The Mother of Mothers


In further response to a request for talks on the Four Noble Truths (cattàri ariyasaccàni), today's talk is the last of four on the Second Noble Truth: the fourth talk on the Noble Truth of the Origin of Suffering (dukkha​ sa​mudaya§ ariya sacca§). 

Let us today begin by asking ourselves the big questions, the questions asked by Man throughout the ages: `Who am I?' `What am I?' `What is Man?' These questions have given rise to much speculation, much confusion, much longing and much suffering throughout history. Many a philosopher, and many a poet have rackedTranslator their brains, and written pages and pages and pages, even tomes
 about these questions. Go to the library of any good university and see shelves and shelves of books, modern, old and even ancient, trying to answer questions about Man.

Once too, a bhikkhu called Samiddhi asked The Buddha such questions. He asked:
 
Venerable Sir, it is said, `Man (satto), Man (satto)'.
 
To what extent could there be, Venerable Sir, Man or an explanation of Man?
And The Buddha explained:
Where there is the eye
(cakkhu), 
Samiddhi, where there are sights
(råpà), 

eye-consciousness
(cakkhu ​vi¤​¤àõa), 


things to be cognized by the eye-consciousness


(cakkhu-vi¤¤àõa-vi¤¤àtabbà dhammà), 
there is Man or an explanation of Man. 
Where there is the ear the nose the tongue the body the mind, 
where there are mind-objects
(dhammà),
 


mind-consciousness, 


things to be cognized by the mind-consciousness, 
there is Man or an explanation of Man.

`What is this?', we may ask. How about `Me!' And we do not understand, we get confused and bewildered. We may even not want to understand, for we may become afraid. And conceit may arise: `Why all these dry and technical explanations?'`Is this really necessary? Why not be a little more relaxed, friendly and accommodating?' And then doubt may arise: `Is this the true voice of The Buddha?' `Where is His smile? His heart?' We think The Buddha is just a friendly chap, who tells good stories, laughs, cracks jokes, pats us on the head and says everything is in fact all right: `Just be happy, do good, but do not be attached to it, and smile.' When we hold such a view, and accept such a teaching, we lose faith in the True Dhamma: we do not seek the True Dhamma, and learn it. 

Once there was a wanderer called Vacchagotta. He had gained faith in The Buddha. And then he introduced his own view of things. When The Buddha told him his views were inapplicable to the Dhamma, Vacchagotta lost faith, and declared bewilderment and confusion. The Buddha's reply was: 
 
It is enough to cause you bewilderment, Vaccha, 
enough to cause you confusion. 
For this Dhamma, Vaccha, is profound, 
 hard to see, and 
 hard to understand, 
 peaceful and sublime, 
 unattainable by mere reasoning, 
 subtle, 
 to be experienced by the wise.
 It is hard for you to understand it, when you hold another view, 
            accept another teaching, 
            approve of another teaching, 
            pursue a different training, and 
            follow a different teacher.

As The Buddha makes very clear, The Dhamma is highly undemocratic: only The Buddha's Teaching is the Dhamma, and it can be understood only by an exclusive elite, the wise. Whenever we try to democratize the Dhamma, and accommodate it to the benighted views of the majority (the unwise), it ceases to be the Dhamma. Why? Because it is not the Dhamma that needs to be accommodated to benighted views; it is benighted views that need to be accommodated to the Dhamma: till they are the right view (sammà diññhi) that is the Dhamma. Hence, we need to follow The Buddha, we need to accept His Teaching, approve of His Teaching, and pursue the training He laid down. The Buddha explains:
 
This is the only path: there is no other for the purification of insight. 
Walk this path, and you will bewilder Màra. 
The only path, the only track, is the Dhamma, the Dhamma Path (Dhamma Pada), the Dhamma Track. And we need to have a one-track mind,Translator on the Dhamma track, The Buddha's Word. Otherwise, we will bewilder not Màra but ourselves. 

The Dhamma is dependent origination, which is profound, hard to see, and hard to understand. With sufficiently good concentration and meditative skill, we may discern ultimate mind-matter of past, present and future lives, and directly see and understand dependent origination: at our enlightenment. Until then, we are well advised carefully, and with deferenceTranslator to study and learn dependent origination: the Teachings of The Buddha. That is what The Buddha calls the noble disciple's treasure of learning (suta dhana§).
  He explains:
And what is the treasure of learning? 
The Noble Disciple has learned much, 
remembers what he has learned, and 
consolidates what he has learned. 
Such teachings as are lovely in the beginning, 
        lovely in the middle, and 
        lovely in the end, 
with the right meaning and phrasing, and 
as affirm a holy life that is utterly perfect and pure: 
such teachings as these he has learned much of, 
     remembered, 
      


     recited, 
     investigated, and 
     penetrated well by view. 
This is called the treasure of learning.
Do you wish to become noble disciples? If you do, please never forget that if we think the Dhamma is easy, we can be sure we have not understood the Dhamma at all. 

