Nibbana-The Mind Stilled

Venerable Katukurunde Nanananda



Dedicated to
my Upajjhaya
the late venerable
Matara Sri Nanarama Mahathera
of Meetirigala Nissarana Vanaya
Sri Lanka

i



‘The Gift of Dhamma excels all other gifts’

We acknowledge with gratitude the generous support received
from readers and well wishers which enabled us to bring out this
volume as a gift-of-Dhamma for free distribution. We are also
thankful to Mr. C. Jayasoma and his staff of the Quality Printers for
their share in preserving the quality of the gift. May the merit
accrued by this ‘Dhamma dana’ redound to their well being here &
here after! May it conduce to their attainment of the Bliss Supreme -
Nibbana!

- The Settlor
D.G.M.B.
January 2007 (B.E. 2550)

il



Nibbana Sermon 1......... ... ... .. .. . .. .... 1

Nibbana Sermon 2. ............ ... ... ...... 25
Nibbana Sermon 3......... ... ... ... .. .... 51
Nibbana Sermon4........... ... .. ... ........ 79
Nibbana Sermon 5.......................... 103
Nibbana Sermon 6. . ........... ... ... ..... 127
Nibbana Sermon 7. ......................... 151
Nibbana Sermon 8. .. ........ ... .. ... .. ..... 175
Nibbana Sermon 9........... ... .. ... .. ... 203
Nibbana Sermon 10. . ....................... 229
Nibbana Sermon 11.......... ... . ... .. ..... 261
Nibbana Sermon 12............ ... ... .. ... 283
Nibbana Sermon 13......................... 305
Nibbana Sermon 14. . ........ ... .. ... .. ..... 331
Nibbana Sermon 15. .. ....... ... ... .. .. ... 353
Nibbana Sermon 16......................... 377
Nibbana Sermon 17......................... 399

iv



Nibbana Sermon 18. . ...... ... ... ... ...... 421

Nibbana Sermon 19. ........................ 441
Nibbana Sermon 20. .. ......... ... .. .. ..... 463
Nibbana Sermon 21......................... 485
Nibbana Sermon22......................... 507
Nibbana Sermon23............ ... ... ..... 531
Nibbana Sermon24......................... 557
Nibbana Sermon 25.......... ... . ... .. ..... 579
Nibbana Sermon 26. .. ......... ... ... ..... 603
Nibbana Sermon27......................... 629
Nibbana Sermon 28.......... ... ... ... ..... 651
Nibbana Sermon29. .. ....... ... ... .. ..... 673
Nibbana Sermon 30......................... 695
Nibbana Sermon31......................... 717
Nibbana Sermon32......................... 741
Nibbana Sermon33......................... 765



Abbreviations:

A Anguttara Nikaya

It Itivuttaka

It-a Itivuttaka-atthakathd

Ud Udana

Ud-a Paramatthadipani (comy on Ud)
Th Theragatha

Th-a Theragatha-atthakatha

Tht Therigatha

D Digha Nikaya

Dhp Dhammapada

Dhp-a Dhammapada atthakatha

Pjl Paramatthajotika (comy on Khp)
Pl Paramatthajotika (comy on Sn)
Ps Paparicasiidani (comy on M)

M Majjhima Nikaya

Mp Manorathapiirani (comy on A)
Vin Vinaya

Vism Visuddhimagga

S Samyutta Nikaya

Sn Suttanipata

Spk Saratthappakasini (comy on S)
Sv Sumangalavilasini (comy on D)

(Unless otherwise specified, references are given according to volume and page
number of the PTS edition, and in the case of Dhp, Sn, Th and Tht according to
the verse number of the PTS edition)

vi



About the author. ...

The venerable author of this compendium of sermons on Nibbana was born in
1940. He graduated from the University of Peradeniya in 1962 and served as an
Assistant Lecturer in Pali at the same University for a brief period. Impelled by a
deep understanding of the teachings of the Buddha, he renounced his post in 1967
to enter the Order of Buddhist monks under the name Katukurunde Nanananda in
the forest monastic tradition of Sri Lanka.

The 33 sermons on Nibbana presented in these 7 volumes were originally
delivered by the venerable author to his fellow monks at the behest of his revered
preceptor, the late venerable Matara Sri Nanarama Mahathera, the chief incumbent
of Meetirigala Hermitage (Meetirigala Nissarana Vanaya) and an illustrious
exponent of Insight Meditation in Sri Lanka. The meeting of these two eminent
disciples of the Buddha in a teacher - pupil relationship for nearly two decades,
ledto an outstanding seminal contribution to the understanding of Dhamma in its
correct perspective.

The reader of these volumes will no doubt find unmistakable evidence of the
author’s exposure to the methods of critical examination in the understanding of
exegetical treatises during his university days. The mode of presentation, however,
reveals a penetrative understanding of the deeper aspects of the Buddha’s teaching
blossoming into a harmonious blend of academic erudition with practical
application of that intensive learning process afforded by the contemplative life of
a forest monk. Readers familiar with the author’s Concept and Reality, Ideal
Solitude and The Magic of the Mind will find that the present set of sermons draws
upon some of the doctrinal points outlined in those books for deeper analysis.
Indeed these sermons exhibit a salutary orientation towards the practical aspects of
the Buddha’s teachings - a tendency already evident in the author’s *Towards Calm
and Insight’ and ’Seeing Through.’

The venerable author has also effected a significant change in the methods
adopted to reach the seekers of Dhamma in specifying that all publications should
be distributed free as ’gifts of Dhamma’. *Towards Calm and Insight” was the first
step in this direction and all publications, which followed upheld this time -
honored Buddhist ideal of "Dhamma - dana’. In order to support this laudable
venture, a Buddhist Publication Trust was established under the aegis of the Public
Trustee to enable the Buddhist laity and the well - wishers to participate in this
worthy cause by way of contributions. This Trust, officially known as ’Dharma
Grantha Mudrana Bharaya’ D.G.M.B.) successfully launched the publication of
the original Sinhala series entitled *Nivane Niveema’ comprising 11 volumes of 3
sermons each.
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Sermons delivered to the local community in the present abode of the venerable
author at ’Pahan Kanuwa’ in Devalegama (Kegalla District) are also being
published by the D.G.M.B. as a separate series, while devotees inspired by these
sermons are simultaneously sponsoring the publication of selected single sermons
as separate booklets for free distribution. The present series bringing out the
English version of "Nivane Niveema’ is being made available also through the
Internet under the website <http: // www. beyondthenet-net > in keeping with the
aspirations of the venerable author to bestow this ’gift - of - Dhamma - that - excels
- all - other - gifts’ - on a global audience.

* * * * *

About the D.GM.B. . . . .

Rare is the birth of a Buddha in this world. So rare too, is the opportunity to
listen to his Dhamma. This conviction has inspired many a devoted Buddhist to
cherish the Dhamma as something extremely precious.

The Buddha has declared that salutary friendship (Kalyana-mittata) is almost
synonymous with his dispensation. The gift-of-Dhamma is the link that moulds the
bond of this friendship. Dhamma deserves no price-tag precisely because it is
price-less.

It is in this spirit that the D.G.M.B. launched its Dhamma-dana movement in
1997. Many a parched traveller on the desert path has had a refreshing drink of the
nectar of Dhamma free of charge ever since. Many an enthusiastic benevolent
heart seized the opportunity to participate in a genuine act of Dhammadana.

Should we always go for things that sport a price-tag? Is everything that comes
free to us, necessarily worthless? What about the air and the sunshine?

Itis in point of merit that the gift of-Dhamma excels all other gifts. Dhamma is
the nectar that quenches the insatiate samsaric thirst of beings. The gift of Dhamma
is therefore of far greater merit than an ordinary gift of food or drink. For the
magnanimous-Dhammadana is for ever an unfailing source of altruistic joy.

All enquiries regarding participation in this Dhammadana should be
addressed to:-

Mr. G.T. Bandara

The Settlor, D.G.M.B.,

Royal Institute, 191, Havelock Road,
Colombo - 05.

Fax :2592749, 2580564
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Introduction

‘Nibbana’ - the ultimate goal of the Buddhist, has been variously understood
and interpreted in the history of Buddhist thought. One who earnestly takes up
the practice of the Noble Eightfold Path for the attainment of this goal, might
sometimes be dismayed to find this medley of views confronting him. Right
View, as the first factor of that path, has always to be in the vanguard in one’s
practice. In the interests of this Right View, which one has to progressively
“straighten-up’, aneed for clarification before purification might sometimes be
strongly felt. It was in such a context that the present series of 33 sermons on
Nibbana came to be delivered.

The invitation for this series of sermons came from my revered teacher, the
late Venerable Matara Sri Nﬁr}ﬁrﬁma Mahathera, who was the resident meditation
teacher of Meetirigala Nissarana Vanaya Meditation Centre. Under his inspiring
patronage these sermons were delivered once every fortnight before the group of
resident monks of Nissarana Vanaya, during the period 12.08.1988 - 30.01.1991.
The sermons, which were originally circulated on cassettes, began issuing in
book-form only in 1997, when the first volume of the Sinhala series titled
‘Nivane Niveema’ came out, published by the ‘Dharma Grantha Mudrana
Bharaya’ (Dhamma Publications Trust) set up for the purpose in the Department
of the Public Trustee, Sri Lanka. The series is scheduled to comprise 11 volumes,
of which so far 9 have come out. The entire series is for free distribution as
‘Dhamma dana’-‘the gift of truth that excels all other gifts’. The sister series to
come out in English will comprise 7 volumes of 5 sermons each, which will
likewise be strictly for free distribution since Dhamma is price-less.

