even at the risk of possible misconstruing this gradation
could be compared to that of a comma, a semicolon, a colon and
a Full Stop!

1 2 3 4
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Part 5

2010-12-25
Nauyana

Dear Bhante Nanananda,

| hope Bhante is well and in good health and that the
venerables are practicing peacefully and harmoniously.

I would be much grateful if Bhante could kindly clarify a
Dhamma question | have which seems to be rather fundamental
and also a matter of controversy since ancient times: does the
phala immediately follow the magga?

Certain Suttas (such as the ones relating the story of
Sarakani — SN 55 24 & 25) seem to imply that there could be a
significant time gap between the attainments of magga and phala,
contrary to the traditional interpretation. It also seems rather
redundant to have eight Ariyans if four of them are in their
respective states for a split second only.

I hope it would not be too inconvenient for Bhante to send
a short reply clarifying this issue. It would be of much benefit for
many of us here.

With love and respect,
Yogananda.
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To: Venerable Yogananda.
Dear Ayasma Yogananda,

| received your letter dated 2010-12-25. Your question....
does the phala immediately follow the magga? With its ‘poser’: It
also seems rather redundant to have eight Ariyans if four of them
are in their respective states for a split second?

Could be tackled as follows:

The Dhamma question you have raised (a matter of
controversy since ancient times) stems from an insufficient
understanding of the canonical definition of the 8 ‘ariya
puggalas’. The relevant Sutta is the one found on pg 292 A IV.

“Agthime  bhikkhave puggala ahunreyya pahuneyya
dakkhineyya afjalikaraniya anuttaram puffiakkhettasm
lokassa. Katame attha?

Sotapanno  sotapattiphalasacchikiriyaya  patipanno,
sakadagami sakadagamiphalasacchikiriyaya patipanno,
anagami anagamiphalasacchikiriyaya patipanno, araha
arahattayo paripanno,

Ime kho bhikkhave agtha puggala ahupeyya ...
PE v anuttaram pufifiakkhettar: lokassati.

Cattaro ca paripanna — cattaro ca phale rhita

esa samgho ujubhzto — pafifiasila samahito

yajamananarm manussanam — pufifapekkhanapaninam
karotarsn  opadhikam pufifarmz  — sanghe dinnam
mahapphalar”’

“Monks there are these eight (types of) individuals worthy
of gifts, worthy of hospitality, worthy of offerings, worthy of
reverential salutation — the unsurpassed field of merit for the
world. Which are the eight?

The stream-winner, the one who is treading the way of
practice for the realization of the fruit of stream-winning.
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The once-returner, the one who is treading the way of
practice for the realization of the fruit of once-returning.

The non-returner, the one who is treading the way of
practice for the realization of the fruit of non-returning.

The Arahant, the one who is treading the way of practice
for Arahanthood.

These O monks are the eight types of individuals worthy
of gifts.......... the unsurpassed field of merit for the world.

The treaders four

And the four on fruit established

This is the sangha (in virtue) upright

Endowed with wisdom, morality and concentration.

For those human beings who offer sacrifice

For beings that expect merit

For those whose assets are in merit

Whatever is given for the Sangha is of great fruit.”

The key to solve this long-standing controversy is the
term pagipanna. There is a subtle nuance by which the term
‘magga’ differs from paripada though they are often juxtaposed
as (apparent) synonyms. The peculiar wording — phala —
sacchikiriyaya — patipanno (which sounds rather periphrastic) is
enough to forewarn us against confusing it with ‘lokuttara
magga’ (supra-mundane path) which incontrovertably is
immediate (@nantarika). One may wonder why the first line of
the summary verse does not run something like:

“Cattaro ca maggagtha — cattaro ca phale thita”

‘Paripada’ (treading) certainly lasts more than a split
second but the ‘magga’ (path) immediately yields ‘fruit’. Hence
the indubitable asseveration in Ratana Sutta:

“Yam Buddhaseyzho parivannayt sucim
samadhimanantarikafifamahu
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samadhing tena samo na vijjati
idampi dhamme ratanar: panitam
etena saccena suvatthi hotu”

“That pure concentration which the supremely Awakened
One extolled

That concentration which the Noble Ones call
‘immediate’

There is no concentration comparable to it

This is the excellent jewel nature of the Dhamma

By the power of this truth — may there be well-being”

The full import of the clumsy looking repetitive
expression ‘phala sacchikiriyaya patipanno’ could be evaluated
in the light of my long reply to one of your earlier questions.

“How are we to understand the ‘sekha’ who has entered
the path of stream-entry but has not reached ‘phala’ (namely the
‘saddhanusari’ and the ‘dhammanusari’)?”

You may also listen to my Pahan Kanuwa Sermon No.
169 in which | touched on this ‘magga-patipada’ problem
(towards the end).

With metta
K. Nanananda.
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3. Correspondence with Mrs. S. P.
Part 1

Hamburg 16.12.2005
Dear Venerable Bhikkhu Nanananda,

So now | came to the decision to ask you directly. It’s not
easy to formulate the problem in a correct and clear way or to
show the ground from which I ask and | know it’s probably even
much more effort to answer (except you’re answering something
like: “just give it up — all of it are constructions in the mind™).

The intention is to get advice from you, someone who is
deeply anchored in the Dhamma, so be sure whatever you will
say, | will receive it with great appreciation.

So — as far as my understanding goes (there is no doubt,
that awakening is possible):

The aim is the total end of raga, dosa, moha.
But this status seems to be understandable in two kinds of
possibilities:
1) Either Nibbana within lifetime = Nibbana with
khandha but without upadana or

2) parinibbana after giving up the will of continuing
(ayusafikharo) = Nibbana without any khandha = the end of all
which can be thought, felt, perceived?

The impression of an objective existing world -
independent from avijja — is overwhelmed by an Arahant. The
Arahant is no longer a prisoner of the Paziccasamuppado.

If this is right, the following question seems logical: How
can it be however possible, that there is action, perception,
feeling etc. — an Arahant teaching the Dhamma for example?
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Why does an Arahant seem to go back into all that, what
he had given up (the 5 khandha)?

May be in better words: the reason why the khandha
process is working is avijja and thirst, both is ceased, the ending
of any wishes was, what the Ariya savako was fighting for — after
reaching this aim — how can any wish come up (even if it is not
for his own profit but also to help someone). Viewed from a very
high perspective isn’t that ‘someone’ nothing more but a concept
in mind, some sort of product of avijja?

Or for another example, why does an Arahant
(sometimes) commit suicide? (someone who — whatever kind of
feeling is perceived — recognizes it neutral, just as a conditional
feeling — even if it is dangerous for his life) why doesn’t he
accept it?

Doesn’t it mean that parinibbana is better or higher or
something else than Nibbana?

Is there some sort of rest moha, which however by an
Arahant is recognized as moha?

Otherwise we would have (objective existing) khandha
without updadana? (at least for the while as long as the body is
alive maybe the ‘ayu’ what is it exactly? Which role plays the ayu
in context with Pagicca samuppada?)

So it seems as if there is somehow still a sort of rest
suffering or rest delusion/illusion as long as parinibbana is not
reached?

In the Suttas it is said that most of the Arahants reach
pafifigvimutti not cetovimutti. But isn’t parinibbana always
pafifiavimutti and cetovimutti?

This would mean that they (the Arahants with
paffiavimutti) manage to reach cetovimutti in the moment of
death? Why now? How? What happens — was the release before
not complete?

59



Questions & Answers on Dhamma

It is really difficult to understand why ‘someone’ is meant
to walk around (why the process of being is continued) if ‘he’ is
totally freed from illusion.

I think one of the traps of misunderstanding is maybe the
interpretation of the word Nibbana. The only way to describe
Nibbana is, what it is not and in using vocabulary of samsaro.
For me in the highest sense it means: it’s impossible to reach or
experience Nibbana and there are no words for the
unconditioned. But what can be experienced is the wisdom of the
end of samsaro with all good feelings from jhanas etc., but both
the wisdom and the feelings should be seen as samsaric
phenomena, which will come to end after some time because
there is no base for continuing anymore.

There is the idea of an Arahant having realized Nibbana
and being freed from upadana, he was teaching and acting more
than 40 years because of this imagination quite a lot of Buddhists
think Nibbana obviously can’t be ‘no-thing’. | think maybe
Nibbana and sarmsara are mixed up.

Even the pure and freed and non-manifestative
consciousness of an Arahant is conditioned or do you see it
different?

I think all these questions actually are pointing mainly to
the same. | hope | could transport the difficulties/the
contradiction without sounding presumptuous (arrogant) or in
whatever way not appropriate, please forgive all this
incompetency.
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Pothgulgala Aranya,

Pahan Kanuwa, Kandegedara,
Devalegama

06.01.2006

Dear Upasika S.P.,

| received your letter dated 16.12.2005. Many of your
Dhamma questions are quite pertinent because generally we have
too idealistic a picture of an Arahant. But perhaps you can find an
answer to them once the distinction between sa-upadisesa
Nibbanadhatu and anupadisesa Nibbanadhatu is understood. |
have tried to explain this distinction particularly in my N.M.S.
Sermon Nos. 18 & 19.

In the relevant Sutta of Itivuttaka the following
description is given of the Arahant in sa-upadisesa
Nibbanadhatu.

C His five sense faculties still remain and due to the
fact that they are not destroyed, he experiences likes and
dislikes, pleasures and pains. That extirpation of lust, hate and
delusion in him, monks, is known as the Nibbana element with
residual clinging.”

