The End of the World


Today's talk is the second of four on the Third Noble Truth: the Noble Truth of the Cessation of Suffering (dukkha nirodha§ ariya sacca§), which is the attainment of Nibbàna, arahantship.

 As mentioned last time, the cessation of suffering may be seen as the end of all religions. According as the religion's doctrines are, so is its view of the end of suffering. Last time, we discussed Nibbàna according to the views of the religion of sensualism and material development: modern orthodoxy. We shall today look at some more views of Nibbàna, because a very good way to begin to understand what Nibbàna is, is to understand what it is not. 

First of all, there is the view that Nibbàna can be attained through all `spiritual' practices. This is the `open-minded' view, the democratic, politically correct
 view of Nibbàna: `All paths to Nibbàna are equal; all Nibbànas are equal. No need to think The Buddha's teachings are so unique. No need to be so elitist.' You have all heard this kind of view, have you not? It has accordingly now become offensive even to speak of a `religion': one must now speak of a `spiritual tradition', as if it were a matter of just taste and circumstance. It is the inevitable result of sensualism.

Once a wanderer, Subhadda, asked The Buddha about all the famous teachers of the time:
 
Have they all realized the truth as they all suggest, 
or have one of them realized it, 
or have some realized it, and some not? 
The Buddha answered:
Enough, Subhadda, 
never mind whether all, or none, or some of them have realized the truth: 
I will teach you the Dhamma. 
And The Buddha explained: 
In whatever Dhamma and Vinaya 
the Noble Eightfold Path is not found
(ariyo  aññhaïgiko  maggo  na  upalabbhati), 

there no [one] ascetic is found
 (samaõopi  tattha  na  upalabbhati). 

There no second ascetic is found. 

There no third ascetic is found. 

There no fourth ascetic is found. 
This means that without the Noble Eightfold Path there is no stream-enterer, no once-returner, no non-returner and no arahant, which means there is no attainment of Nibbàna, the end of suffering. 

That is why the condition for a bodhisatta's attainment of Buddhahood is his discovering and practising the Noble Eightfold Path, discovering dependent origination. The Buddha explains:
 
bhikkhus, I saw the ancient path, the ancient road 
travelled by the Perfectly Enlightened Ones of the past. 
And what is that ancient path, that ancient road? 
It is just this Noble Eightfold Path. 
I followed that path, and by doing so, I have directly known 
[1] ageing&death
[the First Noble Truth], 
[2] its origin
 [the Second Noble Truth], 
[3] its cessation
 [the Third Noble Truth], 
[4] and the way leading to its cessation
 [the Fourth Noble Truth].

It is when he rediscovers the Dhamma (the Four Noble Truths) that a bodhisatta in his last life becomes an arahant and Buddha, and it is as a newly enlightened Buddha that he re-establishes a Saïgha. And this takes place only when the previous Buddha Sàsana has come to an end. The Buddha explains:
 
It is impossible, it cannot happen 
that two arahants (dve arahanto), Fully Enlightened Ones (sammàsambuddhà), 
should arise at the same time in one world-system: 
there is no such possibility. 

This means that a bodhisatta can never be an ariya of any kind. Why so? Because, The Buddha explains that one of the factors of stream-entry is full confidence in The Buddha, Dhamma and Saïgha.
 Thus, if a bodhisatta were an ariya before becoming an arahant and Buddha, he would be possessed of full confidence in something he had neither seen nor heard about: to have full confidence in something that one has neither seen nor heard about is not a sign of wisdom, but a sign of delusion. Furthermore, if our bodhisatta were to have been an ariya before becoming an arahant and Buddha, he would already have had a Buddha's Dhamma (a Noble Eightfold Path) as teacher, which means there would have been no conceivable reason for him to go first to two other teachers (the goal of whose teachings he rejected as not leading to Nibbàna) and there would have been no reason for him then to practise futile austerities for six years.
 If a bodhisatta is to become an arahant and Buddha, is to rediscover the Dhamma (the Noble Eightfold Path), and is to re-establish the Saïgha, he cannot already be possessed of full confidence in, and therefore full knowledge of The Buddha, Dhamma and Saïgha. A coffee-bush does not yield steaming cups of coffee with cream, sugar, a saucer and a silver spoon; a coffee bush yields raw, unprocessed coffee beans: that is the law of nature.
  

