A Wise Man's Errand



TToday's talk is the fourth of six talks on the Third Noble Truth: the Noble Truth of the Cessation of Suffering (dukkha nirodha§ ariya sacca§), which is the attainment of Nibbàna, arahantship. Today, we shall look at Nibbàna versus sa§sàra.

If we study The Buddha's Teachings, we understand that ultimate reality (paramattha) is fourfold:
 T
1. consciousness
 (citta) 
2. mental factors
  (cetasika)
3. matter
  (råpa) 
4. Nibbàna
To know and see the fourth ultimate reality, (Nibbàna), we need to know and see the first three: mind (nàma) and matter (råpa).

Now, clearly ultimate reality cannot adequately be described by language, since language depends on coventional reality (sammuti), concepts (pa¤¤atti) and conventional manners of speech (vohàra). Nonetheless, for all the shortcomings of language, The Buddha Himself discusses and describes ultimate reality in very many ways. Nibbàna and arahantship He also describes in very many ways,T for example, by metaphor.
 We have already seen Him speak of the attainment of Nibbàna (arahantship) as:

· the Supreme Noble Wisdom
 (Paramà Ariyà Pa¤¤à) 
· the Highest Thing
 (Agga Dhamma) 
· the Supreme Noble Truth
(Parama§  Ariya Sacca§) 
· the Destination
(paràyana§)
· Ultimate Bliss
(Parama§ Sukha§) 
· the Deathless
(Amata)
· the End of the World
(Lokassa Anta§)
· the state of being Enlightened
(Buddho)

Tamed
(Banto) 

at Peace
(Santo) 

Crossed over
(Tiõõo) 

In fact, the word `Nibbàna' itself is a metaphor, for literally it means `expired', as in a fire or lamp that has gone out.
 The Buddha uses also other metaphors. For example, just as He explains:
 
Bhikkhus, I will teach you Nibbàna, and the path to Nibbàna,
so does He explain:
Bhikkhus, I will teach you the Taintless
(Anàsava§), 

and the path leading to the Taintless. 
· the Far Shore
(Pàra§) 
· the Subtle
(Nipuõa§) 
· the Very Difficult to See
(Sududdasa§) 
· the Unageing
(Ajajjara§) 
· the Stable
(Dhuva§) 
· the Undisintegrating
(Apalokita§) 
· the Unmanifest
(Anidassana§) 
· the Unproliferated
(Nippapa¤ca§) 
· the Sublime
(Paõãta§) 
· the Auspicious
(Siva§) 
· the Secure
(Khema§) 
· the Wonderful
(Acchariya§) 
· the Amazing
(Abbhuta§) 
· the Unailing
(Anãtika§) 
· the Unafflicted
(Abyà​paj​jha§) 
· Purity
(Suddhi) 
· Freedom
(Mutti) 
· the Unattached
(anàlayo) 
· the Island
(dãpa§)
 
· the Shel​ter
(leõa§) 
· the Security

(tàõa§) 
· the Refuge
(saraõa§).
 

These many metaphors are all very inspiring, and if we read the accounts given by bhikkhus and bhikkhunis of their attainment of arahantship, we find descriptions even more inspiring.
 What they all have in common is that they describe the cessation of suffering, which is the cessation of formation. 
The Buddha explains:
 
And what, bhikkhus, is the 
Noble Truth of the Cessation of Suffering?
   (dukkha nirodha§ ariyasacca§)
· With ignorance's cessation
(avijjàya tveva asesaviràga nirodhà), 

formation ceases
(saïkhàra nirodho); 
· with formation's cessation, 

consciousness ceases
(saïkhàra nirodhà, vi¤¤àõa nirodho); 
· with consciousness's cessation, 

mind-matter ceases
(vi¤¤àõa nirodhà, nàmaråpa nirodho); 
· with mind-matter's cessation, 

the six bases cease
(nàmaråpa nirodhà, saëàyata nanirodho); 
· with the six bases' cessation, 

contact ceases
(saëàyatana nirodhà, phassa nirodho); 
· with contact's cessation, 

sensation ceases
(phassa nirodhà, vedanà nirodho); 
· with sensation's cessation, 

craving ceases
(vedanà nirodhà, taõhà nirodho); 
· with craving's cessation, 

clinging ceases
(taõhà nirodhà, upàdàna nirodho); 
· with clinging's cessation, 

existence ceases
(upàdàna nirodhà, bhava nirodho); 
· with existence's cessation, 

birth ceases
(bhava nirodhà, jàti nirodho); 
· with birth's cessation, 

ageing and death, sorrow, lamentation, 

pain, grief and despair cease

(jàtinirodhà,  jaràmaraõa§, soka, parideva, dukkha, domanass, upàyàsà nirujjhanti). 
This is the cessation of the whole mass of suffering

  (Evametassa  kevalassa dukkhak-khandhassa nirodho hoti). 
This, bhikkhus, is called the Noble Truth of the Cessation of Suffering.
The condition for the cessation of all these formations is the cessation of ignorance (avijjà): wisdom (pa¤¤à).