So an Arahant is not an insensate ‘vegetable’. In his day
to day life, he is subject to pleasurable and painful feelings like
any other person, but he is able to overcome them to the extent he
brings in mindfulness, concentration and wisdom he has
already developed. Hence we are told that the Tathagata
experiences taste but does not experience any attachment to it.
(Brahmayu Sutta M. Il 138). It is the same when it comes to
painful feelings. When a splinter from the rock hurled by
Devadatta Thera cut the Buddha’s foot, he experienced
excruciating pains which however he bore up with mindfulness
so much so that the deities praised him for his endurance.
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What accounts for the mission of the Buddha and the
Arahants (teaching the Dhamma, helping others etc.) is their past
karmic background which keeps them still alive like the mud and
water in the lotus pond. It is our academic seclusion which
prevents us from appreciating the beauty and fragrance of a lotus
in its proper place of origin. The Buddhas and Arahants are no
freaks in the social context. They have still a role to play
depending on their past karmic background with all its ups and
downs — the 8 worldly vicissitudes (agthalokadhamma). The
Buddha declares that he has karuza (compassion) and anukampa
(sympathy) for beings, far more than his disciples. Some of his
chief disciples who were Arahants distinguished themselves in
this or that field so that the Buddha declared them foremost in
those particular fields even describing the past ‘kamma’ for
which they deserved the distinction. This karmic background
accounts for their ‘shortcomings’ as well — physical and mental.
Sometimes the Buddha as the teacher had to ‘pull up’ those
Arahant disciples — of course, not to the extent of calling them
‘vain-fellows’ (moghapuris@) for certain faults of commission
and omission.

Though the ‘hang-on’ of ‘upadana’ is over, there is still
the residual ‘hang-over’ — ‘upadi’. This is the imperfection in
sa-upadisesa Nibbanadhatu. That is perhaps why Venerable
Sariputta says that he is awaiting death like one who has done his
job is awaiting his wages (Thera V1003). The Arahant has a
reassuring foretaste of that final release in his phala-samapatti
which is also called parinibbana in some contexts. In fact, the
Arahant is in his element only when he is in phala-samapatti
(afifavimokkha), (affigphala) with its triple deliverance -
‘animitta’ (signless), ‘apparihita’ (undirected) and ‘sufifiata’
(void). That is his true pasture (gocara). Nibbana is explicitly
called ‘the cessation of the six sense bases’ (sa/ayatana nirodha).
But even this ability to attain to the ‘phala’ is still subject to his
karmic background. That is why Venerable Maha Moggallana
with all his iddhi — powers, failed to escape the 500 bandits in
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their third attempt to kill him. The path to attain the
‘unconditioned’ (asankhatagamimagga) is still conditioned. The
Noble Eight Fold Path is the highest of all things conditioned (see
Aggappasada Sutta A.N. 34). It is in the last moment of an
Arahant’s life that the ‘phala-samapatti’ comes perfect as the
famous Ratana Sutta describes in the verse beginning with
“khitnam purapam.....” and ending with the line “nibbanti dhira
yath@yampadipo” — the last flicker of the lamp when the wick
and the oil are about to be exhausted. This is the final
extinguishment or extinction which carries the certitude that the
flame has nothing more to grab for a flare-up in another womb.

Regarding the question of ‘@yu’ — Venerable Sariputta
points out in Mahavedalla Sutta (M. | 295) that there is a mutual
relationship between ‘@yu’ and ‘usma’ (heat) while the five sense
faculties (pafcindriyani) subsist on ayu. It is again a case of
dependent-arising.

The transcendence of the world — the ‘seeing-through’ of
the dark curtain of ‘avijj@’ is brought about by penetrative
paffi@ — aided by sati and samadhi. The world is steeped in the
darkness of ‘avijja’ and ‘papafica’ at its own level of reality. In
the light of wisdom ‘nippapafica’ the Arahant experiences that
transcendence summed up in our theme. “This is peaceful, this is
excellent..... the extinction.” It is a case of switching-on and off
of the facade of paparica best exemplified by the riddle-like lines.

“na param digupam yanti
na idam ekagupam mutam”
-Sn. V. 714

They go not twice to the farther shore
Nor yet is it reckoned a ‘going once” !

The LOTUS-philosophy of being in the world but not of
the world is truly difficult to understand. We tend to forget about
the mud and the water that still sustain and keep fresh the lotus
in the pond!
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Commentaries record an instance in which a meditative
monk was challenged with a barrage of questions by an academic
monk about the true state of an Arahant. He listened through with
patience and remarked:

“The path, friend, is different for one who has traversed
it!”

(i.e. a difference between the MAP and the TRIP!)

I shall limit myself to these few observations because this
is an area where one can easily be misunderstood, misquoted and
misinterpreted.

With metta,
K. Nanananda
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Part 2

Hamburg, 16.03.2010
Dear Venerable Bhikkhu Nanananda,

Recently Bhikkhu Analayo was so kind to send to me
your essay ‘Nibbana and the fire simile’. Thank you very much
for asking him to do this!!

The fire simile is really one of my favorite themes in
meditating about Nibbana and for directing the activities of the
mind more and more to abandoning — referenced to the ‘seeing
through the net’. Actually I think this simile can’t be mistaken,
and it can help to accept, that the ‘going out’ is possible and that
is at last the only solution for the final finishing of the sarhsaric
round (an acceptance even against the habitual emotional
tendencies which always want to grasp).

After this, the main spiritual work is located in correcting
the false habitual views and actions in upholding the ‘I in the
world thinking’ and all it’s connected servings and delusions. So,
to get the turn from worldly interests directed to a spiritual
development most of us lay people need the good input of
dhamma teachings over and over again.

The meditation about the fire simile, or something similar
like (for example) the five khandha, is of great benefit and will
sooner or later conduct to a stabilization and freeing of the heart
and/or mind. The illustrative story of Dabba Mallaputto and his
extraordinary death is very impressive and may inspire to a lot of
kusala thoughts, or may arouse some additional effort. So it may
happen, from time to time, that the mind reaches a more profound
level of collection and understanding, and this freeing experience
without preconceived views shows as a result, that we don’t even
need to make a decision of giving up this or that. When the mind
is really clear and strong, anicca, dukkha and anatta are evident
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and there is no longing for all such useless stuff (however great it
seemed to be before) which is usually summarized under the term
‘world’, necessarily including all the concepts of personality
views.

But of course, what in fact is required to come to these
reliefs is the establishing of right moral conduct and the
continuous wish and effort for right understanding and total
clearness.

Why do | write this? Well, to express and share my joy
about the aim, which the Buddha proclaimed. To read and to talk
about the deep points in the dnamma is inspiring and very helpful
for the weak parts of the undeveloped mind, and so you see, that
your work, in explaining and confirming and highlighting the
dhamma in it’s deep and original meaning, is a great verification
and encouragement for us.

In case you would like me to type some of your texts with
the computer, please let me know.

So thank you very much for all of your work.

With deep respect and many good wishes for you,
S.P.
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Part 3

Hamburg, March 11, 2015
Dear Venerable Bhikkhu Nanananda,

Now it’s already quite a long time since you’ve left
Pothgulgala Aranyaya. Sri told me that, by good chance, a new
place is in reach, with the help of the lay-community. | can
imagine that a changing of the outer conditions brings a lack of
calm and plenty of all the other accompanying uncomfortable
effects. So | really hope that the efforts are successful and the
strenuous situation for you will calm down.

If my letter, with some more questions, is producing too
much load for you, and which is in itself already somehow a
tiresome request, please forgive me, that I came up with it and
please ignore it and I will just translate.

So just as a trial — here are the questions:

Question 1: idappaccayata

which you translate as ‘a relation of this and that’

(Nib. Sermon 1, page 11, section 1; page 12, section 1)

(Nib. Sermon 2, page 29, section 2 ff. and page 31) and similarly,
(Nib. Sermon 4, page 86, section 2+4)

And the explanation in Pali:

“iti imasmism sati idas hoti

imassupada idamuppajjati

imasmir asati idam na hoti

imassa nirodha idasz nirujjhati”

which you translate:

“Thus — this being — this comes to be
With the arising of this — this arises

This not being — this does not come to be
With the cessation of this — this ceases.”
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My question:

Why do you prefer to use only “this’ in your translation of
the four lines? For me it seems to be quite ‘near by’ to use ‘that’
here as well, to denote the relating (but different) object or
aspect. Of course | know that ‘this’ and ‘that’ are relative terms,
which can easily change their position depending on the point of
view, however in this context with the 12 links of the paricca
samuppada for me it seems to be a little irritating to use only the
term ‘this’. In ‘Concept and Reality’ (1971, page 88) you use
both terms, translating;

“when this is, that comes to be; with the arising of this,
that arises; when this is not, that does not come to be, with the
stopping of this, that is stopped.”

Which you seem to have changed in later printings
(version 2012, in the internet, page 85).

Question 2: ajjhattam-bahiddha (difficult theme for me — I hope |
can manage to explain my thoughts)

In Nibbana Sermon 4, page 91/92 you are talking in detail
about the relativeness of ‘ajjhatta’ and ‘bahiddha’ or ‘internal’
and ‘external’ and you point out the necessity not to take these
terms dogmatically.

Then continuing... ‘more strictly rendered, ajjhatta means
inward and bahiddha@ means outward’. And with the example of
the modern medicine and people who take in artificial parts into
their bodies, you point out:

‘That is why, in this context ajjhattika has a deeper
significance than its usual rendering as ‘one’s own’. (with what |
can easily retrace and agree with, in this case).

So, what | get from the above statements are mainly 2
aspects;
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1) The relativity of these only seemingly opposite or different
things — I think, I’ve understood and accepted this fact, since a
long time.

However, what is in a changing process, only since quite a
short time, is the relevance of this view of my active practice.
With your declaration, | got the initial hint to see the
importance and method of using this view somehow as a
mental operation scalpel, which is needed to be used to dissect
the habitual and subtle conceits tangled in duality!!!