Practice of the Noble Eightfold Path is a condition for the attainment of Nibbàna. What then is the condition for prac​tice of the Noble Eightfold Path? Right View (Samm Diññhi). The Buddha explains:
 
Therein, bhikkhus, Right View comes first. 
And how does Right View come first? 
One understands wrong view (micchà diññhi) as wrong view, and 
Right view as Right view: this is one's Right View.
This means that we must first of all understand what is what. On a higher level, of course, The Buddha is here referring to our understanding of ultimate reality. But even before we get that far, we need to have the rudimentary right view of someone who has taken refuge in The Buddha, Dhamma and Saïgha. This means we need to have sufficient Right View about Nibbàna (the end of suffering), so as to know that it is the end of ignorance and rebirth. 

The Buddha explains that unless there is Right View, there cannot be Right Speech, -Action, and -Livelihood, there cannot be Right Effort, -Mindfulness, and -Concentration, and there cannot be Right View, and -Thought. As a result, explains The Buddha, there cannot be the ninth and tenth factors of the arahant's Noble Tenfold Path: 
 Right Knowledge (Sammà ¥àõa) and Right Deliverance (Sammà Vimutti). 

It is quite straightforward: morality is difficult for us to develop and maintain, because it involves restraint and control of our natural impulses. In the same way, concentration goes against nature. And wisdom is the most difficult of all, for we need to study hard to understand The Buddha's deep Dhamma, and we need to meditate hard to know it and see it: our natural ignorance is deep-seated.T If Nibbàna (the end of suffering) could be attained in another, easier way, then clearly The Buddha would have given that other way instead. The reason He did not do so, however, is that there is no other way: the laws of nature do not obey the dogmas of Political Correctness. Buddhas do not invent the Noble Eightfold Path, they rediscover it.

Hence, we may understand how important it is that we have sufficient Right View about the one path to Nibbàna (the end of suffering), the nature of the one Nibbàna, and the attainment of the one Nibbàna. Otherwise, says the Buddha, we may practise the Dhamma of untrue men (asappurisa dhammo),
 we may walk the dark path (kaõha maggo),
 the ignoble path (anariyo  maggo);
 we may walk Màra's wrong eightfold path (aññhaïgika micchà magga).
 Where does such a path lead? It leads to continued ignorance, rebirth, ageing, sickness and death: not Nibbàna, the end of all that. 

Let us take then some further steps down The Buddha's Noble Eightfold Path, and look at some of the things we need further to understand about Nibbàna and the attainment of Nibbàna. 
First of all, we need to understand that Nibbàna is not a place. There was once a young deva, Rohitassa, who asked The Buddha if the end of the world, the end of suffering and rebirth, was a place that could be reached by travelling through the universe. The Buddha's reply was clear:
 
As to that end of the world, friend, 
where one is not born, 
  does not age, 
  does not die, 
  does not pass away, and 
  is not reborn: 
I say that it cannot be known, seen or reached by travelling. 

This means that the end of the world (the end of rebirth and suffering) is not to be found out there somewhere in the infinite universe (to the North, the South, the West, or the East): the end of the world is to be found only when there is the end of formations, the end of mind-matter. The Buddha explained to Rohitassa: 
But not, friend, without having reached the end of the world
(lokassa anta§) 

is suffering put an end to
(dukkhassa antakiriya§), 
I declare. 
Rohitassa meant an end of the world in the universe out there; The Buddha means an end of the world that constitutes our universe, in here: the mental and material formations that are our body and mind,
 that are the endless round of rebirth, that are the First Noble Truth: suffering.

The Buddha explained to Rohitassa:
It is friend, in just this fathom-long carcass

(byàmamatte kaëevare) 

endowed with perception
(sasa¤¤imhi), 

and mind
(samanake) 
that I make known 
[1] the world
[loka¤ca pa¤¤apemi/First Noble Truth], 
[2] and the origin of the world
[loka samudaya¤ca/Second Noble Truth], 
[3] and the cessation of the world
[loka nirodha¤ca/Third Noble Truth], 
[4] and the way leading to the cessation of the world

[loka nirodha gàmini¤ca pañipada/Fourth Noble Truth].  
Our carcass is matter (råpa). Perception (sa¤¤à) and mind (mano) are mind (nàma). Our mind-matter (nàma-råpa) is the only place where we may discover the Four Noble Truths, and only by understanding the Four Noble Truths, may we reach the end of mind-matter, which is the end of suffering and rebirth, the end of the world.

Believing that Nibbàna (the end of suffering and rebirth)is a place may manifest also as the wrong view that Nibbàna is a realm of existence. We may think: `Yes, I know all things in the world are impermanent and suffering, and I know Nibbàna is not. That means Nibbàna must be that unique, most superior, mystical
 heaven beyond the world, with eternal happiness, where one is reborn to live forever and ever. Hooray!'

