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Ota KHUTA SBISAETCS PEIPUHTOM OPUTHHAJA, KOTOPBI MbI CO3[aM CHEIUATBLHO
nuist Bac, WCTonb3ys 3allaTeHTOBAaHHBIC TEXHOJIOTHH TTPOU3BOJICTBA PETPUHTHBIX
KHUT U TI€YaTH 1Mo TPeOOBAHUIO.

CHavana MBI OTCKaHHPOBAIM KaXXIyl0 CTPAHHUILy OpPHUTHHATA 3TONH PENKON KHUTH
Ha Ipo(heCCHOHANTBEHOM 000PYIOBaHUH. 3aTeM C IIOMOIIBIO CIELHaNbHO pa3pabo-
TaHHBIX IIPOrPaMM MBI IIPOU3BEIIN OUYMCTKY M300pa)KeHHs OT ISTEH, KIISIKC, Iepe-
rHOO0B U TOMBITAINCH OTOENNTH M BEIPOBHSATH KaXIyI0 CTpaHHIy KHUTH. K coxa-
JICHUIO, HEKOTOPBIE CTPAHUIIBI HEeNIb3s BEPHYTh B H3HAYAIBHOE COCTOSHHE, U €CITU
nx OBUIO TPYIHO YMTATh B OpPUTHHAJIE, TO ke IpH IU(POBOM pecTaBpaluyl HX
HEBO3MOXKHO YITyUIIHTh.

Pa3yMeeTc;{, ABTOMATU3HWPOBAaHHAA NPpOrpaMMHast 06pa60T1<a PECIOPUHTHBIX KHUT —
HE CaMO€ JTYYIIEC PEIICHUE 11 BOCCTaAHOBJICHUS TEKCTA B €T0 IIEPBO3JAHHOM BHUIEC,
OJIHAaKO, Hallla HeJib — BEPHYTb YUTATC/IIO TOYHYIO KOIINIO KHHUI'U, KOTOpOfI MOXKET
OBITh HECKOJIEKO BEKOB.

IToaTOMy MBI IpPEAyNpPEXIAEM O BOBMOXKHBIX MTOTPEMIHOCTSIX BOCCTAHOBIEHHOIO
PENpUHTHOIO U3AaHus. B WM31aHMM MOTYT OTCYTCTBOBAaTb OIHA WJIM HECKOJBKO
CTPAaHMI] TEKCTA, MOT'YT BCTPETUTHCS HEBBIBOAUMBIE IIATHA M KIIKCHI, HAIIIMCH
Ha TMOJISIX WIIM MOJUEPKUBAHUS B TEKCTE, HeUUTaeMble ()parMeHThI TEKCTa HJIH 3a-
ruobl crpanull. [Tokynars wim He MOKynaTh nogo0HbIe H3aHus — pemmars Bam, Mbl
JKE JIETaeM BCE BO3MOXKHOE, YTOOBI PEAKNE U IICHHBIE KHHUTH, €Ill¢ HEAaBHO yTpa-
YECHHbIE U HECIIPABEUIMBO 3a0bIThIE, BHOBb CTAJIM IOCTYIHBIMU JUIsl BCEX YHTATe-
nen.
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Nibbana Sermon 11

Kuto pahiita kalaha vivada,

paridevasoka sahamacchara ca,

mandatimand saha pesund ca,

kuto pahita te tad irigha brithi.'"

"Whence do spring up contentions and disputes,

Lamentations, sorrows and envies,

And arrogance together with slander,

Whence do they spring up, pray tell me this."

It is in answer to this basic question that this discourse gradually
unfolds itself. In accordance with the law of dependent arising, the
cause of contentions and disputes is said to be the tendency to hold
things dear, piyappahiita kalahda vivada. Then the question is about
the cause of this idea of holding things dear. The cause of it is said to
be desire, chandanidanani piyani loke. Things dear originate from
desire. Desire, or interest, makes things ‘dear’.