2) In consequence of their relativity the two terms seem to have
also a flexible range of meaning in the suttas.

And although their differences should not be overstrained, still
each of the words seem to have its justification in sharpening
the one or other aspect.

On the way to overcome the mental prison of duality in some
perspectives it looks like being helpful to work with the two
terms (not dogmatically of course). Just from a pragmatic
point of view, it sometimes seems to be adequate to
differentiate between ‘mine’ and ‘yours’, ‘inside’ and
‘outside’ etc. and that’s the background of my related question
depending on the translation/interpretation of the following
passage; (Nib. Sermon 6, page 122 at the beginning Pali Sutta:
A 11 157 Cetanga Sutta and SN 11 37 Bhumijasuttar)

Kaye va, bhikkhave, sati kayasaficetanahetu uppajjati
ajjhattar sukhadukkhar.

Vacaya va, bhikkhave, sati vacisaficetanahetu uppajjati
ajjhattar sukhadukkhar.

Mane va, bhikkhave, sati manosaficetanazhetu uppajjati
ajjhattar sukhadukkhar.

Avijjapaccaya va.
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Your translation: “........ inward pleasure and pain ... .

Bhikkhu Bodhi translates in the same way as you do:
“Bhikkhus, when there is the body, then because of bodily
volition pleasure and pain arise internally...”

On the other hand Woodward translates: “Monks, where there
is bodily action, there arises to the self pleasure or pain caused
by intention of bodily action.”

And similarly in their German edition of the Cetanasutta
Nyanatiloka and Nyanaponika relate the ‘ajjhattas’ to the
person who experiences. (Ist, ihr Monche, der Koérper da, so
erwéachst einem infolge der WillensaufRerung in kdrperlichen
Werken Wohl oder Wehe.)

My translation of their whole sentence: “Monks, if a body is
there, then for that one (or oneself) there arises pleasure or
pain caused by intention of bodily action.”

So here you seem to interpret the use of ajjhatta and
bahiddha in the same way as in the example with the artificial
parts in the body, whereas some others here prefer the ‘classical’
rendering.

My question:

Reading yours or Bhikkhu Bodhi’s translation there rises
up an irritation about the meaning.

What | tend to read with your translation, is, that pleasure
and pain are more or less limited to an inward experience, and
the term ‘inward’ is automatically associated with some sort of
feelings which are not right away triggered through an
external/outward experience through the senses.

If this is the sense you use this word in this context, then
it’s hard for me to see, why pleasure and pain should only be
limited to an inward experience. If a body is experienced, the
analysis of my life-experiences brings to me the result that much
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outward pain, related to this body (for example injury, hunger
etc) is also possible/happening.

Instead — if | see the relation of inward and outward in
this context between the one who experiences and the others, it
doesn’t produce difficulties, but seem to make sense, especially
with the continuing text in the sutta, which puts much emphasis
on the theme of volitional actions and its consequences in
connection to the relation between the one actor and the other
actors.

And taking up again the aspect of the range of the words
depending on the context I’d like to draw in your use of the
words in Nib. Sermon 26, page 550 & 3. In context with a
magician and the standard formula about consciousness you
translate ‘ajjhattas:’ apparently in the wider sense as well, as
‘consciousness in oneself” in opposition to the external
consciousness. (In case, that 1 understood it in the right way)

So in this last case, for me it is very meaningful to use
‘ajjhattar’ to designate oneself and ‘bahiddha’ for the
consciousness of others. (Although in this context consciousness
is something which takes place inwardly, the weight of the
message seems to lie on the sense: whatever consciousness it is
all about, mine or others, it’s impermanent etc. and similarly with
the other four components of the Khandha)

Actually there are more questions, but for today | decide
to stop here. Perhaps | should just translate and do not ask so
much!? May be these are just very subjective impressions and
should be left aside?

With deep respect, great thankfulness and plenty of good
wishes for your welfare.

Yours Sincerely,
Upasika S. P.
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26/03/2015

Dear Upasika S. P.,

| received your letter of the 11", with the problems you
came up in translating my Nibbana Sermons. | can easily
understand your problems because | myself have sometimes
given the following simile to illustrate the seriousness of the task
of translating from one language to another.

‘It is like a mother’s attempt to breast feed a new born
child. She has first of all to digest and assimilate the food she
takes and convert it into RED BLOOD. Then, with her love for
the child, she has to convert it into WHITE MILK!

Well, then, let me try to answer your questions.
Answer 1: ‘idappaccayata’

You see an incongruity in my translating ‘idappaccayata’
by ‘relatedness of this to that’ and my translating the basic
principle of Pagicca Samuppada as follows:

‘Thus — this being — this comes to be
With the arising of this — this arises

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

I must confess that | was well aware of the incongruity
and was hard put to find an alternative rendering to bring out
more faithfully the depth of meaning ingrained in the term
‘idappaccayata’. As a matter of fact, in my first edition of the
Magic of the Mind, I have followed the standard translation of the
formula:

‘This being — that comes to be’ etc.
But changed it in my later editions to
“This being — this comes to be’ etc.

72



Mrs. S.P.

We must not forget that the terms ‘Pagiccasamuppada’
and ‘idappaccayata’ are ‘strangers’ to the contemporary Indian
Philosophical thought. But my problem is that when | try to make
‘sense’ of these terms for the Western reader, content with
standard translations, there is considerable risk in (mis)-taking it
for ‘non-sense’.

With all that risk, | gave a more reasoned explanation for
my controversial rendering in my recent series of 20 sermons on
Paricca Samuppada in Sinhala. Already in my Nibbana sermons |
made a breakthrough for the Sinhala (listeners and) readers since
almost all preachers and authors had followed the standard
rendering: ‘meya ati kalhi — eya veyi’ etc.

At least a few discerning readers have appreciated my
thought-provoking rendering of the deep dictum enshrining the
HEART of the Law of Dependent Arising faithfully to the
original Pali.

To go back to the Buddha-word, what is easily overlooked
is the fact that the original Pali phrasing has the same
awkwardness on first hearing, which is why it proved to be an
‘eye-opener’ (Dhamma-eye) to many ever since. Had the Buddha
wished to put across a relation between ‘This’ and ‘That’ he
would have worded it as;

‘imasmirnz sati — etam hoti’

I have highlighted the validity of this apparently awkward
formula by showing how the Law holds good for any two links in
the formula of 12 links — taken up in pairs as a context in itself.

If I may suggest another ‘awkward’ rendering for
‘idappaccayata’ it would be something like:

‘This — this relatedness!!
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Answer 2: ‘ajjhattari-bahiddha’

This is a complicated subject because it concerns a variety
of contexts. | shall try to take them up one by one.

1. Satipasthana Sutta

In the thematic paragraph at the end of each subsection
one finds:

(eq) iti ajjhattam va kaye kayanupassr viharati
bahiddha va ...........

ajjhatta-bahiddha va ...........

Before getting down to the question of a proper rendering
for the two terms, let me say something about the ‘purpose’ of the
Satipasrhana Sutta in general. In fact | have already stated it in
just a few words in my ‘Towards Calm and Insight’ (p.54).

Satiparthana:

‘An objective approach to understand the subjective in
one’s experience’.

If you can penetrate into this aphorism, you can solve
many of your problems.

It is because of this objective approach that we get the
following apparently awkward phrase like:

‘kaye kayanupassr viharati’ etc
— in the case of all four Satipasthana objects.

Whatever the language may be, this could easily irritate a
translator for he has to give a clumsy rendering like:

‘contemplating body in the body’

The purpose of ‘sati’ aided by ‘sampajafifia’ is to
understand ‘body’ as SUCH without any subjective colouring.
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That is why ‘internal’ and ‘external’ are better suited than
‘oneself” and ‘another’.

I have also drawn attention to the significance of the
peculiar compound ‘ajjhatta-bahiddha’ with reference to my
simile of ‘sharpening a razor’. The transcending of the duality
occurs when the contemplation is ‘razor-edge’ SHARP.

2. The same principle of transcending the duality of ‘internal’ and
‘external’ is implicit in the meditation on elements in the Dhatu-
vibhanga Sutta (M. 111 240), though the approach there is directly
through ‘anattasafifia’. There the duality is between;

(eq) “ajjhattika parhavidhatu’ and ‘bahira parhavidhatu’.

Here of course, one might understand by it the earth-element in
oneself and external to oneself — just to make the ‘attack’ on
‘self” all the more trenchant. In fact the descriptive phrase;

‘ajjhattar paccattam kakkhalam kharigatars: upadinnasm’
— bordering on the modern usage ‘organic’ as
distinguished from ‘the inorganic’.

3. ‘ajjhattarm sukhadukkhasm’ (inward pleasure and pain)

The passage beginning with — ‘kaye va bhikkhave sati
kayasaficetanahetu uppajati ajjhatam sukhadukkham’ ....... etc.
ending with ‘avijjapaccaya va’ — has a very deep dimension of
meaning.

If I may summarize, so long as one takes seriously the
concept of a body as really existing, then, due to intention
based on that concept, there arises inwardly pleasure and
pain — due to ignorance. What is the ignorance? Taking ‘body’
at its ‘face-value’ as something compact — grossest level of which
is hinted at by the term ‘sat-kaya-dizhi’ (lit. ‘existing-body-
view’) ie. taking body as a ‘unit’.

The same can be applied to ‘vaca’ (speech) and ‘vaci-
saficetana’ — intention based on speech as a unit.
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—and to ‘mano’ (mind) and ‘mano-saficetana’ — intention
based on mind as a unit.

I wonder whether your rendering can do justice to the
depth of this passage.

I may briefly allude to that level of ‘EXPERIENCE’
where these ‘units’ are no more, and that is
‘arahattaphalasamadhi’ with its ‘anidassana vififiana’.