The Buddha explains how there was once a Brahmà, Baka, who thought this of his realm of existence. He thought:
 
This is permanent, 
this is everlasting, 
this is eternal, 
this is total, 
this is not subject to pass away, 
for this neither is born, 
             nor ages, 
             nor passes away, 
             nor reappears, and beyond this there is no escape. 
To this, The Buddha said: The worthy Baka the Brahmà has lapsed into ignorance.
Such a lapse comes naturally, for it corresponds to our benighted dream. It is driven by self-belief clinging (attavàd-upà​dà​na§) (identity view (sakkàya diññhi)) as the eternalist wrong view (sassata diññhi).
 In a place like the Brahmà realm, the misconception comes even more naturally, for there all is bliss, and the life-span is very, very long.

To the confused Brahmà, The Buddha then explained the attainment of Nibbàna: 
Consciousness invisible
(vi¤¤àõa§ anidassana§), 

endless
(ananta§), 

all-radiant
 (sabbato pabha§), 

not of the nature of earth
 

water 

fire 

air 

beings 

devas 

Brahmàs 

not of the nature of the All.
 T
Earth, water, fire and air are matter (råpa),
 and beings, devas, and Brahmàs are mind-matter (nàma-råpa),
 and the All includes everything, including mind-matter. But Nibbàna is devoid of these things: it is devoid of the features of matter, and devoid of the features of mind-matter. Thus Nibbàna is devoid even of light and darkness.


To a layman called Kevañña The Buddha once explained Nibbàna:
 

Here water, earth, fire, & air have no footing; 

here long and short, 

coarse and fine, 

fair and foul, 

mind and matter
(nàma¤ca råpa¤ca), 

all are brought to an end
(asesa§ uparujjhati).  
All these terms are included in the last two: mind (nàma) and matter (råpa). Thus, Nibbàna is not mind-matter, Nibbàna does not possess mind-matter, Nibbàna is not in mind-matter, and mind-matter is not in Nibbàna. Nibbàna is pure of mind-matter, pure of formations of any kind: it is Unformed (asaïkhata). That is why it is not Nibbàna that is invisible, endless and radiant, but the consciousness that knows and sees Nibbàna. And how does this come about?

When we develop jhàna, our mind becomes purer and purer, because the defilements are surpressed to a greater and greater degree. Our mind becomes purer also when we practise Vipassanà, because ignorance is surpressed. The purity of the mind manifests as radiance and luminosity. The Buddha refers to it, when He says:
 
Luminous, bhikkhus, is this mind
(Pabhassaram-ida§, bhikkhave, citta§);
 
and it is by incoming defilements defiled
(àgantukehi upakkilesehi upakkiliññha§). 
Luminous, bhikkhus, is this mind; and it is of incoming defilements relieved.T 

This radiance is also what The Buddha refers to when He speaks of the radiance of wisdom (pa¤¤à-pabhà):
 

Bhikkhus, there are four radiances. What four? 

The radiance of the moon, of the sun, of fire, and of wisdom.
 

The best and clearest way to understand it is to develop concentration: even before we have attained jhàna, the mind becomes relieved of defilements
, and, so to speak, its natural radiance and luminosity come to light.T And since Nibbàna is pure of features, the purest consciousness is (needless to say) the one that knows and sees Nibbàna: the mind is then at its most radiant, its most luminous. That is why, also when He describes His attaining Buddhahood, The Buddha speaks of literal light (àloko):
 
In regard to things unheard before, 

vision arose
 (cakkhu§ udapàdi), 

knowledge arose
 (¤àõa§ udapàdi), 

wisdom arose
 (pa¤¤à udapàdi), 

true knowledge arose
 (vijjà udapàdi), 

and light arose
(àloko udapàdi). 
Thus, although from one point of view, Nibbàna has the feature and nature of peace, happiness etc., from another point of view, it has the feature and nature of being featureless and `natureless'. 

It was once explained by The Venerable Sàriputta. He said:
 Happiness is this, friend, Nibbàna (sukhamida§, àvuso, Nibbàna§); happiness is this, friend, Nibbàna. And when someone asked him how Nibbànà could be happiness (sukha), since it is not sensed (natth vedayita), he explained: It is, friend, precisely the happiness that is not sensed. 

And it is precisely because there is no sign of sight, sound, odour, flavour, touch or sensation, perception, or mental formation for the eye, ear, nose, tongue, body, or mind to grasp that Nibbàna is also called the Signless (Animitta).