Then we may ask: `But why do all these formations have to cease? What's wrong with sensation? What's wrong with mind-matter?' `What's wrong with me?' `What's wrong with my family?' Such questions arise owing to ignorance, not understanding the First Noble Truth: not being able to see that these formations, sa§sàra, are suffering (dukkha). 

Let us then look at sa§sàra. The noun sa§sàra comes from the verb sa§sàrati, which comes from sa§ (in the same way) + sàrati (run on) = to run on in the same way.
 To run on from life to life:

beings rush round
  (sattà sandhàvanti), 
run on
  (sa§saranti), 
pass away
  (cavanti), 
and are again reborn
  (upapajjanti).  
This we have done aeon after aeon after aeon (kappa). 

Once a bhikkhu asked The Buddha how long an aeon is. The Buddha explained:
 
Suppose, bhikkhu, 
there was a great stone mountain a yojana long, 

a yojana wide, and 

a yojana high, 
without holes or crevices: one solid mass of rock.  
A yojana is about 7 miles (11 km).
 Mount Everest is only about 5.5 miles high (8.9 km), and it peaks, so please try to imagine a cube of solid rock that is much bigger than Mount Everest, say, as long, wide, and high as from here to Pantai Acheh.


At the end of every hundred years,
 

a man would stroke it once with a piece of Kàsi cloth. 
Kàsi cloth was the very, very fine cotton material that we find also in Modern India: one may mistake it for silk. What happens when you with such a fine cloth stroke your arm? You feel almost nothing. What happens then if you with such a fine cloth stroke solid rock? The effect would seem to be none  at all. And if you do it once every hundred years? On a rock so big?

That great stone mountain 
might by this effort be worn away and done away with, 
but the aeon would still not have come to an end. 
That long is an aeon, bhikkhu. That long, bhikkhu, are the aeons: 
we have run on not [only] one aeon, 
we have run on not [only] one hundred aeons, 
we have run on not [only] one thousand aeons, 
we have run on not [only] a hundred thousand aeons. 
Why is that? 
Because inconceivable, bhikkhu, is the beginning of this sa§sàra. 

And The Buddha explains:
 
For a long time, bhikkhus, 

have you experienced the death of a mother 

the death of a father 

the death of a brother 

the death of a sister 

the death of a son 

the death of a daughter 

the loss of relatives 

the loss of wealth 

loss through illness. 
As you have experienced this, 
weeping and wailing because of association with the disliked, 
and dissociation from the liked, 
the stream of tears that you have shed is more than the water 
in the four great oceans. 
Why is that? 
Because inconceivable, bhikkhus, is the beginning of this sa§sàra.

Whenever someone we love is very sick or dies, we grieve. Why? Because we think the situation is unique: we are unique. The mother who grieves over her sick or deceased child thinks her love is unique; the widower thinks his love is unique. We think we, our loved ones, and our love are unique: unique `me', unique `mine', unique `my self'. Owing to ignorance, we think our personal suffering is unique, and do not realize it takes place everywhere and all the time, and what is more, it has taken place everywhere and all the time since infinity. Our suffering is as unique as a grain of sand in the Sahara Desert. Each one has a different shape, yes, but they are all grains of sand. 

The Buddha explains how we have been reborn now here, now there through the endless round of rebirth:
 
Just as a stick thrown up into the air lands now on one end, 
        now flat on its side, and 
        now on the other end, 
so too as beings roam and wander on 
(hindered by ignorance and fettered by craving), 
they go now from this world to another world, 
they come now from another world to this world. 
Why is that? 
Because 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). 
For such a long time, bhikkhus, 
have you experienced suffering, anguish, and disaster, and 
swelled the cemeteries. 
It is enough to experience revulsion towards formations, 
       enough to become dispassionate towards them, 
          enough to be liberated from them.