You may also examine the ‘Sakalika Sutta’ (S. 1. 27) as an
illustration of that level of freedom from inward PAIN.

I think the series of 20 sermons on Paricca Samuppada |
am now translating will clear up many of your problems in
translating my Nibbana sermons. Already there is much
eagerness among those who have heard about it from Sri Lankans
abroad — to get the English translation. So far | have translated 9
sermons but | had some difficulty in getting them correctly typed
out. I have already asked Mr C. who is helping me in that matter,
to release by e-mail whatever sermons | have ‘okayed’ to
Dhamma thirsty readers abroad. | have included your name and
e-mail address also in that list.

| greatly appreciate your devotion to the responsible task
of translating my Nibbana series — like a loving mother getting
ready to ‘breast-feed’ the (German) children. I may mention that
a group of Chinese dayakas and dayikas have brought out a
library edition of all 7 volumes of the N.M.S. series.

Best wishes for your good health and progress!

With metta,
K. Nanananda
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4. Correspondence with Mr. U.M.

Part 1

20.11.2007

Most Venerable Katukurunde Nanananda Thero
Pothgulgala Aranyaya
Dewalegama.

Most Venerable Sir,

It was after posting a copy of the e-mail (sent to Mr A.) to
you, | realised that in one of the sermons (6" sermon) of ‘nivane
niweema’ you have pointed out that cessation of perception and
feeling (CPF) is a deep state of tranquility absorption which is
misunderstood as Nibbana. This explanation is quite in
accordance with the Culavedalla Sutta which states that a
bhikkhu only after emerging from CPF will experience the three
contacts viz animitta, sunnata and appanihitta. In other words he
is in the proper state of Nibbana not while in CPF but
immediately after he emerges from it.

But some other suttas seem to suggest the CPF both
deliverance of mind and deliverance by wisdom (ceto vimultti
and panna vimutti). For example, in the Mahanidana sutta the
Buddha, while explaining these absorptions to Ven. Ananda,
says: “By transcending the sphere of neither perception-nor-non
perception one enters and abides in the cessation of perception
and feeling. That is the eighth liberation. ‘Ananda, when once a
monk attains these eight liberations in forward order, in reverse
order ..... and has gained by his own super knowledge here and
now both the destruction of the corruptions and the uncorrupted
liberation of the heart and liberation by wisdom, that monk is
called both ways liberated” and Ananda, there is no other way of
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both-ways-liberation, that is more excellent and perfect than
this.”

Also in the Potrhapada sutta, the Buddha after explaining
the attainment of cessation by successive steps praises it: “What
do you think, Potthapada? Have you heard of this before...”

Also in Mahavedella Sutta Ven. Sariputta explains that
when a bhikkhu is in a state of CPF his faculties become
exceptionally clear!

Of course, it is only those who have the ability to get into
the eight absorptions (asthasamapatti) could experience CPF.

I most respectfully invite you Ven. Sir, to kindly clarify
these puzzling points of dhamma for us.

May the blessings of the Noble Triple Gem endow you
Ven. Sir, with more wisdom and protect you for continued
valuable service to the sasanal

Your most respectfully,
Upasaka U.M.
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6-12-2007
Dear Upasaka U.M.,

The questions you have raised in your letter dated
20/11/2007 could be boiled down to the following moot points:

1. What is the relationship between the cessation of
perception and feeling (CPF — ‘safifiavedayita nirodha
samapatti’) and Nibbana?

2. Do they mean the same thing or can one distinguish
between them?

. Porthapada Sutta (D | 178ff.) could be a good starting
point for the discussion. It portrays the climate of opinion
prevalent among contemporary sectarians regarding the question
of the cessation of higher levels of perception
(abhisafifianirodha). The burning question of the day was:

‘Katham nukho abhisaffignirodho hoti?’

‘How does the cessation of higher levels of perception
come about?’

The purely ‘samatha’ (tranquility) approach of those
ascetics under the influence of ‘sakkaya dizzhi’ (personality view)
ended up with the dilemma:

‘Perception is a disease, a boil, a dart. But the absence of

perception is a bewilderment (sammoha).

This is peaceful, this is excellent, that is to say, the sphere
of neither perception nor non-perception.’

They were on a ‘see-saw’ caught up between the horns of
a dilemma. Several theories on the question of the arising and
cessation of perception find mention in Posthapada Sutta (D. |
180). They are:

1. A man’s perceptions arise and cease without any
cause or condition (ahetu appaccaya).
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2. Perception is a man’s soul. It comes and goes.
When it comes one is percipient when it goes one is
not percipient.

3. There are recluses and Brahmins of great psychic
power & influence. They drag in and drag out that
man’s perception...

4. There are gods of great psychic power & influence.
They drag in and drag out that man’s perception.

The Buddha’s solution to this vexed problem follow the
norm of Dependent Arising (paticca samuppada)

‘Due to causes and conditions a man’s perception arises
and ceases.’

(‘sahetu sappaccaya purisassa safifia uppajjatipi
nirujjhatipi’)

The entire course of training based on the principle of
(paricca samuppada) is outlined in the Pofthapada Sutta with the
refrain-like dictum.

‘sikkha eka safifia uppajjati

sikkha eka safifia nirujjhati’

‘By training one perception arises

By training one perception ceases’

The crucial point at which the subtlest safifia is
transcended is described as follows:

‘vato kho Porrhapada bhikkhu saka safifiz hoti so tato
amutra tato amutra anupubbena safifaggas phusati tassa
safifiagge thitassa evam hoti: (Tr. From ‘there’ to ‘here’ from
‘there’to ‘here’ in gradual stages)

cetayamanassa me papiyo acetayamanassa me seyyo...

yamninahariz na ceteyyam na abhisasikhareyyari...

SO na ceva ceteti na abhisarikharoti. Tassa acetayato
anabhisarkharoto ta ceva safifia nirujjhanti afific ca olarika
safifid na uppajjanti. So nirodham phusati. Evam kho
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~ A~

Porthapada anupubbabhisafifignirodha sampajana samapatti
hoti.

Gradually passing from one subtle stage of perception to a
higher and subtler stage of perception one attains to the highest
level of perception (safifagga) ie. the sphere of nothingness
which has as its object the thought ‘There is Nothing® (natthi
kifici). Reflecting on the perils of ‘cetana’ and ‘abhisamkhara’
(intention and karmic preparation) one desists therefrom. It is
then that one attains (lit. touches) Nirodha or cessation.

Buddha winds up with the conclusive statement: ‘Evam
kho Poghapada anupubbabhisafifianirodha sampajana samapatti
hoti.’

Thus O! Potthapada is the gradual attainment with
full awareness to the cessation of higher levels of perception.

The purpose of this disquisition is to answer the ‘burning
question’ of the day among ascetics.

‘How does the cessation of higher levels of perception
come about?’

The Buddha’s answer has to be understood within the
context. The unusually long compound draws our attention to two
key terms in particular — ‘anupubba’ — gradual and ‘sampajana’
— full-awareness — which are suggestive of the vipassana
approach.

It is noteworthy that ‘nevasafifianasafifayatana
samgapatti’ (the attainment of the sphere of neither perception nor
non perception is called ‘sarikharavasesa samapatti’ attainment
with a residue of sasikharas or preparations. The decision at the
‘safilagga’ or highest point of perception to desist from ‘cetana’
and ‘abhisasrkhara’ does away with the residual sasikharas
prompted by the self-bias. This is the secret of the ‘breakthrough’
introduced by the Buddha.
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Now, one who attains to Nirodha Samapatti invariably
awakens to Nibbana through the triple deliverance — Animitta
(signless), Apparihita (undirected) and Sufifiata (void).

Il.  This fact comes to light from the discussion between
Visakha Upasaka and the Arahant nun Dhammadinna in the Cila
Vedalla Sutta.

Visakha: Safifigvedayitanirodhasamapattiya vughitam panayye
bhikkhurm kati phassa phusanti?

Lady when a monk has emerged from the attainment of
the cessation of perception and feeling, how many kinds of
contact touch him?

Dhammadinna: Safifiavedayitanirodhasamapattiya vughitam kho
avuso visakha bhikkhum tayo phassa phusant sufifiato phasso,
animitto phasso, apparihito phassoti.

Friend Visakha when a monk has emerged from the
attainment of the cessation of perception and feeling three kinds
of contact touch him: voidness contact, signless contact,
undirected contact.

Visakha: Saffiagvedayitanirodhasamapattiya vugrhitassa panayye
bhikkhuno kimninnam: cittas hoti kimponarm kimpabbharanti?

Lady when a monk has emerged from the attainment of
the cessation of perception and feeling, to what does his mind
incline to what does it lean, to what does it tend?

Dhammadinna: Safifiavedayitanirodhasamapattiya vughitassa
kho avuso visakha bhikkhuno vivekaninnam cittasiz  hoti
vivekaponari vivekapabbharanti.

Friend Visakha when a monk has emerged from the
attainment of the cessation of perception and feeling his mind
inclines to seclusion, leans to seclusion, tends to seclusion.
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The commentary explains: ‘inclines to seclusion, viveka
means Nibbana.’ (M.A. 306 Bedm Boxmss @y Baisdo
Sedemr 59®)

It is noteworthy that ‘animitta’, ‘appazihita’ and
‘sufifiata’ are even called the three doorways to deliverance
(vimokkhamukha).

1. In the Mahanidana Sutta a distinction is drawn between a
dead person and one who has attained to C.P.F. In both
kayasarikhara, vacisarnkhara and cittasazikhara have ceased and
subsided. In the former vitality is exhausted, heat has gone down
and sense faculties are fully broken up (8e88>»%S), but in the
latter vitality is not exhausted, heat has not gone down and
faculties are exceptionally clean (Seseseszzmns).

