Is and Appears Profound


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

Last time, we concluded with The Buddha's description of our life, which is nothing other than a continuum of dikscrete consciousnesses, each with its individual object. The Buddha compared it to a monkey roaming the forest, grabbing now one branch, now another: 
 
Just as a monkey roaming through the forest grabs hold of one branch, 




lets that go and grabs another, then 




lets that go and grabs yet another, 

so too that which is called `thought' (citta§) and 


           
            `mentality' (mano) and 



            `consciousness' (vi¤¤àõa§) 


arises as one thing and ceases as another day and night.

The are six internal bases.
 Five are matter (råpa), material bases: eye-, ear-, nose-, tongue- and body-base. The sixth base is mind (nàma), the immaterial mind-base. Then there are the six external bases.
 Five are objects of matter (råpa), cognized by the five material bases: colour cognized by the eye; sound cognized by the ear; odour cognized by the nose; flavour cognized by the tongue; and touch cognized by the body. These five material objects are also cognized by the immaterial base, the mind-base. And there is a sixth external base, which is all things (dhammà), cognized by only the mind, mind-objects. Some of them are mind (nàma), such as attention, consciousness, sensation, perception, volition, thought, memory, etc.; some of them are neither mind nor matter, such as concepts (pa¤¤atti), and Nibbàna. 
The monkey grabs branch after branch, and we attend to object after object: we grab external base after external base. The attention means that the external base strikes upon the internal base, and the respective consciousness arises: this is contact.
 For example, we attend to a colour, it strikes upon the eye, and eye-consciousness arises, which means there is eye-contact. There are thus six kinds of consciousness: eye-, ear-, nose-, tongue-, body-, and mind-consciousness.
 Six kinds of consciousness arise dependent on six internal and external bases, which gives six kinds of contact: eye-, ear-, nose-, tongue-, body-, or mind-contact.
 

This is life broken down into its elements according to the principle of dependent origination (paticca samuppàda). With proper meditation, we can this very clearly. Without meditation, it can be very difficult to see, and we may think it is quite unnecessary to involve ourselves in complicated technicalities. We may even think it is not real Dhamma. We may even say: `It is just concepts: not the Dhamma! Trust your own experience!' 
Yes, dependent origination is indeed concepts. But so is our own experience. To perceive the bare realities that we cognize, and `experience' them is to conceptualize them. Concepts are necessary for any understanding, and for any explanation. Even to explain how to make a cup of coffee, we depend on concepts. But if we base our conceptual understanding on our own benighted experience, we do not understand the Dhamma. To put an end to suffering, we need to learn the concepts of Dhamma as they are explained by The Buddha, because they are based on His experience of full enlightenment: they are concepts as seen by an arahant and Buddha. 

Our own experience of consciousness is that, as we sit here, we hear sounds, see sights, feel our body on the floor etc., we see, hear, smell, taste, feel on the body, and thinks, remember, perceive etc. all at the same time. Then we may think: `How can there be different consciousnesses?' And as we think further, our natural conceit rears its head, and we think: `It is all nonsense! Clearly there is only one consciousness! Otherwise, how can there be rebirth!?! ' 
This is what we are inclined naturally to think, even those of us who consider ourselves to be Buddhists. We begin to speak of things like the original mind, the original consciousness etc. Such benighted views arise out of our natural ignorance, and natural conceit.  

Once, there was a bhikkhu who did just this. His name was Sàti, who was son of a fisherman. He declared:


As I understand the Dhamma taught by the Blessed One, it is the same consciousness that runs and wanders through sa§sàra, not another. 

The Buddha explains that we think this because we look back into the past, and into the future, and think it is all the same `me'.

This view we discussed before:
 it is self-belief clinging (attavàdupàdàna§), also called personality view (sakkàya diññhi). It is a speculative view (diññhigata), that arises from existence craving (bhava taõhà). It manifests as the eternalist view (sassata diññhi), which is to think that there is a self, a soul, a spirit, or consciousness that transmigrates from life to life, now as one kind of being, now as another: it is the view of reincarnation.
 But The Buddha does not teach reincarnation, because Buddhas do not depend on speculative views: the view they depend on is the direct view of knowing and seeing.
The Buddha explains:
speculative view (diññhigata) is something the Tathàgata has put away.
What The Buddha has seen (and what we may verify through our own meditation) is that our wanderings in sa§sàra are, have been, and will be nothing other than one consciousness and mind-matter arising, persisting and then passing away, followed by another consciousness and mind-matter arising, persisting and then passing away: there is no self, no soul, no essence etc. Not even if we are reborn as a monkey (and go a-roaming through the forest) is there anything else; that was a simile, relying on concepts.