Let us then pick up where we left off last time: The Buddha's explanation of dependent origination to the Venerable ânanda.
 The Buddha explained that mind-matter is the condition for consciousness, and consciousness is itself the condition for mind-matter; which is the condition for contact, for sensation, for perception, for craving, for clinging, for existence, for birth, and for ageing&death, sorrow, lamentation, pain, grief and despair. And The Buddha explained that one can in one life go only so far as mind-matter and consciousness:
 
Therefore, ânanda, just this, namely mind-matter, is  
the origin, the cause for consciousness. 
Thus far then, ânanda, go birth and decay, 
             death and falling into other states and being reborn; 
thus far extends the way of designation, of concepts; 
thus far is the sphere of understanding; 
thus far the round [of rebirth] goes as much as can be discerned in this life, 
namely to mind-matter together with consciousness.

All this, the Bodhisatta realized as he sat under the Bodhi Tree,
 and we have discussed the nine factors [9 questions 10 factors] of dependent origination that he realized so far.
 But he went also beyond this life, and asked a further tenth question: 
`With what, is there consciousness (vi¤¤àõa)? What is the condition for consciousness?' 

And he realized: `Formation is the condition for consciousness (saïkhàra paccayà vi¤¤aõa§)'.
 

The Buddha explains formation (saïkhàra):
 
There are these three kinds of formation: 
[1] the bodily formation
(kàya saïkhàro), 
[2] the verbal formation
 (vacã saïkhàro), 
[3] the mental formation
 (citta saïkhàro).

Formation (saïkhàra) means several things in the Dhamma.
 Discussing the recollection of one's five aggregates of past lives, The Buddha explains the most common meaning:
 

And why, bhikkhus, do you call them formations? 
They perform the formation
(saïkhatam-abhi-saïkharontã). 
They perform matter formation as matter 
        sensation formation as sensation 
       perception formation as perception        
       formations formation as formations 
they perform consciousness formation as consciousness. 

Saïkhàra refers thus to the thing that is formed, and to the formation of the thing. For example, the cup of coffee we discussed in an earlier talk:
 the conditions for a cup of coffee are coffee-powder, a cup and boiling water. Those three things perform the `formation' of a cup of coffee. But they are themselves also formations. The formation of coffee powder, for example, is performed by the formation of coffee beans, the formation of picking, drying and roasting them, and grinding them to powder. The formation of the coffee beans was performed by coffee bushes; the formation of the coffee bush was performed by a coffee seed, together with the formations of soil, water and sunlight, etc. 

All mental and material things in the world are formations, and the formation is performed dependent on conditions: without the right conditions, the formation of that thing does not take place. Hence, we may understand that dependent origination describes the conditions necessary for the performing of formations: all the factors of dependent origination are formations that perform the formation of further formations, including the formation that performs the formation of consciousness. Nibbàna, however, is not a formation, it is not dependently originated: it is unformed (asaïkhata).

But the formation of consciousness has also a specific meaning. The Buddha explains it in a sutta of that very name: the `Saïkhàra Sutta' (`Formation Sutta'). There, He explains how one is reborn (upapanna§) into a certain world (loka) in accordance with how one performs (abhi-saïkharoti) the three kinds of formation (saïkhàra):
 
Here, bhikkhus, someone  having performed 
[1] harmful bodily formation
 (kàya saïkhàra§) 
[2] harmful verbal formation
 (vacã saïkhàra§) 
[3] harmful mental formation
(citta saïkhàra§) 
is reborn in a harmful world. 

Then The Buddha analyses it according to the principle of dependent origination: 

When he is reborn in a harmful world, harmful contacts (phassà) touch him. 
Being touched by harmful contacts, 
he experiences harmful sensation (vedana§), wholly suffering, 
as is the case of beings in hell. 
And The Buddha explains that if the formation one has performed is harmless, one is reborn in a harmless world, such as are the beings in one of the higher deva worlds; if the formation one has performed is both harmful and harmless, one is reborn in a harmful and harmless world, such as are beings in the human world, in some of the deva worlds, the animal world, the ghost world etc.