The next question is: What is the origin of desire? Desire is traced
to the distinction between the pleasant and the unpleasant. It is in re-
ply to the question regarding the origin of this distinction between
the pleasant and the unpleasant that contact is brought in. In fact, it is
the question as to the origin of contact, phasso nu lokasmim kuto ni-
dano, which formed the starting point of our discussion. The answer
to that question is name-and-form, namarsica ripasica. So in this
chain of causes, the link that comes next to contact is name-and-
form.

Now the verse in question beginning with na safifiasafifit goes
deeper than name-and-form. Even the question about contact has a
peculiar wording: Kismim vibhiite na phusanti phassa, "When what
is not there, do touches not touch?" The question, then, is not just the
cessation of contact as such. The answer, too, has the same peculiar-
ity. Riipe vibhiite na phusanti phassa, "It is when form is not there
that touches do not touch". It is the subsequent question regarding
form that brings out the cryptic verse as the answer.

All this goes to show that the verse in question alludes to a supra-
mundane state far transcending the formless or any supposed inter-
mediate stage. The transcendence of pleasure and pain, as well as
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perception of form, is implied here. The verse beginning with na
safifiasafifit brings the entire analytical disquisition to a climax. It
comes as the thirteenth verse in the series. Usually, such a disquisi-
tion leads up to a climax, highlighting Nibbana. It is obvious, there-
fore, that the reference here is to the Nibbanic mind.

We have here four negations: Na safifiasafifii - na visafifiasainii -
no pi asanfii - na vibhitasafiii. These four negations insinuate a
strange supramundane level of perception. In short, it is an attempt to
analyse the crux of the Dhamma in terms of perception. As to the
provocation for such an approach, we may remind ourselves of the
fact that, according to the Buddha, release from materiality amounted
to a release from the perception of form. Here, we have something
really deep.

As it was stated in the Jatasutta, for the disentangling of the tan-
gle, name-and-form, resistance and perception of form, have to be
cut off. This last mentioned perception of form, or ripasaiiiid, is
highly significant. Before the advent of the Buddha the general be-
lief, even among ascetics, was that, in order to be free from form,
one has to attain to the formless, ariipa, But, as we pointed out in an
earlier sermon, this kind of approach to the question of freedom from
form, is like the attempt of one who, having imagined a ghost in the
darkness of the night, runs away to escape it."' He is simply taking
the fantasy of the ghost with him.

Likewise, perception of form is already implicit in the formless.
What has been done is only a pushing away of the perception of form
with the help of sankharas. It is merely a suppression of form
through the power of absorption. It does not amount to a cessation of
the perception of form.

What, then, is the message the Buddha gave to the world regard-
ing the abandonment by way of eradication? He pointed out that
freedom from form can be won only by comprehending a certain
deep normative principle behind perception. Till then, one keeps on
going round and round in samsara. Even if one breaks away from
form to stay for aeons in formless realms, one swings back to form at
the end of that period. Why? Because the ghost of form still haunts
the formless. It is precisely because of this fact that pre-Buddhistic
ascetics could not free themselves from the round of existence.
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The Kalahavivadasutta as a whole, could be regarded as an ex-
tremely deep analysis of the basis of the two views of existence and
non-existence. Our departure from the MahaNiddesa in regard to the
interpretation of this discourse might sometimes be called in ques-
tion. But let the wise judge its reasonableness on its own merits.

According to our interpretation so far, the thirteenth verse marks
the climax of the discourse, with its allusion to Nibbana. This is ob-
vious from the fourteenth verse, in which the questioner confesses:
Yam tam apucchimha akittayt no, afifiam tam pucchama tad ingha
brihi."”> "Whatever we have asked you, that you have explained to us.
Now we wish to ask you something else, pray, give us an answer to
that too."