Is this true, what The Buddha says? If we sit in front of the box and watch fighter planes bombing a city somewhere in the world, if we watch refugee families on the run, if we watch famine-struck people scrabbling for food, and watch other scenes of disaster in the world somewhere, can we say: `Pass the biscuits, please.' `Mmmm! Where d'you buy these biscuits? Oooh, you baked them y'self! And (further chatter about the delicious biscuits).'? If we go into a hospital and see the rows and rows of beds with men, women and children sick and dying (maybe one of our relatives, or a friend), if we see the train of mourners that follow every big and little coffin to the crematorium (maybe one of our relatives, or a friend), if we see the aged, the blind, the deformed, the maimed, and the crippled struggling along to find some semblance of happiness (maybe it is one of our relatives, or a friend), can we say: `What a beautiful sunset! Oooh, I wish I'd brought a camera!' or can we say: `Oh! The beauty of life! The beauty of love! The beauty of nature!'or `Oh! I'm so happeee! My beautiful daugher produced the most darling pair of little twins in the whole world! Now, I'm a granneee! Isn't it wonderful!!!' 

One would think we could not speak like that, but alas, we can think and speak like that, and we do think and speak like that: all the time. The gross manifestations of sa§sàra may affect us, but not for long: soon the eye, ear, nose, tongue, body and mind, and `me!', `mine!' and `myself!' call, and we forget that our adorable children and grandchildren are nothing other than formations: formations of ageing, sickness, and death. Màra plays his tune, and we dance with delight back into darkest ignorance.

Once, some drunken women came to see The Buddha, and in front of Him they danced and giggled like schoolgirls. Then, with His psychic power, The Buddha made darkness descend, and cried:
 
How come this laughter? 
How come this joy? 
When forever burning?
Wrapped in darkness, do you not seek the light?
 (padãpa§ na gavessatha?)
The burning is lust, hatred and delusion, the darkness is sa§sàra. 

The Buddha analyses sa§sàra: 
this born
(idha jàta), 
this grown
(bhåta), 
this made
(kata), 
this formed
(saïkhata). 
And we just saw Him call it also the whole mass of suffering. 
And the end of sa§sàra? Nibbàna? The Buddha explains:
 
There is an Unborn
(Ajàta§), 
Ungrown
(Abhåta§), 
Unmade
(Akata§), 
Unformed
(Asaïkhata§). 

Sa§sàra is the three formed (saïkhata) ultimate realities: 
1) consciousness, 
2) mental factors 
3) matter
External to them is Nibbàna, the fourth ultimate reality, which is unformed (asaïkhata). 
And The Buddha explains that escape from suffering is possible only insofar as sa§sàra and Nibbàna are mutually exclusive
 and unique: 
If there were not 
this Unborn, this Ungrown, this Unmade, this Unformed, 
not from 
this born, from this grown, from this made, from this formed, 
would escape be known. 
But since there is an Unborn, Ungrown, Unmade, Unformed, 
so is escape possible from 
this born, this grown, this made, this formed. 

In other words, an escape from the state of formation cannot take place unless there is a mutually excluding state of non-formation. It is quite simple, in fact, is it not? People drown because they cannot get out of the watery water onto unwatery, dry land. Hence, The Buddha speaks of this shore (tãra),
 which is sa§sàra, and the yonder shore (pàra), which is Nibbàna. Their mutual exclusiveness He explains over and over and over again, for example:
 
He who (having gone beyond this miry, 
      perilous, 
      deluded round of rebirth) 
has crossed over and reached the yonder shore, 
      meditative, 
      calm, and 
      free from doubt, 
       who by clinging to nothing has attained Nibbàna: 
him do I call a holy man.
It is very simple: wet is not dry, and dry is not wet; darkness is not light, light is not darkness: they are opposites.T

The Buddha explains Nibbàna further:
 

Truly, there is a base
(àyatana) 

where there is neither earth
(neva pathavã), 

nor water
(na àpo), 

nor fire
(na tejo), 

nor air
(na vàyo). 
As we have discussed before, Nibbàna is of the sixth external base (dhammas), and is cognized by the sixth internal base, the mind.
 But it is devoid of matter (earth, water, fire or air).

Then The Buddha explains how Nibbàna is where there is neither 
[1] the base of infinite space, 
[2] nor the base of infinite consciousness, 
[3] nor the base of nothingness, 
[4] nor the base of neither-consciousness nor non-consciousness. 
This is the four immaterial jhànas: mind (nàma). If we read the Buddha's analyses of why we get funny ideas about Nibbàna, we see that it is in many cases because we with wrong view develop jhàna.
 With jhàna, the mind is incredibly peaceful, full of measureless light, which may lead us to believe it is Nibbàna, and conceive of it as a rejoining the Primordial Consciousness etc.
 