To an ascetic Puõõa, The Buddha summarizes this explanation by referring explicitly to kamma: 
 

Therefore, Puõõa, 
a being's rebirth is owing to a being (Iti kho, Puõõa, bhåtà bhåtassa upapatti hoti): 
one is reborn according to what one has done. 
Thus, Puõõa, 
`Beings are heirs to their kamma', do I declare 
(Eva§pàha§, Puõõa, `Kammadàyàdà sattà'ti, vadàmi.).
This is very straightforward. The Budda explained that a being performs kamma, and at death that being's kamma is responsible for the rebirth of another being. For example, a human being performs harmful formation (saïkhàra) that is the condition for his being reborn in a harmful world: his harmful formation is the condition for his rebirth consciousness (vi¤¤àõa) and mind-matter (nàma-råpa) taking form as perhaps a hell-being. That mind-matter and consciousness are the condition for the hell-being's six bases (salàyatana); which are the condition for his being touched by harmful contacts (phassà); which are the condition for his experiencing harmful sensation (vedanà); which is wholly suffering (dukkha). When The Buddha says beings are heirs to their kamma, He is, in other words, saying that beings are dependently originated.COMMENT

Our formation of kamma is responsible for the quality and place of our future rebirth. (If our formation of kamma is arahantship, it is responsible for our not being reborn ever again.) It is explained by The Buddha again and again and again throughout His Teaching. For example, explaining the formation of good kamma, The Buddha explains the results visible in this life (sandiññhiko), and in future lives:
 
The doer of good delights here; 
he delights hereafter: 
he delights in both worlds. 
The thought: `Good have I done' delights him. 
And he delights even more when gone to realms of bliss. 

This is one of the things all Buddhists (young and old) understand, at least in principle. We may say it is kindergarten Dhamma. There are even non-Buddhists who understand it, such as the Hindus, and even Christians and Muslims who understand that bodily conduct such as to give food, drink, clothes and medicine, and mental conduct such as bearing wrongs with patience and forgiveness are conditions for rebirth in heaven.
 Without a such elementary understanding of dependent origination, no Buddhist would bother to observe the precepts or give dàna: in fact, someone without a such elementary understanding of dependent origination can hardly be called a Buddhist, for it amounts to wrong view (micchà diññhi).
 That is why we discussed kamma as the condition for rebirth, in connection with the benefits of giving.
 We discussed also The Buddha's explanation of kamma, where He also speaks of the ten types of pure or impure conduct performed through the three doors.
 

The Buddha's explanation of kamma was:
 

Volition, bhikkhus, is kamma I declare (cetanàha§, bhikkhave, kamma§ vadàmi). 
With volition does one act by body, speech, and mind. 

Volition (cetanà) is mind (nàma).
 It is the act or faculty of willing, of propelling into action. No volition, no kamma. The Buddha explains that if we have performed kamma based on right view (sammà diññhi), we will be reborn in a happy (harmless) destination, and if we have performed kamma based on wrong view (micchà diññhi), we will be reborn in an unhappy (harmful destination).
 And He explains that our present mind-matter is old kamma (puràõa kamma§):
 
And what, bhikkhus, is old kamma? 
The eye is old kamma, to be seen as performed
(abhi-saïkhata§), 
                                                              and willed

 (abhi​​​​-sa¤-cetayita§), 
                                                              and to be experienced
 (vedaniya§). 
The ear nose tongue body mind. This is called old kamma. 
The eye, ear, nose, tongue, body and mind are the six bases, mind-matter and consciousness: which is rebirth, Man.

The Buddha explains also that one may perform the mental formation (citta saïkhàra§) of a wish for a particular rebirth: He calls it rebirth through formation (saïkhàr-upapatti).
 And He explains that insofar as the right conditions are there (insofar as one has performed the necessary other formations), the formation of such a wish may come true: 
Here, bhik​khus, a bhikkhu possesses faith, virtue, learning, generosity and wisdom. 
(These qualities are all a noble disciple's treasures (dhana).)
 