In other words, Nibbàna has nothing to do with mind, matter, space, presence or absence. Hence, it has nothing to do with an All, such as a universal consciousness (mind),
 some kind of inner nature inherent in all things (omnipresence), some kind of primordial essence (pakati) (merely another word for self (attà)),
 basis of existence, source or origin of life and the world.
 That is namely another wrong view we may easily fall into: the view that Nibbàna is the origin of life, the beginning, a primordial essence
 etc.T 
	B R E A K
	Afterwards, start with brief summary, concluding with the above last sentence: `This is namely primordial essence.'


The Buddha explains the origin of the world: 
 
And what, bhikkhus, is the origin of the world (lokassa  samudayo)? 

Dependent on the eye and colour, eye-consciousness arises. 

Dependent on the ear and sounds, ear-consciousness arises. 

Dependent on the nose and odours, nose-consciousness arises. 

Dependent on the tongue and flavours, tongue-consciousness arises. 

Dependent on the body and touches, body-consciousness arises.

Dependent on the mind and dhammas,
 mind-consciousness arises.
The meeting of the three is contact. 
Contact is the condition for sensation; 
sensation is the condition for craving; 
craving is the condition for clinging; 
clinging is the condition for existence; 
existence is the condition for birth; 
birth is the condition for ageing and death, 
sorrow, lamentation, pain, grief and despair. 
Here, The Buddha explains that contact is the origin of the world. But as we have already discussed at length,
 The Buddha explains also that the condition for contact is the six bases, their condition is mind-matter, its condition is consciousness, its condition is formation, and the condition for all these conditions is ignorance. The origin of the world is not Nibbàna, it is ignorance. That is the Second Noble Truth.
 


Nibbàna is not the origin of the world, the origin of suffering; Nibbàna is the end of the world, the end of suffering. As the Buddha explained to Kevañña:
  all are brought to an end (asesa§ uparujjhati). 

Nibbàna is not the origin of the world: it is the end of the world. The Buddha explains: 
And what, bhikkhus, is the end of the world (lokassa  atthaïgamo)? 
Dependent on the eye and colour, eye-consciousness arises. 
Dependent on the ear and sounds, ear-consciousness arises. 
Dependent on the nose and odours, nose-consciousness arises. 
Dependent on the tongue and flavours, tongue-consciousness arises. 
Dependent on the body and touches, body-consciousness arises. 
Dependent on the mind and dhammas, mind-consciousness arises.
The meeting of the three is contact. 
Contact is the condition for sensation; 
sensation is the condition for craving. 
But with the remainderless fading away and cessation of that same craving 
comes cessation of clinging; 
with the cessation of clinging comes the cessation of existence; 
with the cessation of existence comes the cessation of birth; 
with the cessation of birth, ageing and death, 
sorrow, lamentation, pain, grief and despair cease.

We may then cling to our wrong view, and say: `Yes, yes, I know ignorance and craving are the origin of suffering, but before that (primordially) there was Nibbàna: sa§sàra started only afterwards.' Very nice. But there are perhaps two small problems. 
1) As we have discussed,
 The Buddha explains sa§sàra:
 

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.
And as also discussed,
 He explains:
 
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. 
As we have discussed, ignorance is the mother of mothers of suffering, but even so it does not constitute a first cause,
 a primordial essence: ignorance too has its conditions.
 Too speak of a primordial essence constitutes nothing less than to speak of independent origination, a first cause. 

2) If, in spite of The Buddha's words, we insist that the primordial essence of life is Nibbàna, it makes a nonsense of The Buddha's Teaching. Why? Because, if before ignorance there was Nibbàna, it means Nibbàna is a condition for ignorance. It means primordially there was Nibbàna, and then there was ignorance, and then The Buddha arose to teach us how to go `back' to our `primordial/original mind', `primordial/original state', to be rejoined with the `universal consciousness' etc. from which we somehow, mysteriously broke free.


But since Nibbàna is the end of ignorance, it would mean that Nibbàna is both the beginning of ignorance and the end of ignorance. It would mean the origin of suffering is the same as the end of suffering, which means it is neither the origin nor the end. A banana is a banana and not a banana. In short, for us to speak of a primordial essence, is for us to speak primordial nonsense. And the only way to make nonsense good is, of course, to resort to mysticism: `Yes, it sounds illogical, but that is because the truly deep, deep Dhamma is so very, very deep that only the adept mystic can see it, or even think about it.'
Very well, it is up to us: our mental, verbal and physical formation of kamma is our own property. There is no useful gainsayingT mystical claims, for mysticism depends on and delights in contradiction, obfuscation,T hidden meanings etc. Such is not The Buddha's way.COMMENT That is why, if we as Buddhists wish to de-mystify mystical Buddhism, we can, as always, do nothing better than turn our attention to The Buddha's Word (Buddha Vacana).