In these sermons I have attempted to trace the original meaning and
significance of the Pali term Nibbana (Skt. Nirvana ) based on the evidence from
the discourses of the Pali Canon. This led to a detailed analysis and a re-appraisal
of some of the most controversial suttas on Nibbana often quoted by scholars in
support of their interpretations. The findings, however, were not presented as a
dry scholastic exposition of mere academic interest. Since the sermons were
addressed to a meditative audience keen on realizing Nibbana, edifying similes,
metaphors and illustrations had their place in the discussion. The gamut of 33
sermons afforded sufficient scope for dealing with almost all the salient
teachings in Buddhism from a practical point of view.

The present translation, in so far as it is faithful to the original, will reflect the
same pragmatic outlook. While the findings could be of interest even to the
scholar bent on theorizing on Nibbana, it is hoped that the mode of presentation
will have a special appeal for those who are keen on realizing it.
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Namo tassa bhagavato arahato sammasambuddhassa
Namo tassa bhagavato arahato sammasambuddhassa
Namo tassa bhagavato arahato sammasambuddhassa

Etam santam, etam panitam, yadidam sabbasankharasamatho
sabbiipadhipatinissaggo tanhakkhayo virago nirodho nibbanam.'

"This is peaceful, this is excellent, namely the stilling of all prepa-
rations, the relinquishment of all assets, the destruction of craving,
detachment, cessation, extinction".

With the permission of the Most Venerable Great Preceptor and
the assembly of the venerable meditative monks.

Recently we have had an occasion to listen to a series of sermons
on Nibbana and there have been differences of opinion regarding the
interpretation of some deep suttas on Nibbana in those sermons. And
so the venerable Great Preceptor suggested to me that it would be
useful to this group if I would give a set of sermons on Nibbana,
touching on those controversial points.

At first, for many reasons, I hesitated to accept this invitation for
a serious task, but then, as the venerable Great Preceptor repeatedly
encouraged me on this, I gave some thought as to how best I could
set about doing it. And it occurred to me that it would be best if I
could address these sermons directly to the task before us in this Nis-
sarana Vanaya, and that is meditative attention, rather than dealing
with those deep controversial suffas in academic isolation. And that
is why I have selected the above quotation as the theme for the entire
set of sermons, hoping that it would help create the correct atmos-
phere of meditative attention.

Etam santam etam panitam, yadidam sabbasankhdarasamatho
sabbuipadhipatinissaggo tanhakkhayo virago nirodho nibbanam.

"This is peaceful, this is excellent, namely the stilling of all prepa-
rations, the relinquishment of all assets, the destruction of craving,
detachment, cessation, extinction".

This in fact is a meditation subject in itself, a kammatthana. This
is the reflection on the peace of Nibbana, upasamanussati. So if we
can successfully make use of this as both the heading and the theme
of these sermons, we would be in a position to understand those six
qualities of the Dhamma. We are told that the Dhamma is svakkhata,
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that it is well-proclaimed, sanditthika, can be seen here and now,
akalika, timeless, ehipassika, inviting one to come and see, opana-
be understood by the wise each one by himself.”

This set of sermons would have fulfilled its purpose if it drives
home the true significance of these six qualities of the Dhamma.

Now at the very outset I would like to say a few things by way of
preparing the background and I do hope that this assembly would
bear with me for saying certain things that I will be compelled to say
in this concern. By way of background something has to be said as to
why there are so many complications with regard to the meaning of
some of the deep suttas on Nibbana.

There is a popular belief that the commentaries are finally trace-
able to a miscellany of the Buddha word scattered here and there, as
pakinnakadesand. But the true state of affairs seems to be rather dif-
ferent. Very often the commentaries are unable to say something
conclusive regarding the meaning of deep suttas. So they simply give
some possible interpretations and the reader finds himself at a loss to
choose the correct one. Sometimes the commentaries go at a tangent
and miss the correct interpretation. Why the commentaries are silent
on some deep suttas is also a problem to modern day scholars. There
are some historical reasons leading to this state of affairs in the com-
mentaries.

In the Anisutta of the Nidanavagga in the Samyutta Nikaya we
find the Buddha making certain prophetic utterances regarding the
dangers that will befall the Sasana in the future. It is said that in
times to come, monks will lose interest in those deep suttas which
deal with matters transcendental, that they would not listen to those
suttas that have to do with the idea of emptiness, sufifiata. They
would not think it even worthwhile learning or pondering over the
meanings of those suttas:

Ye te suttanta tathagatabhdasita gambhira gambhirattha lokuttara
sufiflatappatisamyuttd, tesu bhafifiamanesu na sussassisanti na sotam
odahissanti na afifia cittam upatthapessanti na te dhamme uggahe-
tabbam pariyapunitabbam maiiissanti.’

There is also another historical reason that can be adduced. An
idea got deeply rooted at a certain stage in the Sasana history that
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what is contained in the Sutta Pitaka is simply the conventional
teaching and so it came to imply that there is nothing so deep in these
suttas. This notion also had its share in the present lack of interest in
these suttas. According to Manorathapiirant, the Anguttara com-
mentary, already at an early stage in the Sasana history of Sri Lanka,
there had been a debate between those who upheld the precept and
those who stood for realization. And it is said that those who upheld
the precept won the day. The final conclusion was that, for the conti-
nuity of the Sasana, precept itself is enough, not so much the reali-
zation.

Of course the efforts of the reciter monks of old for the preserva-
tion of the precept in the midst of droughts and famines and other
calamitous situations are certainly praiseworthy. But the unfortunate
thing about it was this: the basket of the Buddha word came to be
passed on from hand to hand in the dark, so much so that there was
the risk of some valuable things slipping out in the process.

Also there have been certain semantic developments in the com-
mentarial period, and this will be obvious to anyone searching for the
genuine Dhamma. It seems that there had been a tendency in the
commentarial period to elaborate even on some lucid words in the
suttas, simply as a commentarial requirement, and this led to the in-
clusion of many complicated ideas. By too much overdrawing in the
commentaries, the deeper meanings of the Dhamma got obscured. As
a matter of fact, the depth of the Dhamma has to be seen through lu-
cidity, just as much as one sees the bottom of a tank only when the
water is lucid.

Dve nama kim?

Namaiica riipaiica.’

"What is the ‘two’?"

"Name and form."

This is the second out of the ten questions Buddha had put to the
Venerable samanera Sopaka who had attained Arahant-ship at the
age of seven. It is like asking a child: "Can you count up to ten?" All
the ten questions were deep, the tenth being on Arahant-ship. But of
course Venerable Sopaka gave the right answer each time. Now it is
the second question and its answer that we are concerned with here:
namarica ripaiica. In fact, this is a basic teaching in insight training.
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It is obvious that nama means ‘name’, and in the suttas also,
nama, when used by itself, means ‘name’. However when we come
to the commentaries we find some kind of hesitation to recognize
this obvious meaning. Even in the present context, the commentary,
Paramatthajotika, explains the word ‘name’ so as to mean ‘bending’.
It says that all immaterial states are called nama, in the sense that
they bend towards their respective objects and also because the mind
has the nature of inclination: Arammanabhimukham namanato, cit-
tassa ca natihetuto sabbampi ariipam ‘naman’ti vuccati.®

And this is the standard definition of nama in Abhidhamma com-
pendiums and commentaries. The idea of bending towards an object
is brought in to explain the word nama. It may be that they thought it
too simple an interpretation to explain nama with reference to
‘name’, particularly because it is a term that has to do with deep in-
sight. However as far as the teachings in the suttas are concerned,
nama still has a great depth even when it is understood in the sense
of ‘name’.

Namam sabbam anvabhavi,

nama bhiyyo na vijjati,

namassa ekadhammassa,

sabbeva vasamanvagii.’

"Name has conquered everything,

There is nothing greater than name,

All have gone under the sway

Of this one thing called name."

Also there is another verse of the same type, but unfortunately its
original meaning is often ignored by the present day commentators:

Akkheyyasariiiino satta,

akkheyyasmim patitthita,

akkheyyam aparififiaya,

yogam ayanti maccuno.®

"Beings are conscious of what can be named,

They are established on the nameable,

By not comprehending the nameable things,

They come under the yoke of death."

All this shows that the word nama has a deep significance even when
it is taken in the sense of ‘name’.
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But now let us see whether there is something wrong in rendering
nama by ‘name’ in the case of the term nama-ripa. To begin with,
let us turn to the definition of nama-riipa as given by the Venerable
Sariputta in the Sammaditthisutta of the Majjhima Nikaya.

Vedand, saiiiida, cetana, phasso, manasikaro - idam vuccatavuso,
namam; cattari ca mahabhitani, catunnaiica mahabhiitanam
upadayariapam - idam vuccatavuso, ripam. Iti idafica namam idaiica
riipam - idam vuccatavuso nama-ripam.’ "Feeling, perception, inten-
tion, contact, attention - this, friend, is called ‘name’. The four great
primaries and form dependent on the four great primaries - this,
friend, is called ‘form’. So this is ‘name’ and this is ‘form’ - this,
friend, is called ‘name-and-form’."

Well, this seems lucid enough as a definition but let us see,
whether there is any justification for regarding feeling, perception,
intention, contact and attention as ‘name’. Suppose there is a little
child, a toddler, who is still unable to speak or understand language.
Someone gives him a rubber ball and the child has seen it for the first
time. If the child is told that it is a rubber ball, he might not under-
stand it. How does he get to know that object? He smells it, feels it,
and tries to eat it, and finally rolls it on the floor. At last he under-
stands that it is a plaything. Now the child has recognised the rubber
ball not by the name that the world has given it, but by those factors
included under ‘name’ in nama-riipa, namely feeling, perception,
intention, contact and attention.