Then The Buddha gives examples of such a bhikkhu's formation of a wish: 
He thinks: 
`Oh, that after death I might appear in the company of well-to-do noblemen!' 
[well-to-do Brahmins, -householders, or deva-beings] 
He fixes his mind on that, establishes it, and develops it. 
These formations (saïkhàrà) and this abiding of his, 
thus developed and cultivated, lead to his rebirth there. 
This, bhikkhus, is the path, the way that leads to rebirth there. 
And if one develops the jhànas, one may form the wish to be reborn in the respective Brahmà realm or higher realm. (The formation of such wishes we all know: we discussed it in connection with dàna.
) 

But does The Buddha say we should form wishes for happy rebirths? No. He says we should form the wish for the end of rebirth altogether, for the attainment of Nibbàna. Why? Because as the The Buddha explained to the Venerable ânanda: 
 
I have said: `Rebirth is the condition for ageing&death', 
and this is the way it should be understood. 
If, ânanda, there were no birth at all, anywhere, of anyone or anything: 
of devas. 
of devatas. 
of gandhabbas [the name of a kind of deva]. 
of yakkhas. 
of ghosts. 
of human beings. 
of mammals
. 
of birds. 
of reptiles. 
if there were absolutely no birth at all of these beings, then, 
with the absence of all birth, 
        the cessation of birth, would ageing&death appear?  
(It would not, Venerable Sir.) 
Thus, whatever kamma we perform, there is continued rebirth. And even if we are reborn again and again and again in the best of families, with abundant wealth, and with perfect health and stunning beauty, we cannot avoid ageing​&​death, we cannot avoid dukkha. And no matter how long our life span in the deva- or Brahma-realm is, it too comes to an end, and that is dukkha. The only way to avoid ageing&death is to stop the forming kamma. 

Clear enough, but why, then, do we go on forming kamma? Why do we go on roaming sa§sàra? Why go on opting for rebirth, ageing&death? This was the Bodhisatta's eleventh question: 
`With what is there formation? What is the condition for formation?' 
And he realized: `Ignorance is the condition for formation (avijjà paccayà saïkhàrà)'.


The Buddha explains ignorance:
 
And what, bhikkhus, is ignorance
(avijjà)? 
[1] Non-knowledge of suffering
 (dukkhe a¤¤àõa§); 
[2] Non-knowledge of the origin of suffering
 (dukkha samudaye a¤¤àõa§); 
[3] Non-knowledge of the cessation of suffering
(dukkha nirodhe a¤¤àõa§);
[4] Non-knowledge of the path leading to the cessation of suffering

(dukkha nirodha gàminiyà a¤¤àõa§).

When The Buddha speaks of ignorance, He is referring to non-knowledge about the Four Noble Truths. The condition for our suffering, our ongoing rebirth, our wandering in sa§sàra is our ignorance of the Four Noble Truths. The Buddha explains:
 
Bhikkhus, 
it is because of not understanding and 
         not penetrating the Four Noble Truths 
that you and I have for a long time wandered the round of rebirth.

But when The Buddha explained the Second Noble Truth, He said: 
 
The origin of suffering, as a Noble Truth, is this: 
it is the craving (tanhà) that produces renewal of existence 
accompanied by enjoyment and lust, and enjoying this and that. 
Why does The Buddha in one place say craving is the origin of suffering, and here say it is ignorance? Because, as we have seen, each of the twelve factors is an origin of suffering: suffering has its origin in rebirth, in existence, in clinging, in contact, in the six bases, in mind-matter, in consciousness, in formation, and the mother of all origins of suffering is ignorance. Thus, whether we say craving or ignorance is the origin for suffering, or say craving and ignorance are the origin for suffering, it comes to the same thing: they are all conditioned things that lead to suffering.

The Buddha explains:
 
Those ascetics and Brahmins, bhikkhu, 
who not understand as it really is: 
`This is suffering'; 
who do not understand as it really is: 
`This is the origin of suffering'; 
who do not understand as it really is:  
`This the cessation of suffering'; 
who do not understand as it really is: 
`This is the path leading to the cessation of suffering', 
[they] delight in formations that lead to birth

(jàti-sa§vatta-nikesu saïkhàresu abhi-ramanti) 
          formations that lead to ageing 
          formations that lead to death 
                          formations that lead to sorrow, 
lamentation, 
pain, 
grief, and 
despair. 
Owing to ignorance there is delight, which is craving, formation of mental kamma. 

Then The Buddha explains: 
Delighting in such formations (abhi-ratà), 
they perform formations (abhi-saïkharonti) that lead to birth, 
        perform formations that lead to death, 
        perform formations that lead to sorrow, 
              lamentation, 
             pain, 
             grief and 
             despair. 
Owing to ignorance and craving, bodily-, verbal- and mental formations that lead to suffering are performed. 

And then The Buddha explains: 
Having performed such formations (abhi-saïkharitvà), 
they tumble into the darkness of birth, 
        tumble into the darkness of death, 
        tumble into the darkness of sorrow, 
      lamentation, 
     pain,
 


     grief and 
     despair. 
Owing to ignorance, craving, and formations, there is rebirth, the descent of consciousness, the formation of mind-matter, six bases, contact, and sensation: sa§sàra goes on and on and on.