First of all, we can look at The Buddha's description of His Teaching, the Dhamma:
 
[1] Well taught is the Blessed One's Dhamma
(svàkkh​àto Bhagavata Dhammo); 
[2] visible here and now

 (sandiññhiko); 
[3] without delay
 
 (akàliko); 
[4] inviting scrutiny

  (ehipassiko); 
[5] leading onwards

  (opa​nay​​yiko); 
[6] to be experienced by the wise
 
 (paccatta§ veditabbo vi¤¤uhã'ti).  

According to the laws of nature, to understand the Dhamma is vouchsafedT only the elite: the wise. And, as we have seen, the Dhamma is not The Buddha's invention. The Buddha explains:
 

And what, bhikkhus, is dependent origination?
(pañiccasamuppàdo?)
Birth is the condition, bhikkhus, 

for ageing&death
(Jàtipaccayà, bhikkhave, jarà-maraõa§.). 
Whether there is the appearance of Tathagàtas, 
or the non-appearance of Tathàgatas, 
that element still exists, the existence of the Dhamma, 
        the natural order of the Dhamma, causation. 
A Tathàgata awakens to this, and penetrates it. 
Having done so, He explains it, 
teaches it, 
proclaims it, 
establishes it, 
analyses it, 

      [and] elucidates it.
The Dhamma is the Truth, the whole Truth, and nothing but the Truth.T 

 
Unless we have the required wisdom, we cannot understand the Dhamma. The Buddha cannot save us from our own stupidity. He explains:

When it [the Dhamma] is thus 
explained, taught, disclosed, analysed and elucidated by the Tathàgata, 
if there is someone who does not know and see, 
what can I do for such a foolish common person, blind and sightless, 
who does not know and does not see?

To know and see the Dhamma as it has been discovered and disclosed by The Buddha is not a question of mysticism. Hence, to the Venerable ânanda, The Buddha explicitly denies any mystical, `secret' Dhamma:
 

I have taught the Dhamma, ânanda, 

with no esoteric
 (an-antara§)  

and no exoteric
 (a-bàhira§):
 

the Tathàgata has no `teacher's fist'
(àcariya muññhi) 
with respect to teachings. 
`Teacher's fist' means that some teachings the teacher holds back in his closed fist. Such teachings he may keep in his closed fist, or he may divulge them to only select disciples. The Buddha has no such teacher's fist. 

This is one of the innumerable ways in which The Buddha differs from all other teachers: He has no `secret' teachings, for select disciples only. And to realize the fruits of His teachings, his disciples do not in any way depend on being vouchsafed the teacher's `divine wisdom' or`power'. Such things are mumbo-jumbo,T outside the domain of Buddhas. 
The Buddha explains:
 
Bhikkhus, both formerly and now, 
what I teach is suffering and the cessation of suffering. 

And again and again, He says to the bhikkhus:
 

Meditate, bhikkhus, do not be negligent, lest you regret it later. 
This is our instruction to you. 

The Buddha's instruction to us is that we must work hard to attain Nibbàna. And the work is ours to do, nobody can do it for us, and then transmit it, like transmitting the `flu. The Buddha explains:
 
Purity and impurity depend on oneself: no one can purify another. 
And:

By you yourselves must the effort be made: the Tathàgatas only teach.

The wrong views of Nibbàna, and the attainment of Nibbàna, that we have discussed today, arise naturally from our primordial wrong view of self, our primordial self-belief clinging (attavàdupàdàna§), our primordial identity view (sakkàya diññhi). Hence, we may say that if there be any primordial essence of the world (of sa§sàra), it is identity view. And the reason why it is so difficult for us to escape sa§sàra is precisely because our identity view is primordial. 

Our primordial identity view is also why we may think that, when we attain Nibbàna, we are extinguished. That will be the beginning of our next Dhamma talk on Nibbàna (the end of suffering and rebirth).