This shows that the definition of nama in nama-ripa takes us
back to the most fundamental notion of ‘name’, to something like its
prototype. The world gives a name to an object for purposes of easy
communication. When it gets the sanction of others, it becomes a
convention.

While commenting on the verse just quoted, the commentator
also brings in a bright idea. As an illustration of the sweeping power
of name, he points out that if any tree happens to have no name at-
tached to it by the world, it would at least be known as the ‘nameless
tree’.'” Now as for the child, even such a usage is not possible. So it
gets to know an object by the aforesaid method. And the factors in-
volved there, are the most elementary constituents of name.
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Now it is this elementary name-and-form world that a meditator
also has to understand, however much he may be conversant with the
conventional world. But if a meditator wants to understand this
name-and-form world, he has to come back to the state of a child, at
least from one point of view. Of course in this case the equanimity
should be accompanied by knowledge and not by ignorance. And
that is why a meditator makes use of mindfulness and full awareness,
satisampajaiiiia, in his attempt to understand name-and-form.

Even though he is able to recognize objects by their conventional
names, for the purpose of comprehending name-and-form, a medita-
tor makes use of those factors that are included under ‘name’: feel-
ing, perception, intention, contact and attention. All these have a spe-
cific value to each individual and that is why the Dhamma has to be
understood each one by himself - paccattam veditabbo. This Dham-
ma has to be realized by oneself. One has to understand one’s own
world of name-and-form by oneself. No one else can do it for him.
Nor can it be defined or denoted by technical terms.

Now it is in this world of name-and-form that suffering is found.
According to the Buddha, suffering is not out there in the conven-
tional world of worldly philosophers. It is to be found in this very
name-and-form world. So the ultimate aim of a meditator is to cut off
the craving in this name-and-form. As it is said: acchecchi tanham
idha namariipe."

Now if we are to bring in a simile to clarify this point, the Buddha
is called the incomparable surgeon, sallakatto anuttaro.” Also he is
sometimes called tanhasallassa hantaram, one who removes the dart
of craving.” So the Buddha is the incomparable surgeon who pulls
out the poison-tipped arrow of craving.

We may say therefore that, according to the Dhamma, nama-
riipa, or name-and-form, is like the wound in which the arrow is em-
bedded. When one is wounded by a poison-tipped arrow, the ban-
dage has to be put, not on the archer or on his bow-string, but on the
wound itself. First of all the wound has to be well located and
cleaned up. Similarly, the comprehension of name-and-form is the
preliminary step in the treatment of the wound caused by the poison-
tipped arrow of craving.
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And it is for that purpose that a meditator has to pay special at-
tention to those basic components of ‘name’ - feeling, perception,
intention, contact and attention - however much he may be proficient
in words found in worldly usage. It may even appear as a process of
unlearning down to childlike simplicity. But of course, the equanim-
ity implied there, is not based on ignorance but on knowledge.

We find ourselves in a similar situation with regard to the signifi-
cance of riipa in nama-riipa. Here too we have something deep, but
many take nama-riipa to mean ‘mind and matter’. Like materialists,
they think there is a contrast between mind and matter. But according
to the Dhamma there is no such rigid distinction. It is a pair that is
interrelated and taken together it forms an important link in the chain
of paticca samuppada.

Riipa exists in relation to ‘name’ and that is to say that form is
known with the help of ‘name’. As we saw above, that child got a
first-hand knowledge of the rubber ball with the help of contact, feel-
ing, perception, intention and attention. Now in the definition of
‘form’ as cattari ca mahabhitani, catunnaiica mahabhiitanam
upadaya rigpam the four great primaries are mentioned because they
constitute the most primary notion of ‘form’. Just as much as feeling,
perception, intention, contact and attention represent the most pri-
mary notion of ‘name’, conventionally so called, even so the four
great primaries form the basis for the primary notion of ‘form’, as the
world understands it.

It is not an easy matter to recognize these primaries. They are
evasive like ghosts. But out of their interplay we get the perception
of form, ripasaiiiia. In fact what is called ripa in this context is
ripasaiiiia. It is with reference to the behaviour of the four great
elements that the world builds up its concept of form. Its perception,
recognition and designation of form is in terms of that behaviour.
And that behaviour can be known with the help of those members
representing name.

The earth element is recognized through the qualities of hardness
and softness, the water element through the qualities of cohesiveness
and dissolution, the fire element through hotness and coolness, and
the wind element through motion and inflation. In this way one gets
acquainted with the nature of the four great primaries. And the per-
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ception of form, ripasaiiiia, that one has at the back of one’s mind, is
the net result of that acquaintance. So this is nama-ripa. This is
one’s world. The relationship between ripa and ripasaiiiia will be
clear from the following verse:

Yattha namaiica riiparica,

asesam uparujjhati,

patigham riipasaiiiida ca,

etthesa chijjate jata.
This is a verse found in the Jatasutta of the Samyutta Nikaya." In
that sutta we find a deity putting a riddle before the Buddha for solu-
tion:

Anto jata bahi jata,

jataya jatita paja,

tam tam Gotama pucchami,

ko imam vijataye jatam.

"There is a tangle within, and a tangle without,

The world is entangled with a tangle.

About that, oh Gotama, 1 ask you,

Who can disentangle this tangle?"
The Buddha answers the riddle in three verses, the first of which is
fairly well known, because it happens to be the opening verse of the
Visuddhimagga:

Sile patitthaya naro saparifio,

cittam panifiaiica bhavayam,

atapi nipako bhikkhu,

so imam vijataye jatam.
This means that a wise monk, established in virtue, developing con-
centration and wisdom, being ardent and prudent, is able to disentan-
gle this tangle. Now this is the second verse:

Yesam rago ca doso ca,

avijja ca virajita,

khinasava arahanto,

tesam vijatita jata.

"In whom lust, hate

And ignorance have faded away,

Those influx-free Arahants,

It is in them that the tangle is disentangled."
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It is the third verse that is relevant to our topic.

Yattha namarica riiparica,

asesam uparujjhati,

patigham riipasaiiiida ca,

etthesa chijjate jata.

"Where name and form

As well as resistance and the perception of form

Are completely cut off,

It is there that the tangle gets snapped.”

The reference here is to Nibbana. It is there that the tangle is disen-
tangled.

The coupling of name-and-form with patigha and ripasariiia in
this context, is significant. Here patigha does not mean ‘repugnance’,
but ‘resistance’. It is the resistance which comes as a reaction to inert
matter. For instance, when one knocks against something in passing,
one turns back to recognize it. Sense reaction is something like that.

The Buddha has said that the worldling is blind until at least the
Dhamma-eye arises in him. So the blind worldling recognizes an ob-
ject by the very resistance he experiences in knocking against that
object.

Patigha and riipasaiiiia form a pair. Patigha is that experience of
resistance which comes by the knocking against an object, and ripa-
safiiia, as perception of form, is the resulting recognition of that ob-
ject. The perception is in terms of what is hard, soft, hot or cold. Out
of such perceptions common to the blind worldlings, arises the con-
ventional reality, the basis of which is the world.

Knowledge and understanding are very often associated with
words and concepts, so much so that if one knows the name of a
thing, one is supposed to know it. Because of this misconception the
world is in a tangle. Names and concepts, particularly the nouns,
perpetuate the ignorance in the world. Therefore insight is the only
path of release. And that is why a meditator practically comes down
to the level of a child in order to understand name and form. He may
even have to pretend to be a patient in slowing down his movements
for the sake of developing mindfulness and full awareness.

So we see that there is something really deep in nama-riipa, even
if we render it as ‘name-and-form’. There is an implicit connection
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with ‘name’ as conventionally so called, but unfortunately this con-
nection is ignored in the commentaries, when they bring in the idea
of ‘bending’ to explain the word ‘name’. So we need not hesitate to
render nama-riipa by ‘name-and-form’. Simple as it may appear, it
goes deeper than the worldly concepts of name and form.

Now if we are to summarise all what we have said in this connec-
tion, we may say: ‘name’ in ‘name-and-form’ is a formal name. It is
an apparent name. ‘Form’ in ‘name-and-form’ is a nominal form. It
is a form only in name.

We have to make a similar comment on the meaning of the word
Nibbana. Here too one can see some unusual semantic developments
in the commentarial period. It is very common these days to explain
the etymology of the word Nibbana with the help of a phrase like:
Vanasankhataya tanhaya nikkhantatta.” And that is to say that Nib-
bana is so called because it is an exit from craving which is a form of
weaving.

To take the element vana in the word to mean a form of weaving
is as good as taking nama in nama-ripa as some kind of bending. It
is said that craving is a kind of weaving in the sense that it connects
up one form of existence with another and the prefix ni is said to sig-
nify the exit from that weaving.

But nowhere in the suttas do we get this sort of etymology and in-
terpretation. On the other hand it is obvious that the suttas use the
word Nibbana in the sense of ‘extinguishing’ or ‘extinction’. In fact
this is the sense that brings out the true essence of the Dhamma.

For instance the Ratanasutta, which is so often chanted as a
paritta, says that the Arahants go out like a lamp: Nibbanti dhira
yathayam padipo.'® "Those wise ones get extinguished even like this
lamp."

The simile of a lamp getting extinguished is also found in the
Dhatuvibhangasutta of the Majjhima Nikaya."” Sometimes it is the
figure of a torch going out: Pajjotass’eva nibbanam, vimokho cetaso
ahu, "the mind’s release was like the extinguishing of a torch.""®

The simile of the extinction of a fire is very often brought in as an
illustration of Nibbana and in the Aggivacchagottasutta of the Maj-
Jjhima Nikaya we find the Buddha presenting it as a sustained simile,
giving it a deeper philosophical dimension."” Now when a fire burns,
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it does so with the help of firewood. When a fire is burning, if some-
one were to ask us: "What is burning?" - what shall we say as a re-
ply? Is it the wood that is burning or the fire that is burning? The
truth of the matter is that the wood burns because of the fire and the
fire burns because of the wood. So it seems we already have here a
case of relatedness of this to that, idappaccayata. This itself shows
that there is a very deep significance in the fire simile.