When then, did we begin this insanity? The Buddha explains when it all began:
 

Inconceivable, bhikkhus, is the beginning of this sa§sàra. 
A first point is not known of beings roaming and wandering on, 
hindered by ignorance, and fettered by craving.
It never began. When The Buddha explains that ignorance is the mother of all our suffering, He does not mean that ignorance is the first cause: there is no such thing as a first cause.
 As mentioned in an earlier talk, no thing arises from only one cause, and no thing arises alone: it is always many causes that give rise to many results.
 

Dependent origination does not describe a series of discrete events arising one after the other, like the discrete frames of a cinema reel: `First this happened, and then that happened, and then, and then, and then.' Such a view is one-dimensional, and distorts the complexity and many dimensions of reality.
 The factors of dependent origination are not discrete events but mutually conditioning and conditioned formations: formations forming formations. But to analyse the many dimensions of reality, we need do as does The Buddha: we need to discuss the formations one by one. 

The idea of a first cause is wrong view. As The Buddha just said, no first point is discerned, which is why dependent origination cannot be compared to a ladder, for a ladder is static, and one may speak of progression from the bottom rung to the top rungs. If we wish to compare dependent origination with anything, we may compare it to a revolving wheel: it is in perpetual motion, and we cannot speak of progression from a first spoke to a last spoke. Indeed, when explaining dependent origination, the Texts do compare it to a wheel: the Wheel of Existence (bhava cakka).
 

The Buddha explains how ignorance is not the first cause:
 

A first point, bhikkhus, of ignorance is not known [such as]: 
`Before this, ignorance was not, but afterwards it arose.' 
And while that is said, bhikkhus, nevertheless this is known: 
`Ignorance has its causal condition.' 
 Ignorance has its nutriment. 
Here, The Buddha speaks of ignorance's nutriment (àhàra), which is the formation that ignorance feeds on. 

· Ignorance feeds, says The Buddha, on formation of 
the five hindrances
(pa¤ca nãvaraõa): 
[1] sensual desire
(kàmacchanda) 
[2] ill will
 (vyàpàda)
[3] sloth and torpor
 (thãna-middha)
[4] restlessness and worry
 (uddhacca-kukkucca)
And the most serious of all,  
[5] doubt
 (vicikicchà)
(which dogsTranslator all `modern' and `progressive' Buddhists, ordained and unordained). 

· The five hindrances feed on formation of 
misconduct
(tãõi duccarità): 
[1] bodily misconduct
(kàya duccarita§)
[2] verbal misconduct
 (vacã duccarita§)
[3] mental misconduct
 (mano duccarita§);
we just discussed them. 

· Misconduct feeds on formation of 
non-restraint of the faculties
(indriya asa§varo): 
non-restraint of the eye, ear, nose, tongue, body and mind, which means there is formation of unwholesome mind-states.
 

· Non-restraint of the faculties feeds on formation of 
lack of mindfulness
 (asati)
lack of full awareness
 (asampaja¤¤a): 
not being fully aware of one's bodily-, verbal- and mental formations day and night.
 

· Lack of mindfulness and lack of full awareness feed on formation of 
unwise attention
 (ayoniso manasikàra): 
[1] seeing the impermanent as permanent
[2] seeing suffering as happiness
[3] seeing that which has no self as having self
[4] seeing the foul as beautiful.
 

[1] Unwise attention feeds on formation of 
unfaith
(assaddhiya): 
no formation of faith in that The Buddha is: 

· Incomparable Trainer of men
(anuttaro purisadamma Sàrathi)
· Teacher of devas and human beings
(Satthà devamanussàna§)
· Enlightened
(Buddho) 

· Lack of faith feeds on formation of 
not listening to True Dhamma
(asaddhammassavana): 
formation of studying the teachings of a teacher other than The Buddha, which includes formation of home-made Dhamma that disagrees with The Buddha's Word. Now, The Buddha passed away about two thousand six hundred years ago, so we cannot get the Dhamma directly from His mouth. But those bhikkhus who did get it directly from His mouth were good enough to recite what they had heard from Him and other wise bhikkhus, and to organize it, and even explain it. That is what we now call the Pàëi Texts. The Pàëi Texts are the only place where we may find the True Dhamma. And when, owing to our natural benightment, we are unable to understand the Dhamma, and are in danger of going horribly wrong, the Pàëã Texts include extensive and learned commentaries to keep us on the right track.Translator That way, we are in a way able to follow The Buddha's advice of going to wise bhikkhus for help, when there is Dhamma we do not understand.
 Also, the Pàëi Texts form our `raft'. And unless we cling steadfastTranslator to the raft, we shall be unable to reach the farther shore: we will drown in the waters of sa§sàra, again and again and again.
 