The Texts explain that when The Buddha recounted His past lives to the bhikkhus, some could understand it only as a transmigrating consciousness that takes rebirth now here, now there. The bhikkhu Sàti (son of a fisherman) was one such bhikkhu. And when other bhikkhus explained that his view was contrary to The Buddha's Teaching, he refused to listen, and clung obstinately to his own view, his own understanding, his own conceit. 
When The Buddha heard of the matter, he summoned the bhikkhu Sàti, and asked him to explain himself.
[Sàti] As I understand the Dhamma taught by the Blessed One, it is the same consciousness that runs and wanders through sa§sàra, not another. 
[The Buddha] What is that consciousness, Sàti? 
[Sàti] Venerable Sir, it is that which speaks and feels and experiences here and there the
 result (vipàka) of good and bad kamma.
[The Buddha] Foolish man (mogha purisa), to whom have you ever known me to teach the Dhamma in that way? 
Foolish man, in many ways have I not explained consciousness to be dependently arisen, 





since without a condition there is no origination of consciousness? 

The bhikkhu Sàti had The very Buddha before him, he had learned bhikkhus around him, and yet he raised his benighted head in their presence, and took his own benighted experience and reasoning as his measure of the Dhamma.
 The Buddha explained to him the consequences of such conduct:
But you, foolish man, have misrepresented us by your wrong grasp, and injured yourself, 


and stored up much demerit (apu¤¤a); for this will lead to your harm and suffering for a long time.
And then The Buddha said:
Bhikkhus, what do you think? 

Has this bhikkhu Sàti (son of a fisherman) kindled even a spark of wisdom in this Dhamma and Vinaya?
(How could he, Venerable Sir? No, Venerable Sir.)

The Dhamma is profound and appears profound. We are well-advised not to raise our heads and trust our own benighted experience; we are well-advised to trust the Teachings as they have been brought down to us from The Fully Enlightened Buddha. Let us then bow our heads, and listen with deference to The Buddha's explanation about consciousness:
in many discourses have I stated consciousness to be dependently arisen, 




since without a cause there is no origination of consciousness.
consciousness is reckoned by the particular cause dependent upon which it arises. 
And The Buddha gave a simile: 
[1] when fire burns dependent on logs, it is reckoned as a log fire; 
[2] when fire burns dependent on faggots, it is reckoned as a faggot fire; 
[3] when fire burns dependent on grass, it is reckoned as a grass fire; 
[4] when fire burns dependent on cowdung, it is reckoned as a cowdung fire; 
[5] when fire burns dependent on chaff, it is reckoned as a chaff fire;
[6] when fire burns dependent on litter, it is reckoned as a litter fire.
This means that when there are no more logs, there is no more log fire: no more faggots, no more faggot fire etc. 
Then The Buddha explained: 
So too, consciousness is reckoned by the particular condition dependent on which it arises.
[1] When consciousness arises dependent on the eye and colours, it is reckoned as eye-consciousness; 
[2] when consciousness arises dependent on the ear and sounds, it is reckoned as ear-consciousness; 

[3] when consciousness arises dependent on the nose and odours, it is reckoned as nose-consciousness; 

[4] when consciousness arises dependent on the tongue and flavours, it is reckoned as tongue-consciousness; 

[5] when consciousness arises dependent on the body and touches, it is reckoned as body-consciousness; 

[6] when consciousness arises dependent on the mind and mind-objects, it is reckoned as mind-consciousness.