Here it may be pointed out the term ‘vippasannani’
contrasted with ‘viparibhinnani’ does not mean that the faculties
are active — only that they are intact and fresh i.e. not out of
order.

V. Affig — full comprehension is a term implying final
convincing knowledge of Arahanthood (cf. ‘afifiam vyakaroti’ —
declaration of one’s atainment to Arahanthood).

affigphalasamapatti, afifigphalo, afifiavimokkha and
anfaparsivedha are terms implying the knowledge of the
attainment of Nibbana.

In a discourse at A. IV 422 (»2» Seoom) the Buddha
declares:

‘Pathamamampaharz ~ bhikkhave  jhanam  nissaya
asavanam khayarm vadami, dutiyampahasm ... tatiyampaham ...
catutthampaham akasanafcayatanampaham

vififanaficayatanampaham ...  akificafifiayatanampaham
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~~

nevasafifianasafiiayatanampahasm bhikkhave nissaya asavanam
khayasm vadami.’

That is to say he grants the possibility of attaining the
extinction of influxes or Nibbana depending on the jhanic levels.

He explains the procedure in each case, upto
akificaffigyatana which is the limit of safifiagsamapatti thus:

Eg. In the case of 1% jhana:

‘Idha  bhikkhave bhikkhu ...... pathamarm  jhanasm
upasampajja viharati. So yadeva tattha hoti ripagatam
vedanagatam saffiagatam sarkharagatam vifiianagatam te
dhamme aniccato dukkhato rogato gandato sallato aghato
abadhato parato palokato sufifiato anattato samanupassati. So
tehi dhammehi cittam pagivapeti. So tehi dhammehi cittanm
pativapetva amataya dhatuya cittasz upasamharati. ‘etam
santam etam panitam yadidam sabbasankharasamatho .............
Nibbananti. So tattha rhito asavanam khayam papunati. No ce
asavanam khayam papunati teneva dhammaragena taya
dhammanandiya paficannar: orambhagiyanam samyojananar
parikkhaya opapatiko hoti tattha parinibbayr anavattidhammo
tasma loka.’

Here monks, a monk ......... attains to the first jhana.
Whatever things that pertain therein to form, feeling, perception,
preparations and consciousness, he contemplates them as
impermanent as suffering as a malady as a gangrene as a dart as a
misery as a disease as alien as disintegrating as void as notself.
He weans his mind from those things. And having weaned his
mind from those things he focuses his mind on the deathless
element thus. ‘This is peaceful, this is excellent ....... Nibbana.’
He there and then attains to the extinction of influxes. If he does
not attain to the extinction of influxes, by the attachment and
delight in that very mind object with the exhaustion of the lower
fetters he becomes one of spontaneous re-birth destined to attain
final extinction there without coming back from that world.

84



Mr. U. M.

After this thematic description of the procedure upto
akificaffigyatana, the Buddha makes the following significant
pronouncement:

‘Iti  kho bhikkhave vyavata safifi@gsamapatti tavata
affapagivedno. Yani ca kho imani bhikkhave ayatanani
nevasaffianasaffasamapatti ca safifi@vedayitanirodho ca
jhayihete bhikkhave bhikkhuhi samapattikusalehi
samapattivugrthanakusalehi  samapajjitva vugrhahitva samma
akkhatabbaniti vadami ti.’

Thus O! monks as far as is the range of attainment to
perceptions so far is there a penetration into full comprehension.
But monks as to these two spheres namely the attainment of
neither perception nor non-perception and the cessation of
perception and feelings, monks | say that those meditative monks
skilled in attainment and in rising from attainment should having
attained to them rise from them and reflect well over them.

V. The difference between C.P.F. and arahattaphala-
samapatti is that while in the latter state one is ‘percipient
(conscious) and awake’ (safifii samano jagaro) as is evident from
the M.P.S. episode of the Buddha being unaware of the torrential
downpour with streaks of lightning and peals of thunder while
being awake and conscious. What he was conscious of was the
very cessation of existence (‘bhava nirodho Nibbanarir’)
summed up in the dictum ‘etarm santam... etc’. ‘This is peaceful
this is excellent.... etc’. The same experience is called
‘salayatananirodha’ cessation of the six sense spheres. Nibbanic
consciousness IS non-manifestative  consciousness  —
anidassanavififi@gna which does not manifest a nama-rizpa. Here
is the blissful experience of ‘bhavanirodha’ in the light of Pafifia
(wisdom).

This is not the case with the CPF. As Ven Dhammadinna
Thert explains in reply to Visakha Upasaka’s question: ‘How
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lady does the attainments of the cessation of perception and
feeling come about? One is even not aware of the fact that one is
in that attainment.

‘Na kho avuso Visakha safifiavedayitanirodham
samapajjantassa bhikkhuno evam hoti aham safifiavedayita-
nirodham samapajjissanti va aham safifiavedayitanirodham
samapajjamiti va aham safifiavedayitanirodhas samapannoti va.
Atha khvassa pubbeva tatha cittim bhavitasmz hoti  yantam
tathattaya upanetiti!’

‘Friend Visakha, when a monk is attaining the cessation
of perception and feeling it does not occur to him: | shall attain
the cessation of perception and feeling or I am attaining the
cessation of perception and feeling or | have attained the
cessation of perception and feeling; but rather his mind has
previously been developed in such a way that it leads him to that
state.’

VI.  Although Maha Nidana Sutta mentions C.P.F. as the eight
vimokkha it does not equate it to the experience of Nibbana as
could be gleaned from a careful scrutiny of the ‘summing up of
the section on ‘‘one who is liberated both ways’ (ubhatobhaga
vimutta).

Yato kho Ananda bhikkhu ime attha vimokkhe
anulomampi samapajjati parilomampi samapajjati anuloma-
patilomampi samapajjati, yatthicchakam:  yadicchakam
yavaticchakam samapajjatipi  vugthatipi  asavanafica  khaya
anasavam cetovimuttimz pafifavimuttinz digzheva dhamme sayarm
abhififiz sacchikatva upasampajja viharati. Ayas: vuccati Ananda
bhikkhu ubhatobhagavimutto imaya ca ananda ubhatobhaga-
vimuttiya affia ubhatobhagavimutti uttaritara va panitatara va
natthi ti.

“Ananda when once a monk attains these eight liberations
in direct order in reverse order and in direct and reverse order,
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entering them and emerging from them as and when, and for as
long as he wishes and has gained by his own higher knowledge
here and now by the destruction of influxes both the
liberation of the mind and the liberation through wisdom, that
monk is called both ways liberated and Ananda there is no other
way of both ways liberation that is higher or more excellent than
this.”

Note: Maurice Walshe’s translation is not accurate (p. 230
Long Discourses of the Buddha).

He has here and now both the destruction of the
corruptions ..... — which is incorrect. The liberation through
wisdom comes after emerging from C.P.F. as we have pointed
out above.

VII. Perhaps the most convincing argument against the general
belief that safifiavedayitanirodha samapatti itself is Nibbana, is
the fact that according to Maha parinibbana Sutta the Buddha
passed away or attained parinibbana not while he was in Nirodha
Samapatti but having come down from it to the fourth jhana. It is
immediately after arising from the fourth jhana that he passed
away.

(catutthajjhana  vutthahitva samanantar@  Bhagava
parinibbayi.)

How easy it is to mistake Nirodha Samapatti as Nibbana
is well illustrated by Venerable Ananda’s remark when the

Buddha by stages reached the nirodha samgapatti on that
occasion.

‘Parinibbuto bhante Anuruddha Bhagava’

‘Ven Sir Anuruddha the Exalted One has attained
parinibbana.’

But Venerable Anuruddha corrected him with the
following authoritative statement: ‘Na avuso Ananda Bhagava

~~

parinibbuto safifiavedayita nirodhas samapannoti.’
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“No friend Ananda the Exalted One has not attained
parinibbana, he has (only) attained to the cessation of perception
and feeling.”

Appendix |
Bhaddaji Sutta A 111 202

Kimm nu kho avuso Bhaddaji dassananarm: aggar: Kim
savananam aggam Kim sukhanam aggam Kim safifianam aggas
ki bhavanam agganti.

Bhaddaji’s answer:

Atthavuso brahma abhibhi anabhibhaito affigdatthudaso
vasavatti yo tam brahmanam passati. idariz dassananariz aggavi.
Atthavuso abhassara nama deva sukhena abhisanna parisannd,
te kadaci karahaci udanarm udaneti. “Aho sukharm: aho sukhasmti”’
yo tam saddam supati. idar savananam aggam:. Atthavuso
subhakizha nama deva. Te santafifieva tusita sukham parisam
vedenti. idarit sukhanarit aggavi. Atthavuso

akificaffayatanipaga deva. ldar safif@nam aggari. Atthavuso
nevasafifianasafiiayatanizpaga deva. ldari bhavanari agganti.

Ananda’s answer:

Yatha passato kho avuso anantara asavanas: khayo hoti.
Idarin dassananam aggam. Yatha supato anantara asavanam
khayo hoti idam savananam aggam. Yatha sukhitassa anantara
asavanam khayo hoti idam sukhanam aggam. Yatha safifiissa
anantara asavanam khayo hoti idam saffignam aggam. Yatha
bhatassa anantara asavanari: khayo hoti idam bhavanari: agganti.
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Part 2
29/09/2010

Most Venerable Katukurunde Nanananda Thero,

Based on Kasi Bharadvaja Sutta (Sn.): Did the Buddha
refuse to accept milk rice offered to him at the end of the sermon
in keeping with the spirit of Dhammadana?

If so how can the monks accept offerings after delivering
a dhamma sermon?