· And finally, not listening to True Dhamma feeds on formation of 
not associating with the True Man
(asappurisa sa§sevo): 
failing to form association with people whose formations are 
· to listen to True Dhamma
· to speak True Dhamma
· to have faith
· to form wise attention
· to form mindfulness
· to form full awareness
· to form restraint of the faculties
· to form observance of the five precepts 
(on Uposathas the eight precepts; 
if they are bhikkhus, their formation is observance of the Vinaya)
· whose mental formation is wisdom rather than ignorance.

The formation of these eight nutriments of ignorance are, of course, in themselves formations of ignorance: ignorance of the Four Noble Truths. Ignorance is the mother of suffering, and the grandmother, great-grandmother etc.: the mother of the mothers of suffering. The Buddha explains:
 
Not, bhikkhus, 
from ignorance does non-ignorance arise: 
it is, bhikkhus, 
ignorance that arises from ignorance.


The Bodhisatta started out by asking what the condition was for ageing&death, and he arrived at ignorance. Then, says The Buddha, the Bodhisatta summarized what he had discovered. Let us do the same:COMMENT 
In this way, 
ignorance is the condition for formation
(avijjà paccayà saïkhàrà); 
formation is the condition for consciousness
 (saïkhàra paccayà vi¤¤aõa§); 
consciousness is the condition for mind-matter
 (vi¤¤àõa paccayà nàma-råpa§); 
mind-matter is the condition for the six bases
(nàma-råpa paccayà saëàyata​na§); 
the six bases are the condition for contact
 (saëàyatana paccayà phasso); 
contact is the condition for sensation
 (phassa paccayà vedanà); 
sensation is the condition for craving
 (vedanà paccayà taõhà); 
craving is the condition for clinging
 (taõhà paccayà upàdàna§); 
clinging is the condition for existence
 (upàdàna paccayà bhavo); 
existence is the condition for birth
 (bhava paccayà jàti); 
birth is the condition for ageing&death
 (jàti paccayà jarà-maraõa§), 
sorrow, lamentation, pain
 (soka, parideva, dukkha,), 
grief and despair's arising
 (domanassupàyàsà sambhavanti.). 
Such is the origin of this whole mass of suffering 

(Evametassa kevalassa dukkhakkhandhassa samudayo hoti.).

A briefer summary of everything we have discussed is, of course:

Imasmi§ sati, ida§ hoti; imass uppàda, ida§ uppajjati. 
 (That is, when this is; that arises, with the arising of this.) 
 
Where is the end of all this? Nibbàna: the Third Noble Truth. In brief:
Imasmi§ asati, ida§ na hoti; imassa nirodhà, ida§ nirujjati. 
(That is not, when this is not; that ceases, with the cessation of this.)  
That will be the subject of our next talk.
Thank you.
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B R E A K











� `tome a large, heavy book, especially a scholarly or serious one.' (OALD)


� S.IV.II.i.2 `Samiddhi Satta Pa¤hà Sutta' (`Samiddhi Man-Question Sutta')


� satto this may also be translated as being or creature.


� mind-objects (dhammà), please see above p.__


� M.II.iii.2 `Aggi Vacchagotta Sutta' (`Fire-Vacchagotta Sutta')


� Dhp.xx.2 `Magga Vagga' (`Path Chapter')


� The Buddha gives seven treasures: [1] the treasure of faith (saddhà dhana§); [2] the treasure of virtue (sãla dhana§); [3] the treasure of conscientiousness (hirã dhana§); [4] the treasure of fear of blame (ottappa dhana§); [5] the treasure of learning (suta dhana§); [6] the treasure of generosity (càga dhana§); [7] the treasure of wisdom (pa¤¤à dhana§) (A.VII.i.6 `Vitthata Dhana Sutta' (`Detailed Treasure Sutta')) 


� D.ii.2 `Mahà Nidàna Sutta' (`Great Causation Sutta'). Please see above p.__ff.


�  ibid.


� S.II.I.i.10 `Gotama Sutta' (`Gotama Sutta')


� For the Bodhisatta's questions 1-4, please see above `Is There Life on Mars?' p.__; for his questions 5-9, please see above `One Thing After Another', p.__.


� saïkhàra corresponds in this context exactly to the English formation. It can mean forming as in the English formation (uncountable noun); and it can mean thing formed as in the English a formation (singular)/formations� (plural) (countable noun).