Then please allow me to close today's talk with one of The Buddha's descriptions of what it means to have attained Nibbàna, to have become an arahant.
 Once there was a Brahmin, Doõa, who was out walking, when he saw The Buddha meditating under a tree. He was so takenT by The Buddha's appearance, that he asked The Buddha what kind of being He would become in his next rebirth. The Buddha explained that since He had abandoned the taints, it was impossible for Him to be reborn:
Just as, Bràhmin, a lotus, blue, red, or white, 
though born in the water, [and] grown up in the water, 
when it reaches the surface, stands there unwetted by the water. 
Just so, Brahmin, 
though born in the world, [and] grown up in the world, 
having overcome the world, I abide unwetted by the world. 
Enlightened am I, Brahmin, understand you [that] 

(Buddhoti ma§, Bràhmaõa, dhàrehi).   

Next time you see a lotus rise out of the water, please try to remember The Buddha's simile. And please let it inspire you to try to become lotuses yourselves, to rise high and dry above the world: to rise high and dry above primordial nonsense, formation, consciousness, mind-matter, six bases, contact, sensation, craving, clinging, existence, rebirth, ageing&death, sorrow, lamentation, pain, grief and despair. 

Thank you.
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� Political Correctness please see footnote__, p.__.


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


� S.II.I.vii.5 ` Nagara Sutta' (`City Sutta')


� A.I.xv.1 `Aññhànapàëi' (`Text  of the Impossible')


� S.V.XI.i.1 ` Cakka-Vatti Ràja Sutta' (`Wheel-Turning King Sutta')


� After his renunciation, Prince Siddthattha studied under the two teachers âëàra Kàlàma and Uddaka Ràmaputta. He learned how to develop the four material jhànas, and four immaterial jhànas. Knowing this not to be Nibbàna, he left them, and undertook severe austerities for six years. Only after this, did he sit under the Bodhi Tree and discover the Four Noble Truths (please see e.g. M.I.iii.6 `Ariyapariyesanà Sutta' (`Noble Search Sutta')). Please see also above `A Modern Opportunity' p.__ff).


� For a cup of coffee as a simile for dependent origination, please see above, p.__.


� M.III.ii.7 ` Mahà Cattàrãsaka Sutta' (`Great Forties Sutta')


� ibid.


� A.X.III.v.4 `Sappurisa-Dhamma Sutta' (`True-Man Dhamma Sutta') Here, The Buddha explains that the eight factors of the untrue man's Dhamma are all wrong (micchà). 


� A.X.III.v.1 `Ariya Magga Sutta' (`Noble Path Sutta') Here, The Buddha explains that the eight factors of the ignoble path are all wrong (micchà). 


� A.X.III.v.2 `Kaõha Magga Sutta' (`Dark Path Sutta') Here, The Buddha explains that the eight factors of the dark path are all wrong (micchà).


� M.I.ii.9 `Dvedhàvitakka Sutta' (`Two Kinds of Thought Sutta') Here, The Buddha explains that Màra lays out a wrong eightfold path. 


� S.I.II.iii.6 `Rohitassa Sutta' (Rohitassa is the name of the deva who asks.) Please see also A.IV.I.v.5&6. For a more detailed explanation, please see S.IV.I.III.ii.3 `Lokanta gamana Sutta' (`World's End Going Sutta')


� Please see the commentary for this explanation.


� carcass mere body (POD)


� mystic[al] ; believing in the spiritual apprehension of truths intellectually incomprehensible; spiritually symbolic, esoteric, mysterious. (POD) mystic, -al sacredly obscure or secret: involving a sacred or a secret meaning hidden from the eyes of the ordinary person, only revealed to a spiritually enlightened mind.(CTCD) mystic (also mys-tical) of hidden meaning or spiritual power, especially in religion (OALD)


� Please see M.I.v.9 `Brahma Nimantanika Sutta' (`Brahma Invitation Sutta')


� For an analysis of self-belief clinging, identity view and the eternalist wrong view, please see above p.__.


� The Pàëi is pathaviyà pathavattena = with the earthness of earth; an-anubhåta§ = by the commentary explained as not reached by earth (not co-extensive), and by the sub-commentary explained as its nature is not shared in common with earth (not co-essential). Here, the author chose to render it not of the nature of earth, since earthness is the nature of earth, which the sub-commentary confirms.


� The commentary to this sutta explains Nibbàna as `invisible mind (nàma) that is cognized.' Although Nibbàna is neither mind (nàma) nor matter (råpa), it is here described as such in that it is the object of consciousness. A clear explanation of this may be found in the Venerable Bhikkhu Bodhi's A Comprehensive Manual of Abhidhamma. He explains (p.324): Nibbàna is called nàma solely in the sense of causing [the immaterial aggregates: sensation, perception, mental formations and consciousness] to bend. For Nibbàna causes faultless states Ý that is, the supramundane cittas [consciousnesses] and cetasikas [mental factors that are associated with the consciousnesses] Ý to bend on itself.