This is very straightforward. If we attend to the colours of the sky, we see them; we do not hear the colours of the sky, do we? We do not see the sound of a song, or feel the flavour of coffee, do we? 
· When the colour of the sky (external base) strikes the eye (internal base), and we attend to it, an eye-conscious​ness arises, and there is eye-contact.
· When the sound of a song (external base) strikes the ear (internal base), and we attend to it, an ear consciousness arises, and there is ear-contact.
· When the flavour of coffee (external base) strikes the tongue (internal base), and we attend to it, tongue conscious​ness arises, and there is tongue-contact.
· When the hardness of the floor strikes our body as we sit here, and we attend to it, a body consciousness arises, and there is body-contact. 
· When these five external bases strike upon their respective internal base, there is also a striking upon the mind-base (internal base), a mind-consciousness arises, and there is mind-contact. 
· When a memory from our childhood (external base) strikes upon the mind (internal base), a mind-consciousness also arises, and there is mind-contact. 
When an external base strikes upon its internal base and there is attention, a consciousness arises: eye-, ear-, nose-, tongue-, body- or mind-consciousness. That is contact: eye-, ear-, nose-, tongue-, body-, or mind-contact. Five of the external bases are matter (råpa), the sixth is mind (nàma). Five of the internal bases are matter (råpa), the sixth is all things (dhammà). Attention is mind (nàma), consciousness is mind (nàma), and contact is mind (nàma). We have thus: 
· Mind-matter is the condition for the six bases, 
· which are the condition for contact, 
· which is the condition for sensation, 
· which is the condition for perception, 
· which is the condition for craving, 
· which is the condition for clinging, 
· which is the condition for existence, 
· which is the condition for birth, which is the condition for ageing&death, 
sorrow, lamentation, pain, grief and despair.
When we no longer attend to a given object, no more consciousness arise dependent on that object. No mind-matter, no six bases, no attention, no consciousness, no contact, no sensation, no perception, no craving, no clinging, no existence, no birth, no ageing&death, sorrow, lamentation, pain, grief and despair etc.

When there is consciousness, there is contact. And when there is contact, there is sensation and perception. These mind-elements cannot be separated. It is explained by the Venerable Sàriputta:
 
Sensation (vedanà), perception (sa¤¤à) and consciousness (vi¤¤àõa) , friend: 



these states are conjoined, not disjoined, and 
it is impossible to separate each of these states from the others 



in order to describe the difference between them. 

For what one senses, that one perceives, and 

       what one perceives that one is conscious of.

The condition for consciousness is mind-matter (nàma-råpa). Yet, The Buddha explains also that  consciousness is the condition for mind-matter: like the mother is the condition for the child and the child is the condition for the mother, mind-matter and consciousness are conditions for each other. How is this?
The Buddha explained it very clearly to the Venerable ânanda, in one great sutta on dependent origination: the `Mahà Nidàna Sutta' (`Great Causation Sutta').
 Let us bow our heads then, and with deference listen to what the sutta says.
Once, the Venerable ânanda had been meditating on dependent origination. He was a stream-enterer, and by The Buddha praised for his great learning. That day, he went to The Buddha and said: 
It is wonderful, Venerable Sir, 
it is marvellous how profound this dependent origination is, 

 and how profound it appears! 



And yet it appears to me as clear as clear!' 

What did The Buddha say to this? To the wise Venerable ânanda? Did The Buddha say: `Yes, ânanda, indeed! The Dhamma is easy! Just trust your own experience, and it will all become clear as clear.' No. Nowhere does The Buddha ever say such a thing. 
When the Venerable ânanda had said dependent origination was clear as clear to him, The Buddha's response was: 
Do not say so, ânanda! Do not say so, ânanda! 
(Ma heva§ avaca, ânanda! Ma heva§ avaca, ânanda!) 
This dependent origination is profound (gambhãro), 
       and appears profound (gambhãràvabhàso). 
It is through not understanding, 
      not penetrating this truth 
that the world has become like a tangled ball of string, 
matted like a bird's nest, 
tangled like reeds,
unable to pass beyond the states of woe, 
     the woeful destination, ruin, and 
     the round of rebirth.

The Buddha Himself says dependent origination is profound and appears profound. Our inability to understand that the origin of suffering is dependently originated is itself the origin of suffering. Hence, we should be well advised not to think  dependent origination, where mind-matter is broken down into the individual elements, is merely an unnecessarily complicated and technical aspect of the Dhamma: The Buddha says it is the Dhamma:
 
Whoever sees dependent origination, sees the Dhamma; whoever sees the Dhamma, sees dependent origination.
In other words: whoever does not see dependent origination, does not see the Dhamma; the Dhamma is profound, and appears profound. Let us then bow our heads and listen further to The Buddha's explanation of the profound Dhamma, the dependently originated origin of suffering. 