Such misconceiving may lead us even to think that Nibbàna is not unique, but inherent in sa§sàra, that they are one (mutually inclusive):
 a sweet thought, of course, because then we can have our cake and eat it.
 Then we can claim to be enlightened, and at the same time enjoy the sensual pleasures of the unenlightened: we can be arahants who break The Buddha's Vinaya: `I have put down the raft! No attachment to silly little Vinaya! I have transcended all!'
Alas, it is a fool's paradise,T for the sweet thought is mind (nàma), which is conditioned: `unconditioned mind' is an oxymoron.
T Such foolery arises owing to delight in sa§sàra, ignorance of the First Noble Truth.
An arahant, however, is no fool.T He knows Nibbàna is unique in that it is devoid of both matter (råpa) and mind (nàma), for both matter and mind are formations (saïkhàrà), which is sa§sàra. In short, an arahant knows Nibbàna is Nibbàna, sa§sàra is sa§sàra,  and never the twain shall meet.T

Next, The Buddha explains that Nibbàna is:
where there is not this world
(nàya§ loko) 

nor another world
(na paraloko), 

nor moon and sun

(na ubho candimasåriyà).  
Uniquely without mind-matter, Nibbàna is beyond this world, any other world, and any planet or star: to the North, South, East or West (the infinite universe cannot have cardinal points, anyway).

Then the Buddha explains: 

This I call neither coming
  (neva  àgati§), 

nor going
  (na  gati§), 

nor staying
  (na  ñhiti§), 

nor death
  (na cuti§), 

nor rebirth
  (na upapatti§). 
Nibbàna is the end of rebirth (coming to a world), and death (going from a world), but even though Nibbàna is the end of running on, we must not think it is a final destination where we shall stay forever: there is no staying either. The measure infinity does not apply to Nibbàna, for Nibbàna is without measure.

Then The Buddha explains that Nibbàna is: 
without establishment
  (appatiññha§), 
without continuity
  (appavatta§),  
without object
  (anàrammaõa​). 
Nibbàna is not established in something else;
 it is beyond time, which means the notion of continuity is inapplicable; and although it is an object that may be cognized by the mind, it is itself without object, for it possesses neither mind nor matter: it is its own unique ultimate reality, and shares nothing with any of the other three. 

Finally, The Buddha explains:
This is the end of suffering
  (esevanto dukkhassa). 
Nibbàna is the end of suffering, which is the end of rebirth, the end of sa§sàra. And, explains The Buddha, not to aim for Nibbàna is a fool's errand.  

	B R E A K
	Afterwards, start with brief summary, concluding with the above last sentence: `And, explainsis a fool's errand.'


The Buddha explains the fool (bàla):
 
Bhikkhus, for the fool 
(hindered by ignorance and fettered by craving) this body has grown. 
As a result, there is this body, and external mind-matter: thus this pair.
 
There are just six bases, 
contacted through which (or through a certain one of them) 
the fool experiences pleasure and pain.  

The fool's ignorance and craving of his past life formed his rebirth consciousness and mind-matter of this life. As a result there is now his own mind-matter (six internal bases: eye, ear, nose, tongue, body and mind), and external mind-matter (six external bases: sights, sounds, odours, flavours, touches and dhammas). These pairs are the condition for contact, and pleasant or unpleasant sensation. 
Next The Buddha explains the wise man in exactly the same terms. And then He asks: 
what is the difference between the wise man and the fool? 

He explains: 
For the fool, that ignorance has not been abandoned, and 
        that craving has not been utterly destroyed. 
Why? 
Because the fool has not lived the holy life 
for the complete destruction of suffering. 
Therefore, with the breakup of the body, 
the fool fares on to [another] body. 

Faring on to [another] body, 
he is not freed from birth, ageing and death. 
With continued ignorance and craving as condition, there is formation of a new rebirth consciousness and mind-matter, a future life: fools run on in sa§sàra.T 
But, explains The Buddha: 

For the wise man, that ignorance has been abandoned, and 
  that craving has been utterly destroyed. 
Why? 
Because the wise man has lived the holy life 
for the complete destruction of suffering. 
Therefore, with the breakup of the body, 
the wise man does not fare on to [another] body. 
Not faring on to [another] body, 
he is freed from birth, ageing and death. 
With the attainment of Nibbàna, one is an arahant (one is wise), which means there is no formation of a new rebirth consciousness and mind-matter, no future life: wise men stop running on in sa§sàra. 