Nibbana as a term for the ultimate aim of this Dhamma is equally
significant because of its allusion to the going out of a fire. In the
Asankhatasamyutta of the Samyutta Nikdaya as many as thirty-three
terms are listed to denote this ultimate aim.* But out of all these epi-
thets, Nibbana became the most widely used, probably because of its
significant allusion to the fire. The fire simile holds the answer to
many questions relating to the ultimate goal.

The wandering ascetic Vacchagotta, as well as many others, ac-
cused the Buddha of teaching a doctrine of annihilation: Sato sat-
tassa ucchedam vinasam vibhavam paiiapeti.”' Their accusation
was that the Buddha proclaims the annihilation, destruction and non-
existence of a being that is existent. And the Buddha answered them
fairly and squarely with the fire simile.

"Now if a fire is burning in front of you dependent on grass and
twigs as fuel, you would know that it is burning dependently and not
independently, that there is no fire in the abstract. And when the fire
goes out, with the exhaustion of that fuel, you would know that it has
gone out because the conditions for its existence are no more."

As a sidelight to the depth of this argument it may be mentioned
that the Pali word upadana used in such contexts has the sense of
both ‘fuel’ as well as ‘grasping’, and in fact, fuel is something that
the fire grasps for its burning. Upadanapaccaya bhavo, "dependent
on grasping is existence".”” These are two very important links in the
doctrine of dependent arising, paticca samuppada.

The eternalists, overcome by the craving for existence, thought
that there is some permanent essence in existence as a reality. But
what had the Buddha to say about existence? He said that what is
true for the fire is true for existence as well. That is to say that exis-
tence is dependent on grasping. So long as there is a grasping, there
is an existence. As we saw above, the firewood is called upadana be-
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cause it catches fire. The fire catches hold of the wood, and the wood
catches hold of the fire. And so we call it firewood. This is a case of
a relation of this to that, idappaccayata. Now it is the same with
what is called ‘existence’, which is not an absolute reality.

Even in the Vedic period there was the dilemma between ‘being’
and ‘non-being’. They wondered whether being came out of non-
being, or non-being came out of being. Katham asatah sat jayeta,
"How could being come out of non-being?"* In the face of this di-
lemma regarding the first beginnings, they were sometimes forced to
conclude that there was neither non-being nor being at the start,
nasadasit no sadasit tadanim.** Or else in the confusion they would
sometimes leave the matter unsolved, saying that perhaps only the
creator knew about it.

All this shows what a lot of confusion these two words sat and
asat, being and non-being, had created for the philosophers. It was
only the Buddha who presented a perfect solution, after a complete
reappraisal of the whole problem of existence. He pointed out that
existence is a fire kept up by the fuel of grasping, so much so that,
when grasping ceases, existence ceases as well.

In fact the fire simile holds the answer to the tetralemma included
among the ten unexplained points very often found mentioned in the
suttas. It concerns the state of the Tathagata after death, whether he
exists, does not exist, both or neither. The presumption of the ques-
tioner is that one or the other of these four must be and could be an-
swered in the affirmative.

The Buddha solves or dissolves this presumptuous tetralemma by
bringing in the fire simile. He points out that when a fire goes out
with the exhaustion of the fuel, it is absurd to ask in which direction
the fire has gone. All that one can say about it, is that the fire has
gone out: Nibbuto tveva sarkham gacchati, "it comes to be reckoned
as ‘gone out’."*

It is just a reckoning, an idiom, a worldly usage, which is not to
be taken too literally. So this illustration through the fire simile
drives home to the worldling the absurdity of his presumptuous tetra-
lemma of the Tathagata.

In the Upasivasutta of the Parayanavagga of the Sutta Nipata we
find the lines:
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Acct yatha vatavegena khitto,

attham paleti na upeti sankham,

"Like the flame thrown out by the force of the wind

Reaches its end, it cannot be reckoned."*

Here the reckoning is to be understood in terms of the four proposi-
tions of the tetralemma. Such reckonings are based on a total miscon-
ception of the phenomenon of fire.

It seems that the deeper connotations of the word Nibbana in the
context of paticca samuppada were not fully appreciated by the com-
mentators. And that is why they went in search of a new etymology.
They were too shy of the implications of the word ‘extinction’.
Probably to avoid the charge of nihilism they felt compelled to rein-
terpret certain key passages on Nibbana. They conceived Nibbana as
something existing out there in its own right. They would not say
where, but sometimes they would even say that it is everywhere.
With an undue grammatical emphasis they would say that it is on
coming to that Nibbana that lust and other defilements are aban-
doned: Nibbanam agamma ragadayo khinati ekameva nibbanam
ragakkhayo dosakkhayo mohakkhayo ti vuccati.”’

But what do we find in the joyous utterances of the theras and
therts who had realized Nibbana? As recorded in such texts as
Thera- and Theri-gatha they would say: Sitibhitto’smi nibbuto, "1 am
grown cool, extinguished as I am."*® The words sitibhiita and nibbuta
had a cooling effect even to the listener, though later scholars found
them inadequate.

Extinction is something that occurs within an individual and it
brings with it a unique bliss of appeasement. As the Ratanasutta
says: Laddha mudha nibbutim bhuiijamana, "they experience the
bliss of appeasement won free of charge."” Normally, appeasement
is won at a cost, but here we have an appeasement that comes gratis.

From the worldly point of view ‘extinction’ means annihilation. It
has connotations of a precipice that is much dreaded. That is why the
commentators conceived of it as something out there, on reaching
which the defilements are abandoned, nibbanam dagamma ragadayo
khinati. Sometimes they would say that it is on seeing Nibbana that
craving is destroyed.
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There seems to be some contradiction in the commentarial defini-
tions of Nibbana. On the one hand we have the definition of Nibbana
as the exit from craving, which is called a ‘weaving’. And on the
other it is said that it is on seeing Nibbana that craving is destroyed.
To project Nibbana into a distance and to hope that craving will be
destroyed only on seeing it, is something like trying to build a stair-
case to a palace one cannot yet see. In fact this is a simile which the
Buddha had used in his criticism of the Brahmin’s point of view.”

In the Dhammacakkappavattanasutta we have a very clear state-
ment of the third noble truth. Having first said that the second noble
truth is craving, the Buddha goes on to define the third noble truth in
these words: Tassayeva tanhdaya asesaviraganirodho cago patinis-
saggo mutti analayo.’'

This is to say that the third noble truth is the complete fading
away, cessation, giving up, relinquishment of that very craving. That
it is the release from and non-attachment to that very craving. In
other words it is the destruction of this very mass of suffering which
is just before us.

In the suttas the term tanhakkhayo, the destruction of craving, is
very often used as a term for Nibbana.”> But the commentator says
that destruction alone is not Nibbana: Khayamattam na nibbanam.”
But the destruction of craving itself is called the highest bliss in the
following verse of the Udana:

Yaiica kamasukham loke,

yam c’idam diviyam sukham,

tanhakkhaya sukhass’ete,

kalam n’agghanti solasim.**

"Whatever bliss from sense-desires there is in the world,

Whatever divine bliss there is,

All these are not worth one-sixteenth

Of the bliss of the destruction of craving."

Many of the verses found in the Udana are extremely deep and
this is understandable, since udana means a ‘joyous utterance’. Gen-
erally a joyous utterance comes from the very depths of one’s heart,
like a sigh of relief. As a matter of fact one often finds that the con-
cluding verse goes far deeper in its implications than the narrative

16



Nibbana Sermon1

concerned. For instance, in the Udapanasutta, we get the following
joyous utterance, coming from the Buddha himself:

Kim kayira udapanena,

apa ce sabbada siyum,

tanhdaya milato chetva,

kissa pariyesanam care.”

"What is the use of a well,

If water is there all the time,

Having cut craving at the root,

In search of what should one wander?"

This shows that the destruction of craving is not a mere destruction.

Craving is a form of thirst and that is why Nibbana is sometimes
called pipasavinayo, the dispelling of the thirst.”® To think that the
destruction of craving is not sufficient is like trying to give water to
one who has already quenched his thirst. But the destruction of crav-
ing has been called the highest bliss. One who has quenched his
thirst for good, is aware of that blissful experience. When he sees the
world running here and there in search of water, he looks within and
sees the well-spring of his bliss.

However to most of our scholars the term tanhakkhaya appeared
totally negative and that is why they hesitated to recognize its value.
In such conventional usages as Nibbanam dagamma they found a
grammatical excuse to separate that term from Nibbana.

According to the Buddha the cessation of existence is Nibbana
and that means Nibbana is the realization of the cessation of exis-
tence. Existence is said to be an eleven-fold fire. So the entire exis-
tence is a raging fire. Lust, hate, delusion - all these are fires. There-
fore Nibbana may be best rendered by the word ‘extinction’. When
once the fires are extinguished, what more is needed?

But unfortunately Venerable Buddhaghosa was not prepared to
appreciate this point of view. In his Visuddhimagga as well as in the
commentaries Saratthappakasini and Sammohavinodant, he gives a
long discussion on Nibbana in the form of an argument with an
imaginary heretic.”” Some of his arguments are not in keeping with
either the letter or the spirit of the Dhamma.