Dear Upasaka U.M.,

I shall try to answer your questions stated in the two
letters dated (1) 29-09-10 and (2) 05-08-10

The Buddha refused the offering because in repudiating
Kasi Bharadvaja’s insult that he does not ‘plough & sow’, he
happened to give an open hint (lit. ‘sing’ an open hint) in verses
that he is qualified to receive the offering as he also ‘ploughs &
sows’. It smacks of ‘self-praise’ for the sake of food. That is why
he rejected the offering. The Buddha’s true aim was to uphold
the Dhamma and enlighten Kasi Bharadvaja on the true
significance of virtues leading upto Nibbana. That done, his
purpose is fulfilled.

You may read and reflect deeply on the two verses (No.
81, 82) following his refusal. You get an even clearer instance of
this ‘more-than-gentlemanly’ refusal of an offering which the
Buddha found it ‘beneath his dignity’ to accept in Sundarika
Bharadvaja Sutta (S.N. Mahavagga — vss 455-486).

Here we find Sundarika Bharadvaja looking around for
someone worthy of receiving his oblation. When he spotted the
Buddha seated close by with his head covered, he approached
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him to offer it. But as soon as the Buddha uncovered his head, he
insulted the Buddha as a despicable shaveling and was about to
go away. In the course of the long discussion that followed,
Sundarika Bharadvaja pointedly asked the Buddha to instruct him
as to the fittest person to receive the oblation (see vs 461).
Among the verses that the Buddha uttered in reply, in as many as
12 verses (Nos. 467, 478) the refrain runs;

‘Tathagato arahati paralasam’
‘Tathagata deserves the oblation’

You can well imagine poor Sundarika Bharadvaja’s
dismay when, after all this, the Buddha refuses to accept the
oblation with the same axiomatic verse (No. 480) as in
Kasibharadvaja Sutta.

What a wonderful example of the Buddha’s own precept
to his monks in Dhammadayada Sutta. (M. 1. 12)

‘Dhammadayada me  bhikkhave  bhavatha —ma
amisadayada’

‘Monks, be inheritors to my Dhamma — not to my
requisites’
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Part 3

05/08/2010
Most Venerable Katukurunde Nanananda Thero,

There is the reference to the four lustres which includes;
‘the lustre of wisdom’ in the Nibbana Sermon 7 (p. 148). Does it
mean that the ‘lustre of wisdom’ is the same as a lustre of the sun,
moon and the fire — dispelling darkness from the light they
emanate; or is it because it (lustre of wisdom) dispels avijja?....
(etc)

Dear Upasaka U.M.,

Instead of writing a long commentary on this subject
which | have discussed already in several of my books, I shall
briefly indicate the limitations of the above standpoint and give
references where necessary to my writings — for deeper reflection.

Granted that pafifia dispels avijja, what is avijja?

~~

In the light of paffia the totality of sense percepts is
tantamount to avijja. The light of penetrative wisdom
(pabhassaram: idam bhikkhave cittasz) is not to be confused with
external agents of light amenable to physics. (see pp 60-65
Sarmhyutta Nikaya — An Anthology). It is an illumination coming
from within, which renders nugatory the ‘made-up’ and prepared
(samkhata) world of sense experiences. Let me quote, anyway the
relevant concluding lines in the Magic of the Mind (p 79).

The world enfettered to delusion

Feigns a promising mien

The fool to his assets bound

Sees only darkness around

It looks as though it would last

But to him who sees there’s naught (Ud.79)
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Sights, sounds, smells, tastes, touches, ideas.
All what they deem desirable — charming, pleasing things
Of which they claim: ‘it is’ as far as their claim extends
The world with its gods is agreed, that these are pleasant
things.
And wherein they surcease — ‘that’s unpleasant indeed’
say they.

Dvayatanupassana Sutta. S.N.

(pls see also pp 76, 77, 82, 83)
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Part 4

25.05.2007
Most Venerable Katukurunde Nanananda Thero,

I thought of writing this letter after reading ‘The Mind
Stilled’ 5™ Volume. It is with reference to Paharada Sutta quoted
on page 21. Of course this sutta has been cited by many in
support of their contention that Nibbana is yet another state of
existence even after the parinibbana of an Arahant.

Now, what puzzles me is this: why did the Buddha cite
the ocean as an example to drive this point? He could have
remained silent as in other instances (like with reference to
Vaccha’s speculative questions) as the question — Nibbana in
terms of a volume — would not arise. Due to the Buddha’s
explanation of Nibbana with reference to ‘volume’ the notion that
it is a supra mundane state of existence could creep into one’s
mind.

| would be grateful Venerable Sir, if you could kindly
clarify this point for me in the interest of Dhamma. | am
particularly interested in obtaining a clarification from you,
because the same example has been used even in Bhagvad-gita,
as follows: “A person who is not disturbed by the incessant
flow of desires — that enter like rivers into the ocean, which is
ever being filled but is always still — can alone achieve peace,
and not the man who strives to satisfy such desires.” Text 70.
In explaining this verse the commentators have likened it to
‘Krishna Consciousness’ which of course is the ultimate state of
existence according to their teaching — union with the Godhead.

May you Ven. Sir, live long to serve the Sasana in this
hour of great need!

Yours respectfully,
U.M.

93



Questions & Answers on Dhamma

Dear Upasaka U.M.,

I received your letter dated 25/05/2007 posing a problem
arising out of the reference to ‘Nibbana Dhathu’ in the Paharada
Sutta in connection with its sustained simile of the ocean.

To begin with, there is a more obvious reference to the
ocean as an abode for beings in the 8™ simile “Seyyathapi
Paharada mahasamuddo mahatasm bhatanam ’aviso....” etc, but
the beings mentioned there are the following:

. Sotapanno

. Sotapatti phala sacchikiriyaya paripanno

. Sakadagami

. Sakadagami phala sacchikiriyaya paripanno
. Anagami

. Anagami phala sacchikiriyaya patipanno

. Araha

. Arahattaya patipanno

ONO OIS, WN B

So it seems, if at all even figuratively, the Buddha
conceived the great ocean as an abode of huge beings, the beings
he had in mind were the 8 Ariya Puggalas. The Arahant who has
attained parinibbana and passed away is out of the picture!

If the ‘ocean’ has no place for anupadisesa parinibbana
dhatu how are we to understand the problematic 5" simile? We
have to remind ourselves that there are 2 Nibbanadhatus.

“Dve me bhikkhave Nibbanadhathuyo. Katama dve?
Sopadisesa ca Nibbanadhathu anupadisesa ca Nibbanadhatu....”
etc. (Itiv. P.38)

Presumably, then, what the 5™ simile tries to convey is the
fact that however many monks may pass away into parinibbana,
there is no decrease (sic) or increase in the Nibbanadhatu as
such.
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T bahi cepi bhikkhi anupadisesaya parinibbayanti,
na tena Nibbanadhatuya anattar (Sic) va parattam va
paffiayati............. 7

The insinuation is that there is no qualitative or
quantitative de-valuation in the Nibbanadhatu as a result of
many monks passing away into parinibbana without residual
clinging. Granting the fact that the Arahant (the 8" ariyapuggala)
is already there in the ¢‘ocean’, his passing away into
parinibbana might even give rise to a notion of a ‘decrease’ in
the ocean! So the boot is actually on the other foot!!!

It is at this point our simile of the vortex becomes
meaningful.

“The vortex has now become the great ocean itself”
(N.M.S. v.p.447)

The cessation of suffering could therefore be compared to
the cessation of the vortex leaving only the great ocean as it is
(P448 ibid)

YES......Leaving only the great ocean as it is. That is to
say — there is neither a decrease nor an increase in the ocean.

Let us now take up the simile that you have quoted from
the Bhagavadgita:

“A person who is not disturbed by the incessant flow of
desires — that enter like rivers into the ocean — can alone
achieve peace and not the man who strives to satisfy such desires
(text 70).”

Here it is the incessant flow of DESIRES that is
compared to the flow of rivers into the ocean and the moral
upheld is not to be disturbed by them. As you know the Buddha
also compared craving to rivers and streams (eg. Dhp.vv 339,
340). Also at Itiv 114 (P.T.S.)

‘Nadiya sototi kho bhikkhave tarzhayetham adhivacanarm’
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‘The current of the river, monks, is a synonym for
craving.’

The figure of the river or stream as used by the Buddha is
less compromising than in the concept of Krishna consciousness
for the Buddha speaks of a ‘drying up’ of the stream of craving.

‘Visukkha sarita na sandati’ (ud. p. 75, PTS)
‘The stream dried up — flows no more’

The simile of the river in Bhagavadgita does not seem to
suggest a union with the Godhead: it has no ontological
connotations. The ideal upheld is ‘not to be — disturbed’ by the
incessant flow of desires — which continue to flow in all the
same !!!
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Part 5

28-11-2010
Most Venerable Katukurunde Nanananda Thero,

I have been puzzled over some of the Abhidhamma
teachings. So | thought of writing to invite you to clear my doubt.
My question relates to citta vithis as explained in Abhidhamma.
Even Rerukane Hamuduruwo has said in his book on
Abhidhamma that citta vithis cannot be seen operating;
nevertheless they have to be understood. This seems to be blind
acceptance which is against the ‘sandizzhika’ and ‘paccattasm
veditabba’ quality of the Dhamma.

One can see the arising of citta only by means of another
citta which has to be fully developed. But citta vithis are
incapable of seeing a citta, because they are still in a formative
stage, as components of a citta, which cannot on their own see
and comprehend the arising of a citta.