� For an analysis of the four elements, please see above p.__ff.


� For an analysis of a being, please see above p.__, and for an analysis of mind-matter, please see above p.__ff.


� In A.VI.vi.3 `Chaëa Bhijàti Sutta' (`Six Breeds Sutta'), The Buddha explains that Nibbàna is `un-dark'(akaõha§) and `un-light' (asukka§).


� D.i.11 `Kevañña Sutta' (`Kevañña is the name of the layman to whom this sutta is addressed.)


� A.I.v `Paõihita-accha Vaggo' (`Directed & Clear Chapter')


� The commentary explains that this means the consciousness is possessed completely of radiance (pabhà).


� A.IV.III.v.1-5 `âbhàvagga' (`Splendour Chapter') (`âbhà-'(`Splendour-'), `Pabhà-' (`Radiance-'), `âloka-' (`Light-'), `Obhà-'(`Brilliance-'), and`Pajjota Sutta' (`Brightness Sutta'). 


� Meditators who have developed concentration will know that The Buddha is here not speaking metaphorically: the concentrated mind is indeed radiant and luminous. It would, from a rhetorical point-of-view, also be uncanny for The Buddha to put a pure metaphor in with three non-metaphors: the light of the moon, sun and fire are not metaphors.


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


� A.IX.iv.3 ` Nibbàna Sukha Sutta' (`Nibbàna Happiness Sutta')


� the Signless, please see, for example, M.I.v.3 `Mahà Vedalla Sutta' (`Great Questions&Answers Sutta'). Please see also the layman Citta's profound explanation in S.IV.vii.7 `Godatta Sutta' (Godatta is the name of the bhikkhu to whom he gives his explanation). Vis.xvi.23 explains also: The truth of cessation has the characteristic of peace. Its function is not to die. It is manifest as the Signless. Sign (nimitta) is discussed below p.__.


� This corresponds to the Pàëi `world soul'(puruùa), one of the doctrines arising out of the eternalist wrong view. Please see Vis.A.557.


� VisA.359 


� For a comprehensive discussion of this, the reader is referred to Vis. xvi.67ff `Nibbàna Kathà'  (`Nibbàna Discussion').  It is explained, for example (91) the cause [of suffering] is not gravid with its fruit like the primordial essence of those who assert the existence of a primordial essence. And the result [of the cause of suffering] is void of the cause owing to the absence of inherence of the origin of suffering, and of the path in cessation; the fruit of the cause does not have its cause inherent in it, like the two atoms etc., of those who assert inherence. Hence, this is said: `Here three [Noble Truths] are of cessation [Third Noble Truth] void [the world is void of Nibbàna]; /Cessation void, too, of these three; [Nibbàna is void of the world]/ The cause of its effect is void,/Void also of its cause the effect must be. This means the Four Noble Truths are separate, and none of them is inherent in another: Nibbàna is not inherent in suffering: the end of the world is not inherent in the world.


� primordial adj. existing from the beginning: original: rudimentary: first-formed. Þ n. first principle or element primordium the primitive source, the first discernible rudiment (Latin primordiumÞ = first; ordãrã = to begin) (CTCD)


� S.II.I.v.4 `Loka Sutta' (`World Sutta')


� As Nibbàna and concepts (pa¤¤atti) are not the world (are neither mentality nor materiality), they are here not included in dhammas. For further details, please see p.__ 


� Please see above, 


� Reference could here be made to The Buddha's above words to Rohitassa, that the four Noble Truths are found in our own mind-matter, but the author did not mention this since this might be misconstrued to mean that we all possess the Nibbàna/Buddha nature. For a discussion of this view, please see below, p.__.


� Please see above, p.__


� Please see above, p.__


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


� Please see above, p.__.


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


� Please see above, p.__.


� Please see above, p.__.


� This fallacy is discussed in Vis.A.543: Those who hold that there is a Basic Principle as reason say: `The world is manifested from out of a Basic Principle (padhàna), and it is reabsorbed in that again.


COMMENT Here, the author explained the Visuddhimagga Commentary's advice on the matter (751-2): If all the states of the three planes are taken as mind-matter without exception, then how should one deal with what has been conceived by those outside the [Buddha's] dispensation as verbal meanings, such as the primordial essence, etc. [Path of Purification (p.687) gives examples: the substance (drabya), the soul (jiva), the body (kàya)]? Since these are like the hallucination of lunatics, and are taught by the not fully enlightened, what other way of dealing with them is there than to ignore them? Or, alternatively, their existence or non-existence can be understood as established by their inclusion within mind-matter.