This very straightforward matter we may understand also from the case of a Venerable Godhika.
 After his complete Nibbàna (parinibbàna), The Buddha went to his  kuñi together with some bhikkhus. There, The Buddha saw a dark cloud moving about, and then explained: 
That, bhikkhus, is Màra the Evil One
 looking for the consciousness of the clansman Godhika, 
wondering: `Where has clansman Godhika's consciousness
(vi¤¤àõa§) 

been established?
  (patiññhitan'ti?) 
An arahant's attainment of final Nibbàna means his consciousness does not re-establish itself in another existence, in another set of mind-matter, another set of six bases. Hence, The Buddha explained to the bhikkhus:
With unestablished (appatiññhitena) consciousness (vi¤¤àõena), bhikkhus, 

the clansman Godhika has attained complete Nibbàna
(parinibbuto'ti).

But how about the arahant who lives on? For example, The Buddha lived for forty-five years. The Buddha explains that there are two kinds of Nibbàna:
 
These two, bhikkhus, are the Nibbàna element

  (Nibbàna dhàtu). 
What two? 
[1] The Nibbàna element with basis
(sa-upàdisesà ca Nibbàna dhàtu), 
and 
[2] the Nibbàna element without basis
(an-upàdisesà ca Nibbàna dhàtu).T 

Then The Buddha explains the first kind of Nibbàna:

[1] Here, bhikkhus, a bhikkhu is an arahant 
In him, the five faculties
 remain established
(tiññhanteva
 pa¤cindriyàni) 
through which he experiences sensations pleasant and unpleasant, 
[and] undergoes pleasure and pain. 
This is the same as what The Buddha explained about the wise man: just as the fool experiences pleasant and unpleasant sensation, so does the wise man. And, explains the Buddha: 
In him [the wise man], the end of lust, hatred and delusion, bhikkhus, is called 
`Nibbàna element with basis.' 
Our first attainment of Nibbàna is the end of ignorance. We could call it partial Nibbàna.

Then there is our second and complete attainment of Nibbàna: 
[2] Here, a bhikkhu is an arahant 
In him, in this very life, all things that are sensed
 have no delight for him: 

they have become cool
(sãti bhavissanti). 
This is called `Nibbàna element without basis.' 

This is very straightforward. The mind-matter that forms what we conventionally call a being does not at arahantship explode into nothing. Unless one dies just after attaining arahantship,
 there remain consciousness, mind-matter, which is the six bases, through which there is continued contact and sensation: all these things are what The Buddha calls old kamma (puràõa kamma).
 For from the time He first attains Nibbàna (at His enlightenment), till He
attains the Nibbàna element without basis
(anupàdisesàya nibbàna dhàtuya parinibbàyati),

which is His Parinibbàna, a Buddha also carries around old kamma, and experiences contact and sensations through eye, ear, nose, tongue, body and mind, just as a fool does. But because a Buddha is an arahant, the sensations He experiences are no longer the condition for formation of a rebirth consciousness.
 When a Buddha and other arahants act through body, speech and mind, there is no formation (saïkhàra) of new kamma (nava kamma). The Buddha explains:
 
With ignorance's cessation, formation ceases; 
with formation's cessation, consciousness ceases; 
with consciousness's cessation, mind-matter ceases [etc.].

As The Buddha has explained dependent origination, for there to be rebirth, there needs to be ignorance. That is why a Buddha and any other arahant is incapable of being reborn: they are not fools, are they? And The Buddha is the wisest of wise. He and other arahants know and have seen sa§sàra, the origin of sa§sàra, the cessation of sa§sàra, and the path to the cessation of sà§sàra. Owing to ignorance, we do not know and see these four things. What is the result? Dukkha.

Once there was a Brahmin who described sa§sara's dukkha to The Buddha.
 The Brahmin was wandering in a forest, looking for fourteen of his oxen that had gone lost. Then he saw The Buddha sitting crosslegged at the foot of a tree, with body erect, and mindfulness established. He approached The Buddha, and said:
	i 
 Surely this ascetic does not have

 Fourteen oxen [that have gone lost],

 Not seen now for the past six days: 

 Hence this ascetic is happy.
	iii Surely this ascetic does not have

 Rats inside an empty barn,

 Dancing around merrily: 

 Hence this ascetic is happy.
	v 
 Surely this ascetic does not have

 Seven daughters left for widows,

 Some with one son, some with two: 

 Hence this ascetic is happy.

	ii 
 Surely this ascetic does not have

 A field of blighted sesamum plants,

 Some with one leaf, some with two: 

 Hence this ascetic is happy.
	iv 
 Surely this ascetic does not have 

 A blanket that for seven months,

 Has been covered with swarms of vermin: 

 Hence this ascetic is happy.
	vi 
 Surely this ascetic does not have

 A tawny wife with pockmarked face,

 Who wakes him up with a kick: 

 Hence this ascetic is happy.