First of all he gets the heretic to put forward the idea that the de-
struction of lust, hate and delusion is Nibbana. Actually the heretic is
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simply quoting the Buddha word, for in the Nibbanasutta of the
Asankhatasamyutta the destruction of lust, hate and delusion is called
Nibbana: Ragakkhayo, dosakkhayo, mohakkhayo - idam vuccati nib-
banam.™

The words ragakkhaya, dosakkhaya and mohakkhaya together
form a synonym of Nibbana, but the commentator interprets it as
three synonyms. Then he argues out with the imaginary heretic that if
Nibbana is the extinguishing of lust it is something common even to
the animals, for they also extinguish their fires of lust through en-
joyment of the corresponding objects of sense.” This argument ig-
nores the deeper sense of the word extinction, as it is found in the
Dhamma.

In the Magandiyasutta of the Majjhima Nikaya the Buddha gives
the simile of a man with a skin disease sitting beside a pit of hot em-
bers to explain the position of lustful beings in the world.* That man
is simply trying to assuage his pains by the heat of the fire. It is an
attempt to warm up, not to cool down. Similarly what the lustful be-
ings in the world are doing in the face of the fires of lust is a warm-
ing up. It can in no way be compared to the extinction and the cool-
ing down of the Arahants.

As the phrase nibbutim bhuiijamana implies, that extinction is a
blissful experience for the Arahants. It leaves a permanent effect on
the Arahant, so much so that upon reflection he sees that his influxes
are extinct, just as a man with his hands and feet cut off, knows upon
reflection that his limbs are gone.*' It seems that the deeper implica-
tions of the word Nibbana have been obscured by a set of arguments
which are rather misleading.

In fact I came forward to give these sermons for three reasons:
Firstly because the venerable Great Preceptor invited me to do so.
Secondly in the hope that it will be of some benefit to my co-dwell-
ers in the Dhamma. And thirdly because I myself felt rather con-
cerned about the inadequacy of the existing interpretations.

What we have said so far is just about the word Nibbana as such.
Quite a number of suttas on Nibbana will be taken up for discussion.
This is just a preamble to show that the word Nibbana in the sense of
‘extinction’ has a deeper dimension, which has some relevance to the
law of dependent arising, paticca samuppada.
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By bringing in an etymology based on the element vana, much of
the original significance of the word Nibbana came to be under-
mined. On quite a number of occasions the Buddha has declared that
the cessation of suffering is Nibbana, or else that the destruction of
craving is Nibbana. Terms like dukkhanirodho and tanhakkhayo
have been used as synonyms. If they are synonyms, there is no need
to make any discrimination with regard to some of them, by insisting
on a periphrastic usage like agamma.

Yet another important aspect of the problem is the relation of
Nibbana to the holy life or brahmacariya. It is said that when the
holy life is lived out to the full, it culminates in Nibbana.

In the Radhasamyutta of the Samyutta Nikaya we find the Vener-
able Radha putting a series of questions to the Buddha to get an ex-
planation.* First of all he asks:

Sammadassanam pana, bhante, kimatthiyam? "For what purpose
is right vision?" And the Buddha gives the answer: Sammadassanam
kho, Rddha, nibbidattham, "Radha, right vision is for purposes of
disgust or dejection”. And that is to say, disgust for samsara.

The next question is: for what purpose is disgust? And the Bud-
dha answers: disgust is for dispassion. What is the purpose of dispas-
sion? The purpose of dispassion is release. What is the purpose of
release? The purpose of release is Nibbana. Last of all Venerable
Radha puts the question:

Nibbanam pana, bhante, kimatthiyam? "For what purpose is Nib-
bana?" And the Buddha gives this answer: Accasard, Radha, parii-
ham, nasakkhi paiihassa pariyantam gahetum. Nibbanogadhaiihi,
Radha, brahmacariyam vussati, nibbanaparayanam nibbanapari-
yosanam. "Radha, you have gone beyond the scope of your ques-
tions, you are unable to grasp the limit of your questions. For, Radha,
the holy life is merged in Nibbana, its consummation is Nibbana, its
culmination is Nibbana."

This shows that the holy life gets merged in Nibbana, just as riv-
ers get merged in the sea. In other words, where the holy life is lived
out to the full, Nibbana is right there. That is why Venerable Nanda,
who earnestly took up the holy life encouraged by the Buddha’s
promise of heavenly nymphs, attained Arahant-hood almost in spite
of himself. At last he approached the Buddha and begged to relieve
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him of the onus of his promise. This shows that when one completes
the training in the Holy Life, one is already in Nibbana. Only when
the training is incomplete, can one go to heaven.

Here, then, is a result which comes of its own accord. So there is
no justification for a periphrastic usage like, "on reaching Nibbana".
No glimpse of a distant object is necessary. At whatever moment the
Noble FEightfold Path is perfected, one attains Nibbana then and
there. Now, in the case of an examination, after answering the ques-
tion paper, one has to wait for the results - to get a pass.

Here it is different. As soon as you have answered the paper cor-
rectly, you have passed im-mediately and the certificate is already
there. This is the significance of the term a7ifia used in such contexts.
Annia stands for full certitude of the experience of Nibbana.

The experience of the fruit of Arahant-ship gives him the final
certificate of his attainment, affiaphalo.” That is why Nibbana is
called something to be realized. One gets the certitude that birth is
extinct and that the holy life is lived out to the full, khina jati, vusi-
tam brahmacariyam.*

Of course there are some who still go on asking: what is the pur-
pose of Nibbana? And it is to answer this type of question that many
scholars go on hair splitting. Normally in the world, whatever one
does has some purpose or other. All occupations, all trades and busi-
nesses, are for gain and profit. Thieves and burglars also have some
purpose in mind. But what is the purpose of trying to attain Nibbana?
What is the purpose of Nibbana? Why should one attain Nibbana?

It is to give an answer to this question that scholars brought in
such phrases as Nibbanam pana agamma, ‘on reaching Nibbana’.
They would say that ‘on reaching Nibbana’, craving would be de-
stroyed. On closer analysis it would appear that there is some fallacy
in this question. For if there is any aim or purpose in attaining Nib-
bana, Nibbana would not be the ultimate aim. In other words, if Nib-
bana is the ultimate aim, there should be no aim in attaining Nib-
bana. Though it may well sound a tautology, one has to say that Nib-
bana is the ultimate aim for the simple reason that there is no aim
beyond it.

However, this might need more explanation. Now as far as crav-
ing is concerned, it has the nature of projection or inclination. It is
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something bent forward, with a forward view, and that is why it is
called bhavanetti, the leader in becoming.” It leads one on and on in
existence, like the carrot before the donkey. So that is why all objects
presented by craving have some object or purpose as a projection.
Craving is an inclination.

But what is the position if one makes the destruction of craving
itself one’s object? Now craving because of its inclining nature is
always bent forward, so much so that we get an infinite progression.
This is for that, and that is for the other. As the phrase tanha pono-
bhavika implies, craving brings up existence again and again.*

But this is not the case when one makes the destruction of craving
one’s aim. When that aim is attained, there is nothing more to be
done. So this brings us to the conclusion that the term tanhakkhayo,
destruction of craving, is a full-fledged synonym of Nibbana.

Well, this much is enough for today. Time permitting and life per-
mitting, I hope to continue with these sermons. I suppose the most
Venerable Great Preceptor made this invitation with the idea of see-
ing one of his children at play. For good or for bad, I have taken up
the invitation. Let the future of the Sasana be the final judge of its
merits.
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Namo tassa bhagavato arahato sammasambuddhassa
Namo tassa bhagavato arahato sammasambuddhassa
Namo tassa bhagavato arahato sammasambuddhassa

Etam santam, etam panitam, yadidam sabbasankharasamatho
sabbiipadhipatinissaggo tanhakkhayo virago nirodho nibbanam.'

"This is peaceful, this is excellent, namely the stilling of all prepa-
rations, the relinquishment of all assets, the destruction of craving,
detachment, cessation, extinction".

With the permission of the Most Venerable Great Preceptor and
the assembly of the venerable meditative monks.

The second sermon on Nibbana has come up for today. Towards
the end of our sermon the other day we raised the point: Why is it
improper to ask such questions as: “What is the purpose of Nibbana?
Why should one attain Nibbana?* Our explanation was that since
the holy life or the Noble Eightfold Path has Nibbana as its ultimate
aim, since it gets merged in Nibbana, any questions as to the ultimate
purpose of Nibbana would be inappropriate.

In fact at some places in the canon we find the phrase anuttara
brahmacariyapariyosana used with reference to Nibbana.’ It means
that Nibbana is the supreme consummation of the holy life. The fol-
lowing standard phrase announcing a new Arahant is very often
found in the suttas:

Yassatthaya kulaputta sammadeva agarasma anagariyam pab-
bajanti, tadanuttaram brahmcariyapariyosanam dittheva dhamme
sayam abhififia sacchikatva upasampajja vihasi.* "In this very life he
realized by his own higher knowledge and attained to that supreme
consummation of the holy life for the purpose of which clansmen of
good family rightly go forth from home to homelessness."

Now what is the justification for saying that one attains to Nib-
bana by the very completion of the holy life? This Noble Eightfold
Path is a straight path: Ujuko nama so maggo, abhaya nama sa disa.’
"This path is called the ‘straight’ and the direction it goes is called
the ‘fearless’." In the Itivuttaka we come across a verse which ex-
presses this idea more vividly:

Sekhassa sikkhamanassa,

ujumag ganusarino,
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khayasmim pathamam fianam,

tato aiiia anantara.’

"To the learner, learning

In pursuit of the straight path,

First comes the knowledge of destruction

And then immediately the certitude."

It is the fruit of Arahant-ship which gives him the certitude of the at-
tainment of Nibbana.