� e.g. D.ii.3.ii `Mahàparinibbàna Sutta' (`Great Parinibbàna Sutta').


� The results of practising the Dhamma can be seen immediately. (Vis.vii.77-9)


� The results of practising the Dhamma are immediate. (Vis.vii.80-1) This does not mean that the results do not arise in future lives; it means that in this life we may experience the results. For example, by giving we attain to happiness, we gain the respect of others' etc., in addition to which we provide ourselves with the condition for a happy rebirth. Please see below, p.__.


� The Dhamma is ehi passa! (come and see!) (Vis.vii.82)


� Practice of the Dhamma leads one on to Nibbàna. (Vis.vii.83-84)


� The Dhamma is not the province of fools. (Vis.vii.85)


� S.II.I.ii.10 (`Conditions Sutta')


� S.III.II.v.2 `Puppha Sutta' (`Flower Sutta')


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


� an-antara§ (lit. without inner) `esoteric inner: secret: mysterious: taught to a select few. [CTCD] meant for the initiated; private, confidential (Gk esº within) [POD]'; a-bàhira§ (lit. without outer): `exoteric external: fit to be communicated to the public or multitude [CTCD] intelligible to outsiders ordinary, popular (Gk exº outside) [POD]'


� M.I.iii.2 `Alagaddåpama Sutta' (`Snake Simile Sutta')


� For example, all the suttas in S.IV.ix `Asaïkhata Sa§yutta' (`Unformed Section')


� Dhp.xii.9 `Attavagga' (`Self Chapter')


� Dhp.xx.4 `Maggavagga' (`The Path Chapter')


� A.IV.I.iv.6 `Doõa Sutta' (Doõa is the name of the Brahmin who speaks to The Buddha.)
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T deep-seated not superficial; profound; not easily removed; something that is deep-seated is very strong and so much a part of something else that it cannot be changed or got rid of: She has a deep-seated faith in God.


T In Middle Length Discourses, the endnote to this passage, says the commentary's explanation is `obviously contrived': the Venerable translator has forgotten his own very good explanation of Nibbàna as nàma. 


T relieve one of to free one from (a necessity, restriction etc.)


T come to light are revealed (this is a pun)


T This is a very common view. For example, in an essay on the Internet, `Emptiness and Pure Awareness', by an esteemed teacher (Bhikkhu Amaro in USA) of a certain famous, international forest tradition: This returning to the Source, or realising the Deathless, is the sense of coming to know the source of our life, the origin of our life. Because it is the very fabric of our life, the basis of our existence, it is something that has been exerting a power of attraction on us all through our life, the attraction of Truth, of the Real, the completely satisfying, the completely safe. And in `The Lesser, The Greater, The Diamond and The Way', he says: And things like birth, death, self, other, suffering - these are relative truths and ultimately there is no suffering, no one is ever born, no one ever dies. All there is is "Suchness" or "The Wonderful" or "Universal Mind" or any one of a number of terms that are used. [He says also:] But when I went there [a certain famous international forest monastery] and asked the monks about Buddhism, to explain things a little bit for me so that I could get a feel for what their life was about, the first thing one of them did was to give me a copy of a book of talks by a Zen Master, and he said, "Don't bother trying to read the Theravada literature; it's terribly boring, very dry. Read this, it is pretty much the same thing that we're doing, and it will give you a sense of what our practice is about. And I thought, "Well, obviously these guys are not too hung up on their tradition." The book was 'Zen Mind, Beginner's Mind.'


T gainsay to contradict: to deny: to dispute (this is softer and more polite than contradict or argue).


T `obfuscate to make (something) less clear and harder to understand, especially intentionally ( Then she was criticized for using arguments that obfuscated the main issue. (CIDE)


T vouchsafe something to somebody grant something to somebody as a gift or privilege: be vouchsafed a vision of the future○ vouchsafe to him certain official secrets.


T When a witness appears in an English court, he must swear that he will speak `the truth, the whole truth, and nothing but the truth, so help me God.'


T mumbo jumbo [capitalized] a god or bugbear of West Africa: (without cap.), any object of foolish worship or fear: mummery [great show without reality: foolish cermonial] or hocus pocus [a juggler's trick or formula: jugglery: deception: mumbo-jumbo] (CTCD) 


T to be taken with/by somebody/something find somebody/something attractive or interesting: We were all very taken with/by her.





Page 1 of 10
Page 10 of 10
Page 9 of 10