	
	
	vii Surely this ascetic does not have

 Creditors who call at dawn,

 Chiding him: `Pay up! Pay up!: 

 Hence this ascetic is happy.



When we hear this, we may think: `Oh! Poor Brahmin! So unlucky!' And we may laugh in sympathy. It may not occur to us that the Brahmin's tale of woe is our tale of woe: it is everybody's tale of woe. The only difference between him and most of us is that he knew sa§sàra was sa§sàra, and realized how lucky that ascetic was who was sitting under the tree.

And what did The Buddha say to him? Did He say: `There are four Noble Truths! The Noble Truth of Suffering, the Noble Truth of the Origin of Suffering, the Noble Truth of the Cessation of Sufffering, and the Noble Truth of the Path Leading to the Cessation of Suffering.'? What do you think?
That is exactly what He said, for Buddhas never change their tune.T The Buddha described the difference between sa§sàra and Nibbàna, the difference between the fool and the wise man:
	i 
 Surely, Brahmin, I do not have

 Fourteen oxen [that have gone lost],

 Not seen now for the past six days: 

 Hence, O Brahmin, I am happy.
	iii
 Surely, Brahmin, I do not have

 Rats inside an empty barn,

 Dancing around merrily: 

 Hence, O Brahmin, I am happy.
	v
 Surely, Brahmin, I do not have

 Seven daughters left for widows,

 Some with one son, some with two:

 Hence, O Brahmin, I am happy.

	ii 
 Surely, Brahmin, I do not have

 A field of blighted sesamum plants,

 Some with one leaf, some with two: 

 Hence, O Brahmin, I am happy.
	iv 
 Surely, Brahmin, I do not have

 A blanket that for seven months,

 Has been covered with swarms of vermin:

 Hence, O Brahmin, I am happy.
	vi 
 Surely, Brahmin, I do not have

 A tawny wife with pockmarked face,

 Who wakes me up with a kick: 

 Hence, O Brahmin, I am happy.

	
	
	vii Surely, Brahmin, I do not have

 Creditors who call at dawn,

 Chiding me: `Pay up! Pay up!: 

 Hence, O Brahmin, I am happy.



The Buddha's happiness is the happiness of Nibbàna and arahantship. It is the purest happiness of all, for it is pure of the unhappiness that is inherent in all other kinds of happiness: it is unique, a wise man's errand.
Thank you.
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� a fool's errand (idiom, British English) `a silly or fruitless enterprise: search for what cannot be found' (CTCD) `a senseless or an unprofitable mission' (OALD)


� Ads.I.2 `Catudhà Paramattha' (`Fourfold Ultimate Reality')


� metaphor `use of a word or phrase to indicate something different from (thought related in some way to) the literal meaning, as in ßI'll make him eat his wordsû or ßShe has a heart of stoneû' (OALD); some metaphors from the Dhammapada (xxv.10 `Bhikkhu Vagga' (`Bhikkhu Chapter'): empty, bhikkhu, this boat! Emptied, it will sail swiftly. Having cut off lust and hatred, you shall reach Nibbàna. (a metaphor is not the same as a simile: simile (similar to) `comparison of one thing with another, e.g. ßas brave as a lionû, ßa face like a maskû') (OALD); a simile from the Dhammapada (ibid.23): The bhikkhu who while young devotes himself to the Teaching of The Buddha illuminates [metaphor] this world like the moon freed from a cloud [simile].


� Please see previous three talks on Nibbàna.


� Nibbàna (nir - negative prefix + và to blow, as in vàyo air/wind) (from PED). In English, this would in principle correspond to expire `breathe out air, breathe out (air); (of fire, passion, &c) die out ([ex +] Latin spiro breathe)' (POD) Please see also below (p__) as lamp that has expired.


� S.IV.IX.ii `Dutiya Vaggo' (`Second Chapter') 


� Sometimes translated as lamp, which becomes problematic perhaps with The Buddha's comparing Nibbàna with an expired lamp: a lamp that gives light = an expired lamp that does not give light. Please see also below, p.__.