� S.II.I.i.2 `Vibhaïga Sutta' (`Analysis Sutta')


� For a comprehensive discussion of the meanings of saïkhàra, please see Vis.xvii.44-47 `Pa¤¤à Bhåmi Niddesa' (`Wisdom-Soil Description')


� S.III.I.II.iii.7 `Khajjanãya Sutta' (`Being Devoured Sutta')


� For a description of conditionality by way of a cup of coffee, please see above p.__.


� A.III.I.iii.3 `Saïkhàra Sutta' (`Formation Sutta')


� M.II.i.7 `Kukkuravatika Sutta' (`Dog-Duty Ascetic Sutta'). In this sutta, The Buddha gives the same explanation as in the previously quoted `Formation Sutta', but does not give this summary. And in this sutta, The Buddha speaks of the harmful bodily-, verbal- and mental formation (saïkhàrà)  as dark kamma (kamma§ kaõha§), and the harmless as bright action (kamma§ sukka§).


COMMENT Here the author explained that The Buddha is not in reality suggesting that one being performs kamma, and another being experiences the results. As discussed earlier, that is wrong view, and according to His explanation in the beginning of this talk, a being is nothing other than the eye, sights, eye-consciousness, ear, sounds, ear consciousness etc.. But, when The Buddha explains the Dhamma as suttas, He employs both conventional language and ultimate language: according to how His listeners will understand it best. He may thus speak of a being and of the eye, sights, eye-consciousness etc. at the same time: some listeners understand the one way, some the other way, some both ways. The author mentioned also that none of the suttas were spoken to us: we have received them second-hand. They were spoken to people of less developed delusion: they understood and knew things that (owing to his `scientific' and materialist views) Modern Man either does not know or does not accept. We need therefore to be very careful not to take refuge in our own benightment, conceit and lack of faith, and with them as condition not to jump to hasty and unwise conclusions about the Pàëi Textts, merely because they appear unclear or incoherent to us. Such conduct leads and has led to much confusion about the Teachings, and seriously confused misrepresentation of the Dhamma, as well as a veritable cult of doubt about the veracity of the Pàëi Texts: so-called academically founded doubt is none the less doubt, and doubt does not lead to enlightenment.  Please see below for doubt as a nutriment of ignorance, p.__.


� Dhp.i.18 `Yamaka Vagga' (`Pairs Chapter')


� Some Christians follow the advice given by Christ in the Bible: faith and practice (works). In some Christian traditions, this practice is explained as: `The Seven Works of Corporal Mercy to feed the hungry, give drink to the thirsty, to clothe the naked, visit prisoners, visit the sick, harbour strangers, bury the dead. The Seven Works of Spiritual Mercy to convert sinners, instruct the ignorant, counsel the doubtful, console the afflicted, bear wrongs patiently, forgive injuries, pray for the living and the dead.' (CTCD) 


� This wrong view is mentioned below p.__.


� Please see below `When This Is, That Is', p.__.


� Three kinds of bodily formation, four kinds of verbal formation, and three kinds of mental formation. Please see below p.__ff.


� A.VI.vi.9 `Nibbhedika Sutta' (`Penetrating Sutta')


� Please see above `One Thing after Another', in connection with the discussion on mind-matter (nàma-råpa), p.__.


� Please see full quotation below `When This Is, That Is', p.__.


� S.IV.III.v.1 `Kamma Sutta'


� willed the verb form (past participle serving as adjective) of volition (cetanà); could also be the straight adjective form volitive.


� M.III.ii.10 `Saïkhàr-upapatti Sutta' (`Formation-Rebirth Sutta') The commentary explains that rebirth is rebirth of only formations, not of a being or person (please see the first quotation in this talk), and that the formation of the five aggregates [of a being in a harmless world] is owing to meritorious formation of kamma (pu¤¤-àbhi-saïkhàra)(Please see the above quoted explanationn from the `Formation Sutta'.). And the commentary explains that these saïkhàrà (formations) zre patthanà (aspirations). 


� Please see above footnote � NOTEREF _Ref29786336 \h � \* MERGEFORMAT �7�, p.� PAGEREF _Ref29830668 \h ��2�.


� These different types of wish, and how they affect the quality of the merit one makes, are discussed below p.__ff.