First The Buddha explained what He had also realized as the Bodhisatta sitting under the Bodhi Tree: there is ageing&death only when there is existence, when there is clinging, when there is craving, when there is sensation, when there is contact, and when there is mind-matter.
 And then The Buddha said to the Venerable ânanda:
If, ânanda, you are asked: `Has mind-matter a condition by which it exists?' 

you should answer: `Yes.' 
If asked: `What is the condition for mind-matter?' 

you should answer: 
`Consciousness is the condition 
for mind-matter
(vi¤¤àõa paccayà nàma-rå​pa§).'
and:
`Mind-matter is the condition 
for consciousness
(nàma-rå​pa paccayà vi¤¤àõa §).'
In other words, no consciousness, no mind-matter; no mind-matter, no consciousness. 

The Venerable Sàriputta explains it with a the famous simile of two sheaves of reeds: 


Just as two sheaves of reeds might stand leaning against one another, so too, 

mind-matter is the condition for consciousness; 

consciousness is the condition for mind-matter. 
If, friend, one were to remove one of those sheaves of reeds, the other would fall, and 
if one were to remove the other sheaf, the first would fall. So too,
with mind-matter's cessation, consciousness ceases;
with consciousness's cessation, mind-matter ceases.

The Buddha explains it by asking the Venerable ânanda about rebirth. Please listen carefully.
First The Buddha explained that mind-matter depends on consciousness. He said to the Venerable ânanda: 
I have said: 
`Consciousness is the condition for mind-matter', 



and this is the way it should be understood. 
If consciousness were not to descend into the mother's womb, 



would mind-matter develop there?' 
Now, when The Buddha speaks of consciousness descending into the womb, He does not mean that there is a consciousness hanging around somewhere in an intermediate state, waiting to descend: the Texts explain that this is merely the idiom.
 It is the same as when we say `I went to sleep', we do not mean that we went somewhere.
 Consciousness descending into the womb means conception: the birth of a being. Thus the Buddha's question to the Venerable ânanda is, in other words: `If no conception took place in the womb, would mind-matter develop there?' Or, `If no conception took place, would the foetus's body with its five bases (eye-, ear-, nose-, tongue- and body-base), and the foetus's sixth base (mind-base) develop in the womb?' And, of course, the Venerable ânanda's reply was: (It would not, Venerable Sir.). 

No conception, no consciousness; no consciousness, no mind-matter; no mind-matter, no six bases. When a woman conceives, and her bellyTranslator gets bigger and bigger and bigger, it is not merely inanimate matter that is growing in her womb like a vegetable: it is human matter possessed of consciousness, mind-matter. It is a human being right from the start, with consciousness, sensation, perception etc. This is known now even by Western science. And we can verify it in our meditation by going back to the moment of our rebirth, to see what was there.

Then The Buddha asked the Venerable ânanda: 
Or if consciousness, having descended into the mother's womb, 

were to turn away, would mind-matter come to birth in this life? 
Here, The Buddha's question is, in other words: `If the consciousness that arose in the womb at conception were to cease, if there was death, and the next consciousness were to arise somewhere else, would there be what we call rebirth of that human being?'
 And here again, the Venerable ânanda's reply was: (It would not, Venerable Sir.). 
No consciousness, no mind-matter. An example of this is when a woman conceives and yet the human being that is born dies, and she miscarries.Translator Sometimes she does not even know that she has conceived and miscarried, sometimes she knows it, and sometimes she even deliberately kills the conscious human being in her womb.

And then The Buddha asked:
And if the consciousness of one only young, of a boy or of a girl, 

were thus cut off, would mind-matter grow, develop and mature? 
The Buddha's question here is, in other words: `If the boy or girl, either in the womb or after delivery, were to die, would his or her mind-matter come to full development?' And here too, of course, the Venerable ânanda's reply was: (It would not, Venerable Sir.). 
No consciousness, no mind-matter. This is, for example, when a woman either by accident or deliberately aborts the child, or when the child dies at delivery, or even later in its childhood.