� Sometimes translated as asylum, which could be the cause for unfortunate associations: asylum dated a mental hospital, or any other institution giving help to poor or suffering people (Vincent van Gogh painted `Starry Night' during his year in a lunatic asylum. (`The world is becoming like a lunatic asylum run by lunatics.' (David Lloyd George in The Observer newspaper, 8 Jan 1933)' (CIDE) Even though this usage may be dated, it has gone out of use only in Politically Correct circles: also the elder generation do usually not perceive the alleged impropriety of the word. 


� For a fuller list of such terms in the Pàëi Texts, the reader is referred to the Nettippakaraõa§ (The Guide) `Vevacanahàra Vibhaïgo' (`Mode of Synonyms Analysis')


� Please see Thera Gàthà (Elder Bhikkhus' Verses), and Therã Gàthà (Elder Bhikkhunis' Verses), some of the very oldest Pàëi Texts, found in the fifth Nikàya, the Khuddaka Nikàya.


� A.III.II.ii.1 `Titthàyatana Sutta' (`Sectarian Doctrines Sutta')


� Resolution from PED


� D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta')


� S.II.IV.i.5 `Pabbata Sutta' (`Mountain Sutta')


� yojana `a measure of length: as much as can be travelled with one yoke of oxen, a distance of about 7 miles.' (PED) 1 mile ( 1.61 km ( 7 miles ( 11.3 km


� Pantai Acheh a fishing village approx. 11km away from where the Dhamma talk was delivered.


� S.II.IV.i.3 `Assu Sutta' (`Tears Sutta')


� S.II.IV.i.9 `Daõóa Sutta' (`Stick Sutta')


� Dhp.xi.1 `Jarà Vagga' (`Ageing Chapter')


� U.viii.3 ` Tatiya Nibbàna Pañisa§yutta Sutta' (Third Nibbàna-Related Section Sutta')


� mutually exclusive `If two things are mutually exclusive, they are separate and very different from each other, so that it is impossible for them to exist or happen together. ( They both have learnt that ambition and successful fatherhood can be mutually exclusive.' (CCED)


� Please see quotation above (p.__), Dhp.vii.10&11 `Paõóita Vagga' (`Wise Man Chapter')


� Dhp.xxvi.32 `Bràhmaõa Vagga' (`Holy Man Chapter')


� U.viii.1 `Pañhama Nibbàna Pañisa§yutta Sutta' (First Nibbàna-Related Section Sutta')


� For the mind-base and dhammas, please see above p.__. For the four elements, please see further above, p.__.


� Please see most notably The Buddha's analysis of all the wrong views in existence (D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta')).


� For a discussion of the Primordial Essence/Consciousness, please see above p.__ff.


� For the fallacy of mutual inherence of Nibbàna and sa§sàra, please see also above p.__.


� have one's cake and eat it enjoy the benefits from two alternative courses of action, etc when only one or the other is possible: He wants a regular income but doesn't want to work. He can't have his cake and eat it!' (OALD) In other words, one cannot eat a cake and yet retain possession of it.


� oxymoron if you describe a phrase as an oxymoron, you mean that what it refers to combines two opposite qualities or dieas and therefore seems impossible.  ( This has made many Americans conclude that business ethics is an oxymoron. (CCED)


� The Pàëi is na ubho candimasåriyà = not both moon [and] sun.


� For rebirth as the re-establishment of consciousness with mind-matter, please see above


� S.II.I.ii.9 `Bàla-paõóita Sutta' (`Fool-Wise Man Sutta')


� The pair are the six internal and six external bases.


� S.I.IV.iii.3 `Godhika Sutta' (`Godhika Sutta')


� Iti.ii.8 `Nibbàõa Dhatu Sutta' (`Nibbàna Element Sutta')


� element


� These are the eye, ear, nose, tongue and body: five of the six bases.


� Perhaps the reader will notice that here the same Pàëi word (tiññhanteva) is used as was used by The Buddha above (ap-pa-tiññhitena) in the passage regarding the Venerable Godhika.


� The six external bases, including Nibbàna. For The Buddha's analysis of this state, please see above p.__ff.


� As did the abovementioned Venerable Godhika.


� Discussed above p.__.


� D.ii.3 `Mahà Parinibbàna Sutta' (`Great Parinibbàna Sutta')


� For details with regard to the feelings of the arahant after attaining the first kind of Nibbàna, which is then followed by his attainment of the second kind of Nibbàna, please see M.III.iv.10 `Dhàtu Vibhaïga Sutta' `Elements Analysis Sutta'.