Here the word anantara has been used. That concentration proper
to the fruit of Arahant-ship is called anantarika samadhi.” This
means that the attainment of the fruit is immediate.

Though it may be so in the case of the Arahant, what about the
stream-winner, the sotapanna, one may ask. There is a general belief
that in the case of a sotapanna the vision of Nibbana is like a
glimpse of a distant lamp on a road with many bends and the sota-
panna has just negotiated the first bend.

But in accordance with the Dhamma it may be said that the norm
of immediacy is applicable even to the knowledge of the first path.
One who attains to the fruit of stream-winning may be a beggar, an
illiterate person, or a seven year old child. It may be that he has heard
the Dhamma for the first time. All the same, a long line of epithets is
used with reference to him in the suttas as his qualifications: Dit-
thadhammo pattadhammo viditadhammo pariyogalhadhammo tinna-
vicikiccho vigatakathamkatho vesarajjappatto aparappaccayo sat-
thusasane.®

Ditthadhammo, he is one who has seen the Dhamma, the truth of
Nibbana. 1t is said in the Ratanasutta that along with the vision of
the first path, three fetters are abandoned, namely sakkayaditthi, the
self-hood view, vicikiccha, sceptical doubt, and silabbataparamasa,
attachment to holy vows and ascetic practices.” Some might argue
that only these fetters are abandoned at this stage, because it is a
glimpse of Nibbana from a distance. But then there is this second
epithet, pattadhammo, which means that he has reached the Dham-
ma, that he has arrived at Nibbana. Not only that, he is viditadham-
mo, he is one who has understood the Dhamma, which is Nibbana.
He is pariyogalhadhammo, he has plunged into the Dhamma, he has
dived into the Dhamma, which is Nibbana. He is tinnavicikiccho, he
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has crossed over doubts. Vigatakathamkatho, his waverings are gone.
Vesarajjappatto, he has attained to proficiency. Aparappaccayo sat-
thusasane, in regard to the dispensation of the teacher he is not de-
pendent on others. And that is to say that he could attain to Nib-
bana even without another’s help, though of course with the
teacher’s help he would attain it sooner.

So this string of epithets testifies to the efficacy of the realization
by the first path. It is not a mere glimpse of Nibbana from a distance.
It is a reaching, an arrival or a plunge into Nibbana. For purposes of
illustration we may bring in a legend connected with the history of
Sri Lanka. It is said that when King Gajabahu invaded India, one of
his soldiers, Nila, who had Herculean strength, parted the seawater
with a huge iron bar in order to make way for the king and the army.
Now when the supramundane path arises in the mind the power of
thought is as mighty as the blow of Nila with his iron bar. Even with
the first blow the sea-water parted, so that one could see the bottom.
Similarly the sweeping influxes are parted for a moment when the
transcendental path arises in a mind, enabling one to see the very
bottom - Nibbana. In other words, all preparations (sarikharas) are
stilled for a moment, enabling one to see the cessation of prepara-
tions.

We have just given a simile by way of illustration, but inciden-
tally there is a Dhammapada verse which comes closer to it:

Chinda sotam parakkamma,

kame panuda brahmana,

sankharanam khayam fiatva,

akataiiii’si brahmana."

"Strive forth and cut off the stream,

Discard, oh Brahmin, sense-desires,

Having known the destruction of preparations, oh Brahmin,

Become a knower of the un-made."

So this verse clearly indicates what the knowledge of the path does
when it arises. Just as one leaps forward and cuts off a stream of
water, so it cuts off, even for a moment, the preparations connected
with craving. Thereby one realizes the destruction of preparations -
sankharanam khayam fiatva.
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Like the sea water parted by the blow of the iron bar, preparations
part for a moment to reveal the very bottom which is ‘unprepared’,
the asankhata. Akata, or the un-made, is the same as asarkhata, the
unprepared. So one has had a momentary vision of the sea bottom,
which is free from preparations. Of course, after that experience, in-
fluxes flow in again. But one kind of influxes, namely ditthasava, in-
fluxes of views, are gone for good and will never flow in again.

Now how was it that some with keen wisdom like Bahiya attained
Arahant-ship even while listening to a short sermon from the Bud-
dha? They had dealt four powerful blows in quick succession with
the iron bar of the path-knowledge to clear away all possible in-
fluxes.

What is called akata or asarikhata, the un-made or the un-pre-
pared, is not something out there in a distance, as an object of
thought. It is not a sign to be grasped by one who wants to attain Nib-
bana.

Language encourages us to think in terms of signs. Very often we
find it difficult to get rid of this habit. The worldlings with their de-
filements have to communicate with each other and the structure of
the language has to answer their needs. So the subject-object rela-
tionship has become a very significant feature in a language. It al-
ways carries the implication that there is a thing to be grasped and
that there is someone who grasps, that there is a doer and a thing
done. So it is almost impossible to avoid such usages as: ‘I want to
see Nibbana, 1 want to attain Nibbana’. We are made to think in
terms of getting and attaining.

However sometimes the Buddha reminds us that this is only a
conventional usage and that these worldly usages are not to be taken
too seriously. We come across such an instance in the Sagathavagga
of the Samyutta Nikaya where the Buddha retorts to some questions
put by a certain deity."" The deity named Kakudha asks the Buddha:
"Do you rejoice, oh recluse?" And the Buddha retorts: "On getting
what, friend?" Then the deity asks: "Then, recluse, do you grieve?"
And the Buddha quips back: "On losing what, friend?" So the deity
concludes: "Well then, recluse, you neither rejoice nor grieve!" And
the Buddha replies: "That is so, friend."
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It seems, then, that though we say we ‘attain’ Nibbana there is
nothing to gain and nothing to lose. If anything - what is lost is an
ignorance that there is something, and a craving that there is not
enough - and that is all one loses.

Now there are quite a number of synonyms for Nibbana, such as
akata and asarikhata. As already mentioned, there is even a list of
thirty-three such epithets, out of which one is dipa."”” Now dipa
means an island. When we are told that Nibbana is an island, we tend
to imagine some sort of existence in a beautiful island. But in the
Parayanavagga of the Sutta Nipata the Buddha gives a good correc-
tive to that kind of imagining in his reply to a question put by the
Brahmin youth Kappa, a pupil of Bavari. Kappa puts his question in
the following impressive verse:

Majjhe sarasmim titthatam,

oghe jate mahabbhaye,

jaramaccuparetanam,

dipam pabrithi marisa,

tvafica me dipam akkhahi,

yathayidam naparam siya."

"Unto them that stand midstream,

When the frightful floods flow forth,

To them in decay-and-death forlorn,

An island, sire, may you proclaim.

An island which non else excels,

Yea, such an isle, pray tell me sire."

And the Buddha gives his answer in two inspiring verses:

Majjhe sarasmim titthatam,

oghe jate mahabbhaye,

jaramaccuparetanam,

dipam pabrami Kappa te.

Akificanam anadanam,
etam dipam andaparam,
nibbanam iti nam briami,
Jjaramaccuparikkhayam.

"Unto them that stand midstream,

When the frightful floods flow forth,

To them in decay-and-death forlorn,
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An island, Kappa, I shall proclaim.

Owning naught, grasping naught,

The isle is this, none else besides.

Nibbana, that is how I call that isle,

Wherein is decay decayed and death is dead."”

Akificanam means ‘owning nothing’, andadanam means ‘grasping
nothing’. Etam dipam anaparam, this is the island, nothing else. Nib-
banam iti nam briimi, jaramaccuparikkhayam, "and that I call Nib-
bana, which is the extinction of decay-and-death."

From this also we can infer that words like akata, asarnkhata and
sabba-sankhara-samatha are full fledged synonyms of Nibbana.
Nibbana is not some mysterious state quite apart from them. It is not
something to be projected into a distance.

Some are in the habit of getting down to a discussion on Nibbana
by putting sarikhata on one side and asarnkhata on the other side.
They start by saying that sarikhata, or the ‘prepared’, is anicca, or
impermanent. If sarnkhata is anicca, they conclude that asan-
khata must be nicca, that is the unprepared must be permanent. Fol-
lowing the same line of argument they argue that since sarnkhata is
dukkha, asankhata must be sukha. But when they come to the third
step, they get into difficulties. If sarikhata is anatta, or not-self, then
surely asarnkhata must be atta, or self. At this point they have to ad-
mit that their argument is too facile and so they end up by saying that
after all Nibbana is something to be realized.

All this confusion arises due to a lack of understanding of the law
of Dependent Arising, paticca samuppada. Therefore, first of all, we
have to say something about the doctrine of paticca samuppada.

According to the Ariyapariyesanasutta of the Majjhima Nikaya,
the Buddha, soon after his enlightenment, reflected on the profundity
of the Dhamma and was rather disinclined to preach it. He saw two
points in the doctrine that are difficult for the world to see or grasp.
One was paticca samuppada:

Duddasam idam thanam yadidam idappaccayata paticcasamup-
pado."* "Hard to see is this point, namely dependent arising which is
a relatedness of this to that." And the second point was Nibbana:
Idampi kho thanam duddasam yadidam sabbasankharasamatho sab-
bipadhipatinissaggo tanhakkhayo virago nirodho nibbanam. "And
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this point, too, is difficult to see, namely the stilling of all prepara-
tions, the relinquishment of all assets, the destruction of craving, de-
tachment, cessation, extinction."

From this context we can gather that if there is any term we can
use to define paticca samuppada, a term that comes closer to it in
meaning, it is idappaccayata. The Buddha himself has described
paticca samuppadda in this context as a relatedness of this to that,
idappaccayata. As a matter of fact the basic principle which forms
the noble norm of this doctrine of dependent arising is this idappac-
cayata. Let us now try to get at its meaning by examining the doc-
trine of paticca samuppada.