Then The Buddha summarized his explanation:
Therefore, ânanda, just this, namely consciousness, 

is the root, the causation, the origin, the cause of mind-matter. 
In other words, the consciousness that has arisen at conception is the condition for the appearance of mind-matter, which is in other words, the appearance of the five aggregates, the acquisition of the six bases. That is what The Buddha calls birth (jàti).


The Buddha's explanation to the Venerable ânanda was about a human rebirth, but the principle applies to all rebirth. If the consciousness arises in a human womb, we will develop the mind-matter of a human being; if it arises in a hen's womb, we will develop the mind-matter of a chicken; and if it arises in the deva world (where one is not conceived in a womb, but is reborn spontaneously and complete), we will have the mind-matter of a deva etc.


Having explained that mind-matter depends on consciousness, The Buddha then explained that consciousness also depends on mind-matter:
I have said: `Mind-matter is the condition for consciousness', 



and this is the way it should be understood. 
If consciousness did not find a resting place in mind-matter, 
would there then be an arising and becoming 



of birth, ageing, death and suffering? 
Here, The Buddha's question is, in other words: `If there was no consciousness in mind-matter, if it was merely inanimate matter growing in the womb like a vegetable, would there be a human being who came to birth, grew, became a human child, youth, adult, and grew sick, grew old, and eventually died?' The Venerable ânanda's answer was again, of course: (There would not, Venerable Sir.).COMMENT

And then The Buddha concluded:

Therefore, ânanda, just this, namely mind-matter, 

is the root, the causation, 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.

This is very straightforward. Within the same life, it is impossible to go back further than to mind-matter together with consciousness. A life begins with the arising of the rebirth consciousness (the first consciousness in the mother's womb) together with mind-matter, and the life ends with the passing-away of the death-consciousness (the last consciousness) and mind-matter. The corpse that is left is matter alone, without mind, without consciousness: just refuse
 matter.
 
In between the rebirth-consciousness and death-consciousness, there is nothing other than a continuum of eye-, ear-, nose-, tongue-, body- and mind-consciousnesses one after another. In just one second, billions of consciousnesses arise, persist and pass away, one after another, and each consciousness has its own object. We never stop grasping an object: like the monkey roaming through the forest, grabbing one branch after another, our roaming in sa§sàra is grabbing one object after another.
 

When we attain Nibbàna, there is also a consciousness that directly knows and sees Nibbàna, and there will be consciousnesses that know we knew and saw Nibbàna. But when we pass into Parinibbàna, the death-consciousness that marks the end of that life arises, persists and passes away, and no rebirth-consciousness follows: not in this world, not in another world, not anywhere. At the death of a Buddha and arahant, there is no further rebirth. This we see, for example, in The Buddha's own words about His knowledge of arahantship: 
 
`This is the last birth
(ayamantimà jàti). 
Now there is no renewal of existence
(natthidàni punabbhavo).' 

Seeking one's last birth, putting an end to renewal of existence, which would be renewal of suffering, is the sole reason why Buddhas arise in the world, rediscover the Dhamma, and teach it.
Mind-matter is the condition for consciousness, and consciousness is the condition for mind-matter: is that, then, as far as the Origin of Suffering goes? No. As The Buddha just explained to the Venerable ânanda, mind-matter together 
with consciousness is as far as can be discerned in this life (itthatta§). 

But is it possible to go further back? Is it necessary? Yes, it is indeed necessary, for to understand the origin of suffering, we need to understand why the rebirth consciousness arises, and we need to understand why it arises in an existence as a deva, as a human being, as an animal or being in hell. We need to understand these things, and eventually see them directly through our meditation. We need not only to understand the obvious, which is that the condition for the first consciousness in a life can be found only in a previous life, we need eventually also to see directly how our human rebirth consciousness descended into our mother's womb owing to a condition in a previous life. 
That will be the starting-point of our next Dhamma talk, the fourth Dhamma talk on the Second Noble Truth, the Noble Truth of the Origin of Suffering.
Please allow me to close this talk with The Buddha's analysis of what happens if we neglect study of the Dhamma, study of the profound Texts:

The man of little learning ages like an ox.