� A.III.II.ii.1 `Titthàyatana Sutta' (`Sectarian Doctrines Sutta')


� S.I.VII.i.10 `Bahu Dhãtara Sutta' (`Many Daughters Sutta')





T Wise Man's Errand a pun on a fool's errand (errand a short journey either to take a message or deliver or collect something. I'll meet you at six, I've got some errands to do/run first. The children are old enough now to run/go on errands to the shops. (CIDE).  


T It is not uncommon that there be teachings which say there is only the one ultimate reality, Nibbàna. For example, A¤¤àtarà Mahàthero of à¤¤àtarà international ara¤¤à tradition says in his booklet The Four Noble Truths: `you profoundly understand and know that all that is subject to arising is subject to ceasing, then you will realise the ultimate reality, the deathless, immortal truths.' <And discussing the `Dhamma-Wheel Rolling Sutta', he says: `Now although they [the devas who also listened] were delighted to hear the sermon, not one of them was enlightened by it.' (According to the Commentary the Dhamma Wheel did not roll with A¤¤a Konda¤¤a, it rolled only when the thousands and thousands and thousands of devas and Brahmas had attained Stream-Entry.') He also says, in his essay `Noticing Space': `Now see if you can hear the primordial sound. It is like a high pitch -- it is quite difficult to describe really. Even if you plug your ears, put your fingers against your ears, or if you are underwater in a swimming pool or under the sea, you can hear it. It is a background sound, not dependent upon the ears, because when they are bunged up there is still this high-pitched, vibrating sound. In meditation we can be alert, attentive; it's like listening, being with the moment as it is -- just listening.'> 


T It is not uncommon for Dhamma teachers to say that Nibbàna is not worth talking about, because it is beyond language. This regardless of the fact that The Buddha (as we can see below) has described Nibbàna in very, very many ways. If, however, one thinks Nibbàna is mystical, it is no doubt true that it is impossible to speak about.


T This passage is an attempt to make clear that to say Nibbàna and sa§sàra are the same is primordial nonsense (mysticism).


T fool's paradise illusory happiness


T Very many `Dhamma' teachers speak of the `unconditioned' mind, for example, the famous Joseph Goldstein.


T be no fool be a wise and clever person 


T This is an allusion to a very famous line by Anglo-English poet Rudyard Kipling (18XX): he was born and raised in India, lived there most of his life, and wrote a poem called `The Ballad of East and West' (1892). One line is (maybe the last): Oh, East is East, and West is West, and never the twain shall meet. (twain = two: Westerners will never be able to understand Easterners, and it is better they not try, for it is impossible.) Adg does not remember the poem at all, and many people do not even know that the line comes from a poem, but it is in very common use.


T In his Practical Dependent Origination (republished 2,000 copies, year 2002 in Penang), a Venerable Buddhadàsa Bhikkhu says (p.77): Explaining Dependent Origination as spanning three births is of no use at all because it cannot be practised when the cause is in that birth and the result in this birth. How can the situation be corrected? When the cause in this birth gives forth a result in a future birth, how can it be of use to anyone, except those who are eternalists who can only dream about practice? Moreover, the three births explanation is not something that can be see n by oneself, is not without delay and is not something that can be directly experienced by oneself, and so it must be taken to be incorrect. It if of no use at all – it can't be practised because it introduces the eternalist concepts of a soul or a self – so let's be finished with such an explanation. Let's return to the original Pàëi, which is correct in letter and spirit. This means that there is no such thing as kamma-vipàka from past lives. How then is there rebirth? The Venerable author explains the three factors for rebirth (p.95): The Buddha said that [1]when a man and a woman come together in sexual intercourse, and [2] if it is the time of the woman's period, and [3} if the sperm unites with the egg, then a human being will be born. This explanation is pure materialism, for Nos. 1 and 3 are the same (and if there is sexual intercourse when the woman has her period, there will most certainly not be any conception). The Venerable author has very conveniently left out The Buddha's third factor, that there must be a being who by kamma is pushed forward to take rebirth.


T In his Practical Dependent Origination, a Venerable Buddhadàsa Bhikkhu says (p.86-87): Another matter is the two kinds of Nibbàna. Buddhagosa explains that when an Arahant dies it is called an-upadi-sesa-nibbana: the full extinction of the groups of existence. An arahant who is still alive is called sa-upadi-sesa-nibbana: the full extinction of the defilements. These two kinds of nibbana are talked about a lot in the Visuddhimagga, but they are not in accordance with the Pali Tripitaka (for example the Ithivuttaka in the Khuddaka-nikaya). 


T If you say that someone has changed their tune, you are criticizing them because they have changed their opinion or way of doing things.' (CCED)
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