In quite a number of contexts, such as the Bahudhatukasutta of
the Majjhima Nikdaya and the Bodhivagga of the Udana the law of
paticca samuppdda is set out in the following manner:

Iti imasmim sati idam hoti,

imassuppada idam uppajjati

imasmim asati idam na hoti,

imassa nirodha idam nirujjhati -

yvadidam avijjapaccaya sankhara, sankharapaccaya vifiianam,
vififlanapaccaya namarapam, namaripapaccaya salayatanam,
salayatanapaccaya phasso, phassapaccaya vedana, vedanapaccaya
tanhd, tanhapaccaya upadanam, upadanapaccaya bhavo, bhavapac-
caya jati, jatipaccaya jaramaranam sokaparidevadukkhadomanas-
sipayasa sambhavanti. Evametassa kevalassa dukkhakkhandhassa
samudayo hoti.

Avijjayatveva asesaviraganirodha sankharanirodho, sarnkharani-
rodha viifiananirodho, viifiananirodha namariipanirodho, nama-
rigpanirodha salayatananirodho, salayatananirodha phassanirodho,
phassanirodha vedananirodho, vedananirodha tanhanirodho, tanha-
nirodha upadananirodho, upddananirodhda bhavanirodho, bhava-
nirodha jatinirodho, jatinirodha jaramaranam sokaparidevadukkha-
domanassupayasa nirujjhanti. Evametassa kevalassa dukkhakkhan-
dhassa nirodho hoti.”

"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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- and that is to say, dependent on ignorance, preparations come to
be; dependent on preparations, consciousness; dependent on con-
sciousness, name-and-form; dependent on name-and-form, the six
sense-bases; dependent on the six sense-bases, contact; dependent on
contact, feeling; dependent on feeling, craving; dependent on crav-
ing, grasping; dependent on grasping, becoming; dependent on be-
coming, birth; dependent on birth, decay-and-death, sorrow, lamen-
tation, pain, grief and despair come to be. Thus is the arising of this
entire mass of suffering.

But with the complete fading away and cessation of ignorance,
comes the cessation of preparations; with the cessation of prepara-
tions, the cessation of consciousness; with the cessation of con-
sciousness, the cessation of name-and-form; with the cessation of
name-and-form, the cessation of the six sense-bases; with the cessa-
tion of the six sense-bases, the cessation of contact; with the cessa-
tion of contact, the cessation of feeling; with the cessation of feeling,
the cessation of craving; with the cessation of craving, the cessation
of grasping; with the cessation of grasping, the cessation of becom-
ing; with the cessation of becoming, the cessation of birth; with the
cessation of birth, the cessation of decay-and-death, sorrow, lamenta-
tion, pain, grief and despair cease to be. Thus is the cessation of this
entire mass of suffering."

This is the thematic statement of the law of paticca samuppada. It
is set out here in the form of a fundamental principle. Imasmim sati
idam hoti, "this being, this comes to be." Imassuppada idam uppaj-
jati, "with the arising of this, this arises." Imasmim asati idam na
hoti, "this not being, this does not come to be". Imassa nirodha idam
nirujjhati, "with the cessation of this, this ceases." It resembles an al-
gebraical formula.

And then we have the conjunctive yadidam, which means "name-
ly this" or "that is to say". This shows that the foregoing statement is
axiomatic and implies that what follows is an illustration. So the
twelve linked formula beginning with the words avijjapaccaya san-
khara is that illustration. No doubt the twelve-linked formula is im-
pressive enough. But the important thing here is the basic principle
involved, and that is the fourfold statement beginning with imasmim
sati.
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This fact is very clearly brought out in a certain sutta in the
Nidanavagga of the Samyutta Nikdya. There the Buddha addresses
the monks and says:

Paticcasamuppddaiica vo, bhikkhave, desessami paticcasamup-
panne ca dhamme.'® "Monks, I will teach you dependent arising and
things that are dependently arisen."

In this particular context the Buddha makes a distinction between
dependent arising and things that are dependently arisen. In order to
explain what is meant by dependent arising, or paticca samuppada,
he takes up the last two links in the formula, in the words: jatipac-
caya, bhikkhave, jaramaranam, "monks, dependent on birth is de-
cay-and-death." Then he draws attention to the importance of the ba-
sic principle involved: Uppdda va Tathdagatanam anuppada va
Tathagatanam, thita va sa dhatu dhammatthitata dhammaniyamata
idappaccayata (etc.). Out of the long exhortation given there, this is
the part relevant to us here.

Jatipaccaya, bhikkhave, jaramaranam, "dependent on birth, oh
monks, is decay-and-death”, and that is to say that decay-and-death
has birth as its condition. Uppada va Tathdgatanam anuppada va
Tathagatanam, "whether there be an arising of the Tathagatas or
whether there be no such arising". Thita va sa dhatu dhammatthitata
dhammaniyamata idappaccayata, "that elementary nature, that or-
derliness of the Dhamma, that norm of the Dhamma, the relatedness
of this to that does stand as it is."

So from this it is clear that the underlying principle could be un-
derstood even with the help of a couple of links. But the commentary
seems to have ignored this fact in its definition of the term idappac-
cayata. It says: Imesam jaramaranadinam paccayda idappaccaya,
idappaccayava idappaccayata."” The word imesam is in the plural
and this indicates that the commentator has taken the dependence in
a collective sense. But it is because of the fact that even two links are
sufficient to illustrate the law, that the Buddha follows it up with the
declaration that this is the paticca samuppada. And then he goes on
to explain what is meant by ‘things dependently arisen’:

Katame ca, bhikkhave, paticcasamuppanna dhamma? Jaramara-
nam, bhikkhave, aniccam sankhatam paticcasamuppannam khaya-
dhammam  vayadhammam viragadhammam nirodhadhammam.
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"What, monks, are things dependently arisen?" And then, taking up
just one of the last links, he declares: "decay-and-death, monks, is
impermanent, prepared, dependently arisen, of a nature to get de-
stroyed, to pass away, fade away and cease."

By the way, the word viraga usually means detachment or dispas-
sion. But in such contexts as avijjaviraga and pitiya ca virdaga one
has to render it by words like ‘fading away’. So that avijjaviraga
could be rendered as: ‘by the fading away of ignorance’, and pitiya
viraga would mean ‘by the fading away of joy’.

It seems, then, that decay-and-death themselves are impermanent,
that they are prepared or made up, that they are dependently arisen.
Decay-and-death themselves can get destroyed and pass away. De-
cay as well as death can fade away and cease.

Then the Buddha takes up the preceding link jati, or birth. And
that too is given the same qualifications. In the same manner he takes
up each of the preceding links up to and including ignorance, avijja,
and applies to them the above qualifications. It is significant that
every one of the twelve links, even ignorance, is said to be depen-
dently arisen.

Let us try to understand how, for instance, decay-and-death them-
selves can get destroyed or pass away. Taking the idappaccayata
formula as a paradigm, we can illustrate the relationship between the
two links birth and decay-and-death. Instead of saying: this being,
that comes to be (and so forth), now we have to say: birth being, de-
cay-and-death comes to be. With the arising of birth, decay-and-
death arises. Birth not being, decay-and-death does not come to be.
With the cessation of birth, decay-and-death ceases.

Now birth itself is an arising. But here we can’t help saying that
birth ‘arises’. It is like saying that birth is born. How can birth get
born? Similarly death is a passing away. But here we have to say that
death itself ‘passes away’. How can death pass away? Perhaps, as we
proceed, we might get the answers to these questions.

Now at this point let us take up for discussion a certain significant
passage in the MahaNidanasutta of the Digha Nikaya. In the course
of an exposition of the law of paticca samuppada, addressed to Ven-
erable Ananda, the Buddha makes the following statement:
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Ettavata kho, Ananda, jayetha va jivetha va miyetha va cavetha
va upapajjetha va. Ettavata adhivacanapatho, ettavata niruttipatho,
ettavata pafnfattipatho, ettavata panfidavacaram, ettavata vattam
vattati itthattam paiiiapanaya yadidam namaripam saha vifiia-
nena."” "In so far only, Ananda, can one be born, or grow old, or die,
or pass away, or reappear, in so far only is there any pathway for
verbal expression, in so far only is there any pathway for termi-
nology, in so far only is there any pathway for designation, in so far
only is the range of wisdom, in so far only is the round kept going for
there to be a designation as the this-ness, that is to say: name-and-
form together with consciousness."

We have rendered the term itthatta by ‘this-ness’, and what it
means will become clear as we go on. In the above quotation the
word ettavatd, which means ‘in so far only’, has as its point of refer-
ence the concluding phrase yadidam namaripam saha viiifianena,
"that is to say: name-and-form together with consciousness". So the
statement, as it is, expresses a complete idea. But some editions have
an additional phrase: affiamafiiapaccayata pavattati, "exists in a
mutual relationship”. This phrase is obviously superfluous and is
probably a commentarial addition.

What is meant by the Buddha’s statement is that name-and-form
together with consciousness is the rallying point for all concepts of
birth, decay, death and rebirth. All pathways for verbal expression,
terminology and designation converge on name-and-form together
with consciousness. The range of wisdom extends only up to the re-
lationship between these two. And it is between these two that there
is a whirling round so that one may point out a this-ness. In short, the
secret of the entire samsaric existence is to be found in this whirl-
pool.

Vatta and avatta are words used for a whirlpool. We shall be
bringing up quotations in support of that meaning. It seems, how-
ever, that this meaning has got obscured in the course of time. In the
commentaries and in some modern translations there is quite a lot of
confusion with regard to the meaning of the phrase vattam vattati. In
fact one Sinhala translation renders it as ‘samsaric rain’. What rain
has to do with samsara is a matter for conjecture. What is actually
meant by vattam vattati is a whirling round, and samsara, even liter-
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ally, is that. Here we are told that there is a whirling round between
name-and-form and consciousness, and this is the samsaric whirl-
pool to which all the aforesaid things are traceable.