Please Venerable Sir, explain this riddle for the benefit of
so many who blindly follow certain teachings without the ability
to fully understand them. Even a blind person will believe (even
blindly) that there is the sun, moon and colours etc., because he
hears about them from several others who are able to see; he
could see them if he cures his blindness (like the simile in
Magandiya Sutta). Similarly, we believe the existence of a
neutron in an atom even though we have not seen; because
scientists who have seen them, through the microscope have
confirmed. And if we are interested we could also see them
through a microscope. One may develop one’s mind so that one
could even see one’s previous existence to clear any doubt
(without blindly accepting others) relating to past births. But the
same would not hold water relating to citta vithis. Are we to
BLINDLY accept these theories? | hope | have made myself
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clear. I would be so grateful if you would kindly elucidate this
matter Ven. Sir,

Yours respectfully,
U.M.

Dear Upasaka U.M.,

I received your letter dated 28-11-2010 regarding your
problems relating to the Abhidhamma teachings on ‘citta’ and
‘citta vithis’. | shall put down my comments below. The Buddha
has explained for us the ‘FLUX’ within and without in his
teachings on Paricca Samuppada. The flux within is well
explained by the twelve — linked formula beginning with
ignorance and ending with decay and death... etc. It is illustrated
by the tide and the ebb of the ocean — the flux outside (see ch.
VIIIl. The Magic of the Mind). There | have outlined the basic
principle underlying the law of Pasicca Samuppada already in the
opening sentences.

“The principle underlying the twelve linked formula of
Dependent Arising is a law of nature that is universally applicable
whether one is dealing with the animate realm or the inanimate. It
presents a dynamic view of all phenomena as they arise
depending on causes only to cease when these are removed” (ibid
p.44).

I have also summed up this dynamic philosophy later on
as follows:

“Thus the law holds good for both kinds of flux — that of
water and that of psychological states. The process of tide and
ebb is a tendency not only of water but of the sarhsaric individual
as well. The recognition of this process ‘as-it-is’ marks a
significant advance on the trends of animistic thought which,
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from prehistoric times, sought to explain phenomena in terms of
essence, self or soul” (ibid p.46)

Now the Abhidhamma schools of thought in Buddhist
philosophy have failed to appreciate this dynamic approach due
to their enslavement to concepts which are but static symbols that
the Buddha made use of without clinging. The gist of the
Buddha’s exhortation to Citta Hatthisariputta in the Poghapada
Sutta (D.N.) comes as the grand finale in these words:

“For these, Citta, are merely names, expressions, terms of
speech, designations in common use in the world. And of these
the Tathagata makes use indeed — but without clinging.”

In this particular instance the Buddha takes as an
illustration the “flux’ of milk (i.e. milk — curd — butter — ghee
— junket)

(see Concept & Reality p.87 fn.)

Being unaware of the limitations of the conceptual
superstructure of language and logic abhidhammikas took to
elaborate analysis and synthesis of concepts in a vain attempt to
understand and explain this ‘flux’.

Analysis yields a list of static concepts estranged from
reality. So they were at their wits end synthesizing them avoiding
the pitfalls of animistic thought. The fact that they sometimes
even ran that risk is best exemplified by Venerable Buddaghosa’s
following comment on Madhupindika Sutta.

.......... Because of that contact arises feeling with contact
as its condition by way of co-nascence etc. Whatever object is felt
by that feeling, that perception perceives, whatever perception
perceives, reasoning reasons about that very object. Whatever
reasoning reasons about, papafica transforms into paparfica that
very object...”

(see Concept & Reality p.8 fn)
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The positing of 4 paramattha dhammas (citta, cetasika,
ripa, Nibbana) also betrays a lack of understanding Paricca
Samuppada. The three life interpretation obscures the true
significance of the vortex (vagra) between consciousness and
name-and-form and its relevance to language and logic (see Ch V
the Magic of the Mind). The deeper implication of the Maha
Nidana Sutta pertaining to the pivotal concept (phassa) have been
ignored. So a hierarchy of dhammas was found to be necessary to
explain the behaviour of conditions (paccaya).

With all this confusion the abhidhammikas hung onto the
scaffolding of concepts forgetting its true purpose. The RAFT
meant for crossing over thus came to be grasped — quite contrary
to the Buddha’s advice.

By the way, | may mention here that some of those who
have read ‘Concept and Reality’ confessed to me frankly that
they had wasted many years trudging along the labyrinths of
Abhidhammal!

With metta,
K. Nanananda
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5. Correspondence with Mr. P.M.

16/04/2015

Venerable Katukurunde Nanananda Bhikkhu
Moragolla Watta

Imbulgasdeniya — 71055

Sri Lanka.

Dear Venerable Sir,

About your comments on ‘Dependant Arising’, though I
may not have specifically mentioned it, the purpose of this book
was to show logically how the adjacent factors connect together
— particularly in the twelve factored version of arising and
cessation of suffering. My intention was to show the reader that
isolating factors in groups — effectively obscuring these
connections — and imposing several lives are arbitrary and
contrary to the intention in the suttas (but, there are suttas that
specifically indicate more than one life in a series and the
intention is clear). The aspect of experiential knowledge of the
Dhamma was not within the scope of this book.

If my recollection is correct, you point out in one of your
sermons that, at the culmination of the vipassana niarias, all
factors of dependent arising cease for an instant. This is so and
leaves one in no doubt that the twelve factors of dependent
arising stand and cease together invalidating the traditional
three-life interpretation!

I have listened to all 20 sermons on Pasicca Samuppdda
and found myself very comfortable. | very much like the sermons
describing the vortical interplay of name and form and
consciousness, with the illustration of the whirlpool and
explanation of how it comes about.

| am re-reading your book ‘Seeing Through’. In the last
four stages of Anapanasati Sutta, vipassana fiaias seem to be
only implicit: they have been usefully incorporated in this book.
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Contact: An extract from Anguttara Nikaya VI 61 as
follows:

“The six internal bases, friends, are one end, the six
external bases are the second end, consciousness is in the middle,
and craving is the seamstress. For the craving sews one to the
production of this or that state of being.”

Contact is defined in the suttas as coming together of
three components: internal-base, corresponding external base and
consciousness that depends on the first two. Chapter 15 and
Appendix 1 (under ‘Citta’) of ‘Dependent Arising’ indicate
(according to my understanding) that intention and by
implication, craving® precede contact. However, a contemplative
reading of ‘Seeing Through’ has clarified additional things:
particularly the discriminative function of consciousness and its
implications.

Taking eye contact as an example, its definition implies
coming together of three apparently separate — independent —
components: eye (one end), form (other end) and eye
consciouness (middle). This separateness is an illusion, because:

e Eye implies form (things to see) and form implies
eye (as faculty): one end implies the other.
Thus, eye and form depend on each other.

e Eye consciousness depends on eye and form:
middle implies two ends.

e Eye and form imply eye consciousness: two ends
imply middle.

Thus, all constituents of contact are inseparably related.
Additionally, and from another perspective, it is consciousness
that enables discrimination between eye and form: their very

! Craving is involved in the choice of a particular intention with
regard to the external base.
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existence depends on it. Nevertheless, as if by fraud, it is included
as a separate third component to somehow constitute contact: for
in its absence, there is no contact. This inclusion seems quite
illegitimate!

In the non-arahant, contact involves a duality and | see the
‘production of this or that state of being’z, indicated in the extract
above, as follows:®

e ‘I am’ at the one end and external bases at the
other end.

e External bases are ‘for me’ (craving =
seamstress).

e External bases are ‘mine’® (taking-up = upadana).

e Production of this or that state of being.’

In development of contemplation of dependent arising of
the components of contact — particularly of consciousness — the
supra-mundane path may be born. With this, both craving and ‘I
am’ begin to wane to eventually disappear. This is cessation of
being (bhava nirodha®): Nibbana. This is also phassa nirodha.
All relationships of dependence have ceased. The term ‘contact’,
if used in describing the experience of an Arahant, is nominal.

2 Bhava

® This analysis is structural and not temporal.

* Needs identification

% Initiation of acquisition (of ‘building blocks’ to construct ‘I’)

® Accomplishment of acquisition of ‘building blocks’ (implies
mastery over them) and construction of an ‘I’

" Identification with construct (noun) as ‘I am this or that’: includes
measurement (mana) of ‘I am” and comparison

& Complete cessation of identification (atammayata)
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Venerable Sir, unless it is exhausting, can you make your
particular comments on chapters 13 and 14 of ‘Dependent
Arising’? However, the analysis mostly, if not entirely, follows
‘cold logic’!

With Metta,
P.M.
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22.04.2015
Dear Upasaka P.M.,

I went through your comments on my letter. Before
getting down to the question of ‘CONTACT”, let me clarify what
I meant by ‘logic’, because that is basic to your understanding of
what I have to say on this topic.

As you know, in logic, there is a distinction between
‘apriori’ (deductive) and ‘aposteriori’ (inductive) reasoning.
Commenting on the meaning of ‘apriori’ ‘the Oxford’ Dictionary
says: ‘logically independent of experience, not derived from
experience’! Perhaps the best illustration for it comes in my
discussion of the Potthapada Sutta in P.S. Sermon No. 11 where |
cited the similes given by the Buddha (i) the beauty queen (ii)
the staircase — to invalidate Potthapada’s arguments. The two
peculiar terms the Buddha uses in that context, namely
‘appatihiraka’(undemonstrable) and ‘sappatihiraka’
(demonstrable) are highly significant.

Though less obvious, the generally accepted concept of
‘CONTACT" takes for granted the very things that the Buddha
calls in question. | am surprised that no one drew attention to the
refrain-like phrase ‘tadapi phassa paccaya’ (to invalidate — not
to prove) all the 62 views in Brahmajala Sutta, until | highlighted
it in my Nibbana sermons. As | mentioned in my earlier letter,
that is the fine-mesh of the super-net where all view-holders get
caught. No doubt nearly all my readers have found it to be the
‘CRUX’ of what I have preached and written so far.