� D.ii.2 `Mahà Nidàna Sutta' (`Great Causation Sutta')


� mammals the Pàëi says catuppadà, which literally means four-legged creatures, in English quadrupeds (Latin quadri/quadru = four; pedis = foot)


� S.II.I.i.2 `Vibhaïga Sutta' (`Analysis Sutta')


� S.V.XII.iii.1 `Pañhama Koñigàma Sutta' (`First Koñigàma Sutta') 


� S.V.XII.ii.1 `Dhamma Cakkap-Pavattana Sutta' (`Dhamma-Wheel Rolling Sutta')


� S.V.XII.v.6 `Andhakàrasutta' (`Darkness Sutta')


� For example, S.II.IV.i.1 `Tiõa Kaññha Sutta' (`Grass and Wood Sutta')


� Quoted also above p.__ (Sammoha Vinodanã (Dispeller of Delusion) vi.618 `Paccayàkàra Vibhaïga' (`Analysis of the Structure of Conditions'))


� ibid.669


� This wrong view may also be called the `historical view'.


� Vis.xvii.287


� A.X.II.ii.1 `Avijjà Sutta' (`Ignorance Sutta')


� Explained as a preliminary element of the bhikkhu's training in, for example, M.I.iv.8 `Mahà Taõhà-Saïkhaya Sutta' (`Great Craving-Destruction Sutta').


� The sutta that is here referred to says asatàsampaja¤¤a, which is a compound of a-sati (non-mindfulness), and a-sampaja¤¤a (non-full-awareness). Explained as another preliminary element of the bhikkhu's training in, again, for example M.I.iv.8 `Mahà Taõhà-Saïkhaya Sutta' (`Great Craving-Destruction Sutta').


� For details, please see, for example, M.I.i.2 `Sabbàsava Sutta' (`All the Taints Sutta'), and its commentary.


� A.VII.i.6 `Vitthata Dhana Sutta' (`Detailed Treasure Sutta'). The treasure of faith includes faith in the nine qualities that The Buddha explains are possessed by a Fully Enlightened Buddha: Thus is The Blessed One: (Iti'pi so, Bhagavà); Worthy (Araha§); Fully Enlightened (Sammà-sambuddho); Possessed of Knowledge and Conduct (Vijjà-caraõa-sampanno); Accomplished (Sugato); Knower of worlds (Lokavidå); Incomparable Trainer of men (anuttaro purisadamma Sàrathi); Teacher of devas and human beings (Satthà devamanussàna§); Enlightened (Buddho); Blessed (Bhagavà' ti).   


� The Buddha's advice: when you do not understand the meaning of my statements, then ask either me about it, or those bhikkhus who are wise. (M.I.iii.2 `Alagaddåpama Sutta' (`Snake Simile Sutta')


� The author is here alluding to The Buddha's often quoted simile of the Dhamma as a raft upon which one crosses the waters of sa§sàra. (M.I.iii.2 `Alagaddåpama Sutta' (`Snake Simile Sutta')


� A.VI.I.iv.9 `Nidàna Sutta' (`Origins Sutta')


� The cause for formations is ignorance (avijjà). Here, The Buddha says moha, which is usually translated as delusion, one of the three causes for akusala kamma. They are synonyms, in which case, for consistency, the author here chose to translate both Pàëi terms with the same English term, ignorance.


COMMENT Here, the author told his audience that to repeat this series of truths every day was a very meritorious thing to do, and he suggested they begin that very day. He therefore asked his audience please to repeat each phrase after him, one by one.  [Bhante, this would be an àpatti.]


� e.g. M.I.iv.8 `Mahà Taõhà-Saïkhaya Sutta' (`Great Craving-destruction Sutta')





�Translator the rack (noun) instrument of torture consisting of a frame with rollers to which a person's writsts and ankles were tied so that his joints were stretched when the rollers were turned; rack (verb) torture someone on the rack; cause agony to; (idiom) rack one's brains try very hard to think of something or recall something: We racked our brains for an answer. 


Translator (This is a pun.) one-track mind mind that can think only of a single subject, interest, etc.: He's got a one-track mind: all he thinks about is money. It is used always in a derogatory sense, whereas here it is used in a positive sense. Why this pun? Because `modern' Buddhists like to say they are `open-minded', and `all paths (tracks) lead up the mountain' etc. It is considered virtuous to follow many teachers and many teachings: a democracy of paths/tracks.


Translator deference respectful compliance (in deference to, owing to respect for)


Translator dog follow somebody closely and persistently: dog somebody's footsteps ( (fig.) Her career was dogged by misfortune.


Translator On the right/wrong track thinking or acting in a correct/incorrect way: We haven't found the solution yet, but I'm sure we're on the right track.


Translator steadfast firm and not changing or yielding: constant
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