Already in the first sermon we tried to show that name in name-
and-form has to do with names and concepts.”” Now from this con-
text it becomes clear that all pathways for verbal expression, termi-
nology and designation converge on this whirlpool between name-
and-form and consciousness.

Now that we have attached so much significance to a whirlpool,
let us try to understand how a whirlpool is formed. Let us try to get at
the natural laws underlying its formation. How does a whirlpool
come to be?

Suppose a river is flowing downward. To flow downward is in
the nature of a river. But a certain current of water thinks: "I can and
must move upstream.” And so it pushes on against the main stream.
But at a certain point its progress is checked by the main stream and
is thrust aside, only to come round and make a fresh attempt, again
and again. All these obstinate and unsuccessful attempts gradually
lead to a whirling round. As time goes on, the run-away current un-
derstands, as it were, that it cannot move forward. But it does not
give up. It finds an alternative aim in moving towards the bottom. So
it spirals downward, funnel-like, digging deeper and deeper towards
the bottom, until an abyss is formed. Here then we have a whirlpool.

While all this is going on, there is a crying need to fill up the
chasm, and the whirlpool develops the necessary force of attraction
to cater to it. It attracts and grasps everything that comes within its
reach and sends it whirling down, funnel like, into the chasm. The
whirling goes on at a tremendous speed, while the circumference
grows larger and larger. At last the whirlpool becomes a centre of a
tremendous amount of activity.

While this kind of activity is going on in a river or a sea, there is a
possibility for us to point it out as ‘that place’ or ‘this place’. Why?
Because there is an activity going on. Usually, in the world, the place
where an activity is going on is known as a ‘unit’, a ‘centre’, or an
‘institution’. Since the whirlpool is also a centre of activity, we may
designate it as a ‘here’ or ‘there’. We may even personify it. With
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reference to it, we can open up pathways for verbal expression, ter-
minology and designation.

But if we are to consider the form of activity that is going on here,
what is it after all? It is only a perversion. That obstinate current
thought to itself, out of delusion and ignorance: I can and must move
upstream. And so it tried and failed, but turned round only to make
the same vain attempt again and again. Ironically enough, even its
progress towards the bottom is a stagnation.

So here we have ignorance on one side and craving on the other,
as a result of the abyss formed by the whirlpool. In order to satisfy
this craving there is that power of attraction: grasping. Where there is
grasping, there is existence, or bhava. The entire whirlpool now ap-
pears as a centre of activity.

Now the basic principle underlying this whirlpool is to be found
in our bodies. What we call ‘breathing’ is a continuous process of
emptying and filling up. So even the so-called ‘life-principle’ is not
much different from the activity of a whirlpool. The functioning of
the lungs and the heart is based on the same principle and the blood
circulation is in fact a whirling round. This kind of activity is very
often known as ‘automatic’, a word which has connotations of self-
sufficiency. But at the root of it there is a perversion, as we saw in
the case of the whirlpool. All these activities are based on a conflict
between two opposite forces.

In fact existence in its entirety is not much different from the con-
flict of that obstinate current of water with the main stream. This
characteristic of conflict is so pervasive that it can be seen even in
the basic laws governing the existence of a society. In our social life,
rights and responsibilities go hand in hand. We can enjoy certain
privileges, provided we fulfil our duties. So here too we have a tan-
gle within and a tangle without.”

Now this is about the existence of the society as such. And what
about the field of economics? There too the basic principles show the
same weakness. Production is governed by laws of supply and de-
mand. There will be a supply so long as there is a demand. Between
them there is a conflict. It leads to many complications. The price
mechanism is on a precarious balance and that is why some wealthy
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countries are forced to the ridiculous position of dumping their sur-
plus into the sea.

All this shows that existence is basically in a precarious position.
To illustrate this, let us take the case of two snakes of the same size,
trying to swallow up each other. Each of them tries to swallow up the
other from the tail upwards and when they are half way through the
meal, what do we find? A snake cycle. This snake cycle goes round
and round, trying to swallow up each other. But will it ever be suc-
cessful?

The precarious position illustrated by the snake cycle, we find in
our own bodies in the form of respiration, blood circulation and so
forth. What appears as the stability in the society and in the econ-
omy, is similarly precarious. It is because of this conflict, this unsat-
isfactoriness, that the Buddha concluded that the whole of existence
is suffering.

When the arising aspect is taken too seriously, to the neglect of
the cessation aspect, instead of a conflict or an unsatisfactoriness one
tends to see something automatic everywhere. This body as well as
machines such as water pumps and electrical appliances seem to
work on an automatic principle. But in truth there is only a conflict
between two opposing forces. When one comes to think of it, there is
no ‘auto’-ness even in the automatic.

All that is there, is a bearing up with difficulty. And this in fact is
the meaning of the word dukkha. Duh stands for ‘difficulty’ and kha
for ‘bearing up’. Even with difficulty one bears it up, and though
one bears it up, it is difficult.

Now regarding the question of existence we happened to mention
that because of a whirlpool’s activity, one can point out a ‘here’ with
reference to it. We can now come back to the word itthattam, which
we left out without comment in the quotation ettavata vattam vattati
itthattam pafifiapanaya, "in so far only does the whirlpool whirl for
the designation of an itthatta." Now what is this itthatta? Ittha means
‘this’, so itthattam would mean ‘this-ness’. The whirling of a whirl-
pool qualifies itself for a designation as a ‘this’.

There are a couple of verses in the Dvayatanupassanasutta of the
Sutta Nipata which bring out the meaning of this word more clearly:

Jati marana samsaram,
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ye vajanti punappunam,

itthabhavarifiathabhavam,

avijjayeva sa gati.”
Tanha dutiyo puriso,
digham addhana samsaram,
itthabhavariniathabhavam,
samsdaram nativattati.”>

Ye jati marana samsaram punappunam vajanti, "they that go on
again and again the round of birth and death". Itthabhavaiiiiatha-
bhavam "which is a this-ness and an otherwise-ness", or "which is an
alternation between a this-ness and an otherwise-ness". Sa gati avij-
jaya eva, "that going of them, that faring of them, is only a journey
of ignorance." Tanha dutiyo puriso, "the man with craving as his
second" (or his companion). Digham addhana samsaram, "faring on
for a long time in samsara". Itthabhavaiifiathabhavam, samsaram
nativattati, "does not get away from the round which is a this-ness
and an otherwise-ness", or "which is an alternation between a this-
ness and an otherwise-ness". What is meant by it, is the transcen-
dence of samsara.

We saw above how the concept of a ‘here’ arose with the birth of
a whirlpool. In fact one’s birth is at the same time the birth of a
‘here’ or ‘this place’. And that is what is meant by itthabhava in the
two verses quoted above. Itthabhava and itthatta both mean ‘this-
ness’. In both verses this ‘this-ness’ is coupled with an otherwise-
ness, afifiathabhava. Here too we see a conflict between two things,
this-ness and otherwise-ness. The cycle of samsara, represented by
birth and death, jati marana samsaram, is equivalent to an alterna-
tion between this-ness and otherwise-ness, itthabhavariiiathabhava.
And as the first verse says, this recurrent alternation between this-
ness and otherwise-ness is nothing but a journey of ignorance itself.

Though we have given so much significance to the two terms
itthabhava and afifiathabhava, the commentary to the Sutta Nipata
treats them lightly. It explains itthabhavam as imam manussa-
bhavam, which means "this state as a human being", and afnifiatha-
bhavam as ito avasesa afifianikayabhavam, "any state of being other
than this".* This explanation misses the deeper significance of the
word itthatta.
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In support of this we may refer to the Patikasutta of the Digha
Nikaya. There we are told that when the world system gets destroyed
at the end of an aeon, some being or other gets reborn in an empty
Brahma mansion, and after being there for a long time, thinks, out of
a feeling of loneliness: Aho vata aifiiiepi satta itthattam agacchey-
yum.** "How nice it would be if other beings also come to this state".
In this context the word itthatta refers to the Brahma world and not
the human world. From the point of view of the Brahmas, itthatta re-
fers to the Brahma world and only for us here, it means the human
world.

However this is just a narrow meaning of the word itthatta. When
the reference is to the entire round of existence or samsara, itthatta
does not necessarily mean ‘this human world’. The two terms have a
generic sense, because they represent some basic principle. As in the
case of a whirlpool, this-ness is to be seen together with an other-
wise-ness. This illustrates the conflict characteristic of existence.
Wherever a this-ness arises, a possibility for an otherwise-ness
comes in. ltthabhava and afifiathabhava go together.

Aniccata, or impermanence, is very often explained with the help
of the phrase viparinamafiathabhava.”> Now here too we have the
word afifiathabhava. Here the word preceding it, gives a clue to its
true significance. Viparinama is quite suggestive of a process of
evolution. Strictly speaking, parinama is evolution, and parinata is
the fully evolved or mature stage. The prefix vi stands for the anti-
climax. The evolution is over, now it is becoming other. Ironically
enough, this state of ‘becoming-other’ is known as otherwise-ness,
anifiathabhava. And so this twin, itthabhdva and afifiathabhava, tell
us the nature of the world. Between them, they explain for us the law
of impermanence.

In the Section-of-the-Threes in the Arguttara Nikdaya the three
characteristics of a sankhata are explained in this order: Uppdado
paiiidyati, vayo paiiidyati, thitassa afiifiathattam paifidyati,”® "an
arising is manifest, a passing away is manifest and an otherwise-