His flesh grows; his wisdom does not grow. 
Perhaps today, our wisdom will have grown a bit.
Thank you.
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� S.II.I.vii.1 `Assuttavà Sutta' (`Unlearned Sutta'), quoted also above p.__.


� Please see quotation above p.__


� Please see quotation above p.__.


� Please see quotation above p.__.


� Please see quotation above p.__.


� Please see quotation above p.__.


� M.I.iv.8 `Mahà Taõhà-sankhaya Sutta' (`Great Craving-Destruction Sutta') 


� The Buddha explains this view in M.I.i.2 `Sabbàsava Sutta' (`All the Taints Sutta')


� Please see above, p.__ff


� reincarnation `belief that the soul enters a new (human or animal) body after death' (OALD) (re (prefix) meaning again; incarnate Latin in in, carº, carnis flesh)


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


� here and there this refers to the same consciousnesses different incarnations, now in one realm, now another etc. 


� The commentary explains that Sàti came to the conclusion that a persisting consciousness transmigrating from one existence to another is necessary to explain rebirth. It explains further that this view (eternity view) may arise when a bhikkhu hears The Buddha explain His past lives, because the bhikkhu's reasoning is faulty. It is the only way he can understand rebirth. 


� M.I.v.3 `Mahà Vedalla Sutta' (`Great Questions-and-Answers Sutta')


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


� M.I.iii.8 `Mahà Hatthi Padopama Sutta' (`Great Elephant's Footprint Sutta')


� The Bodhisatta mentions also the six bases (please see above p.__), here not mentioned by The Buddha, an omission the author considered immaterial to the present discussion.


� S.II.I.vii.7 `Naëa Kalàpã Sutta' (`Reed Sheaves Sutta')


� The Commentary explains: Na okkamissathàti pavisitvà pavattamàna§ viya pañisandhivasena na vattissatha.(Were not to descend having entered, so to speak, and staying, by means of conception, were not to keep going on.) (translation from footnote by T.W.Rhys Davids in the PTS translation of this sutta (Dialogues of The Buddha II)).


� The example of going to sleep is taken from PED's explanation of okkamati  (to descend).


Translator belly abdomen


�  The Commentary explains: to turn away (vokkamati) means that it by death (cutivasena) perishes (nirujjhissatha).


Translator miscarry to have a spontaneous, premature loss of the foetus from the womb. This is the customary word to use as opposed to abortion, which in general usage is deliberate expulsionn of the foetus


� D.II.9 `Mahà Satipaññhàna Sutta' (`Great Mindfulness-Foundation Sutta')the appearance of the [five] aggregates, the acquisition of the [six] bases, that, bhik�khus, is called birth.  Passage quoted in full above p.__.


� Please see also below p.__


COMMENT Here, the author mentioned that owing to the modern dogma of political rights and equality (which denies dependent origination, and champions the view of self (atta vàda), as well as owing to the view of materialism and sensualism, the moral premise upon which abortion has in many modern, progressive and supposedly scientifically enlightened societies been legalized is the scientifically absurd claim that conception does not involve mind-matter with consciousness. In the debates on the popular media, however, and in the equally popular parliaments, no explanation has been forthcoming, let alone demanded, as to exactly when and under what circumstances the consciousness that eventually cannot be denied to exist even in the womb enters the `vegetable' that is growing in the womb. This moral blundering is conveniently pushed aside in favour of a discussion on unrelated matters such as the rights of the mother over her own mind-matter and consciousness: another manifestation of the view of self. For The Buddha's discussion of this fallacy with the conceited young sophist Saccaka, please see above p.__. 


� refuse what is rejected or left as worthless or not wanted 


� These very convenient, and accurate designations are used in the Texts: rebirth-linking consciousness (pañisandhi citta); death consciousness (cuti citta). Please see, e.g. ADS.iii `Kicca Saïgaha' (`Function Compendium')


� For the monkey simile, please see above p.__


� S.V.XII.ii.1 `Dhammacakkappavattana Sutta' (`Dhamma-Wheel Rolling Sutta'). This description The Buddha gives for all arahants, as in D.i.2 `Sàma¤¤aphala Sutta' (`The Fruits of Asceticism')


� This verse is quoted also above, p.__. (Dhp.xi.7 `Jarà Vagga' (`Ageing Chapter'))
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