The extract from Majjhe Sutta (A 111 40 P.T.S.) you have
quoted has to be understood in the context of the verse which is
very deep. It is the topic of my P.S. Sermon No. 09. If the two
ends are correctly understood, one does not — with wisdom —
get attached to the middle. Due to ignorance (eg’) the eye and
the forms are bifurcated as separate — as in the case of the deer
running after the mirage (i.e. ‘water’ — the ‘object’ from its
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point of view. At each step the deer takes the eye-consciousness
with it — though it is unaware of it when it chases it. So it is quite
legitimate to include it as the ‘tertium-quid’. Consciousness is
never abstract — it is always concrete. If you wish to get it
clarified you may take the trouble to trace (by the Title) The
Heretic Sage series in the internet where one Venerable
Yogananda who interviewed me in 2009 records our Dhamma
discussion. Please read Part 5 of the series in particular which
gives my interpretation of ‘tajjo samannaharo’ in Maha
Hatthipadopama Sutta (M.N.) In the Maha Vedalla Sutta
Venerable Sariputta draws our attention to something more basic
than consciousness — namely ‘@yu’ & ‘usma’ (life span and heat).

It is not advisable to put the non-Arahant and Arahant
into two water-tight compartments. There is the ‘sekha’ whose
intermediate level of understanding is highlighted in the
Miilapariyaya Sutta with the term ‘abhijanati’ (as against
‘saiijjanati’ of the ‘assutava puttujjana’ and the cryptic phrase
‘ma maiii’ which has puzzled the commentator (see my
explanation in Concept & Reality and N.M.S. series). The
‘sotapanna’, encouraged by his momentary experience of the
cessation of consciousness, is training towards ‘parififi@’
(parijanati of the Arahant). It is through ‘yoniso manasikara’
(the ‘seed’ of wisdom) that he has a momentary flash through the
veil of ignorance and the magical illusion of consciousness. To
get some idea of the depth of insight of an (authentic) sotapanna
you may listen to my P.K. sermon No. 209 where even a layman
and a millionaire like Anathapindika gets high compliments
from the Buddha for his amazing insight. (I have included this
sermon in Vol. 9 of Pahan Kanuwa Sermons which will be out
shortly).

Regarding P.S. Sermon No. 13 you may study it side by
side with my discussion of ‘sankhara’ in Towards Calm and
Insight (pp.14-28). | am sorry, with failing health in my senile
seventies | cannot afford to go on ‘commenting’ at length. | am
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devoting most of the time to translating the 20 sermons on P.S.
So far | have finished the first ten. Looking back on the past 45
years of my monk’s life, I may say, I have already presented in
rough outline what I have to say in Concept and Reality. After 20
years | elaborated on it in my Nibbana Sermons. After another 20
years | delivered the Paricca Samuppada sermons which further
elaborated on some extremely deep points in the Dhamma. |
don’t think I will live to provide ‘commentaries’ to clarify them
further. All 1 can do is to remind you of the 3 R’s (a new
version!) ‘Reading — Reflection — Realization’.

My best wishes for your good health and progress towards
Nibbana.

With metta
K. Nanananda
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6. Bhikkhu Varapannyo
Sir,
Here in Kolatenna Hermitage, Bandarawela we have the

first 5 volumes of Nibbana — The Mind Stilled. If you could send
us the next books when it appears, we would be very grateful.

Sir, there is one point which is interesting for me, that is
why you translated bhava as becoming. As | understand your
sermons, you see relation between questions about Tathagata and
Dependent Arising, and you put strong emphasis on cessation of
conceit ‘I am’. And then you say that Nibbana is cessation of
becoming. But is it so evident?

When | ask myself about myself — Am 1? Am | not? — |
ask about my being. When I think about Tathagata — Tathagata is
or Tathagata is not and so on — | think about Tathagata being
(word is). Heraclitus said that there is no static being, nothing
ever is, that everything is becoming — so it’s clear that
‘becoming’ deals neither with ‘I am” which is very static. (as long
as there is ignorance) nor with ‘is’ in four questions about
Tathagata. So if Sir you are right translating bhava as becoming,
there is some mistake in my reasoning, but in which point?

With respect
Varapannyo Bhikkhu
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Dear Ayasma Varapannyo,

I received your letter with its Dhamma question. You
might be glad to hear that | have just finished translating the
entire series of 33 sermons on Nibbana a few days ago. | sent the
tape recordings of sermons No. 32 & 33 to Ven. Analayo (in
Germany) for trancribing. Hopefully by the middle of the next
year we could bring out the last two volumes of N.M.S. The
seventh & last volume will include an Index for the whole series,
compiled by Ven. Analayo.

I shall explain the reason for the confusion between
‘being’ and ‘becoming’.

From Vedic times, the standard term for being, had been
‘SAT’ (see p.12 N.M.S. Vol. 1) which gave rise to the Rg Vedic
dilemma between SAT & ASAT. As you know, the term ‘sattva’
(Skt.) or ‘satta’ (Pali) is commonly rendered as ‘a being’. The
Buddha rejected this false dichotomy by introducing the term
yatha-bhata-nana based on the law of Pasicca Samuppada. The
term is usually rendered as ‘knowledge & vision of things as-
they-are’ but strictly speaking it means ‘knowledge & vision of
things as they have become’. ‘The-become’ is always dependent
on causes and conditions. See for instance, the long and deep
dialogue in Mahataghasamkhaya S. (Sutta No. 38) in M.N.
beginning with the brief question:

‘Bhutamidanti bhikkhave passatha.’
‘Monks, do you see that this is (something) Become?’

Granted that ‘bhata’ is ‘the-become’, ‘bhava’ obviously is
‘becoming’.

At this point it must be pointed out that there is an
ambivalence in the meaning of the term ‘bhava’ commonly
rendered in English as ‘existence’. For the pre-Buddhistic sages
and ascetics with their stance on ‘sat-asat’ dichotomy, ‘bhava’
and ‘vibhava’ stood for ‘existence’ and its antonym ‘annihilation’
on ‘non-existence’. Hence the two extreme views of eternalism
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and nihilism. The Buddha transcended this dichotomy by his
teachings on ‘Anatta’. ‘Vibhava’ in the Buddhist context, is
applicable — if at all — to ‘sankharas’ — the nature of which is to
‘rise’ and ‘fall’ (‘uppadavayadhammino’). See my comments on
the verses uttered by ven. Adhimutta Thera (p. 54ff. N.M.S. Vol.
I1) with special reference to the lines: sasikhara vibhavissanti
tattha ka paridevana

You can easily understand why some Western scholars
with the soul prejudice are taken aback by my rendering of
Nibbana as ‘Extinction” — going by the fire simile.
‘Bhavanirodha’ is cessation of becoming, by the removal of
‘tarha’ which is qualified by the ‘pregnant’ terms ‘ponobhavika’
(bringing about re-becoming — certainly not re-being!)
nandiragasahagata (accompanied by delight and lust) and ‘tatra-
tatrabhinandinz’ (delighting now-here-now-there). Putting an end
to ‘re-becoming’ is not tantamount to ‘annihilation’ — for there is
nothing to annihilate.

By the way, ‘asmi-mana’ is the conceit ‘AM’ (not | am)
which is the most basic postulate of individual existence — the
‘peg’ from which all the ‘measurings’ start. The Buddha equated
‘AM’ to a mere conceit which has to be eradicated (asmi mana
samugghata) in order to attain Nibbana.

As | have pointed out in my Nibbana sermons the term
‘tatha@gata’ had connotations of a ‘being’ to which he never
subscribed. That is why he rejected the tetralemma in toto. The
fire-simile and the whirlpool simile can sufficiently explain the
Buddha’s silence on this issue.

According to the Buddha one must not ask such questions
as: ‘Am 1?” or ‘Am | not?’ (see Sabbasava Sutta M.N. Sutta No.
2) because they are ill-founded and lead to a thicket of
speculative views. Deeper reflection on Mahatarhasarkhaya
Sutta referred to above will clear up the issue.
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I do hope by the time the last two volumes of N.M.S. are
out many of the difficulties in appreciating the dictum ‘bhava
nirodho Nibbanam’® (cessation of becoming is extinction) will
disappear.

Best wishes for your progress.

With metta
K.N.
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Questions & Answers on Dhamma
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I invited a party to tea

Guests there were but three

‘I, ‘Myself’ and ‘Me’

‘I’ passed round the cakes to ‘Me’
While ‘Myself’ made the tea
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Questions & Answers on Dhamma
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By The Same Author

. Concept and Reality in Early Buddhist Thought
. Sarhyutta Nikaya - An Anthology

. Ideal Solitude

. The Magic of the Mind

. Towards Calm and Insight

. From Topsy-turvydom to Wisdom, Volume I

. From Topsy-turvydom to Wisdom, Volume II

. Seeing Through

. Towards A Better World

. Nibbana - The Mind Stilled, Volume I

. Nibbana - The Mind Stilled, Volume II

. Nibbana - The Mind Stilled, Volume III

. Nibbana - The Mind Stilled, Volume IV

. Nibbana - The Mind Stilled, Volume V

. Nibbana - The Mind Stilled, Volume VI

. Nibbana - The Mind Stilled, Volume VII

. Nibbana - The Mind Stilled, Library Edition
. Nibbana and The Fire Simile

. A Majestic Tree of Merit

. The End of the World in Buddhist Perspective
. The Law of Dependent Arising, Volume I

. The Law of Dependent Arising, Volume II

. Walk to Nibbana

. Deliverance of the Heart through Universal Love

All enquiries should be addressed to:

Katukurunde Nanananda Sadaham Senasun Bharaya

Kirillawala Watta, Dammulla, Karandana

Phone: 0777127454
knssb@seeingthroughthenet.net
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