The question now posed is this: Ettavataggam nu vadanti h’eke,
yakkhassa suddhim idha panditdse, udahu aiifiam pi vadanti etto?
"Do some, who are reckoned as wise men here, declare the highest
purity of the soul with this much alone, or else do they posit some-
thing beyond this?" The interlocutor is trying to get the solution re-
stated in terms of the two views of existence and non-existence. The
term yakkha is used in this context in the sense of an individual
soul.” It betrays an assumption based on a wrong view. The question
concerns the purity of the individual soul. The interlocutor wants to
ascertain whether wise men in the world declare this state as the
highest purity of the soul, or whether they go beyond this in postu-
lating something more. Here is an attempt to get the answer already
given restated in terms of the soul theory, a sort of anti-climax. The
two concluding verses that follow, give the lie to this presumptuous
question.

Ettavataggam pi vadanti h’eke

yakkhassa suddhim idha panditase,

tesam paneke samayam vadanti

anupadisese kusala vadana.

"Some, who are regarded as wise men here,

Call this itself the highest purity of the individual soul,

But there are again some among them, who speak of an annihila-

tion,

Claiming to be experts in the cessation without residue."”
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Ete ca fiatva upanissita ti

fiatva muni nissaye so vimamsi,

fiatva vimutto na vivadam eti

bhavabhavaya na sameti dhiro.

"Knowing that they are dependent on speculative views,

The sage with discernment, with regard to whatever is specula-

tive,

Emancipated as he is through understanding, does not enter into

dispute,

A truly wise man does not fall back either on existence or on non-

existence."

The concluding verse amounts to a refutation of both these ex-
treme views. The truly wise sage, who is released with proper dis-
cernment of the nature of dogmatic involvement, has no disputes
with those who are at loggerheads with each other on the issue of ex-
istence and non-existence. This, in effect, means that Nibbana as a
goal avoids both extremes of eternalism and nihilism.

The Upasivasutta in the Parayanavagga of the Sutta Nipata pro-
vides further proof of the plausibility of the above interpretation.
There, Nibbana as the cessation of consciousness in the arahant, is
compared to the extinction of a flame.

Acct yatha vatavegena khitto

attham paleti na upeti sankham

evam muni namakaya vimutto

attham paleti na upeti sarikham."

"As flame flung on by force of wind,

Reaches its end, comes not within reckoning,

So the sage, released from name-and-form,

Reaches his end, comes not within reckoning."

When a flame goes out, it cannot be reckoned as having gone in
any of the directions, like north, east, south, and west. All what can
be said about it, is that it has gone out."

Even after the Buddha has given this reply, the brahmin youth
Upasiva, entrenched as he is in the eternalist view, raises a question
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which is similar to the one already quoted. He, too, is trying to un-
derstand it in terms of the two extreme views of existence and non-
existence.

Atthamgato so uda va so natthi

udahu ve sassatiya arogo,

tam me muni sadhu viyakarohi,

tatha hi te vidito esa dhammo.

"Has he reached his end, or is he no more,

Or is he eternally well,

That to me, sage, in full explain,

For this Dhamma is well within your ken."

In the discourses we find similar instances of attempts to deter-
mine, in terms of those two extreme views, even a conclusive state-
ment of the Buddha on the question of Nibbana. Yet another instance
is found in the Potthapadasutta of the Dighanikaya. There the Bud-
dha outlines the path to Nibbana from the point of view of percep-
tion. The discourse, therefore, is one that highlights the importance
of the term safifia. In that discourse, the path of training leading to
Nibbana is introduced under the heading anupubbabhisaiiiianirodha-
sampajana-samapatti,'® "the attainment, with full awareness, to the
gradual cessation of higher levels of perception”.

What is significant in this particular context, is that the invitation
for this exposition came from the ascetics of other sects. In response
to their request to enlighten them on the subject of the cessation of
higher levels of perception, abhisaiifianirodha, the Buddha gave
quite a long account of the course of training required for it. But at
the end of that deep exposition, the wandering ascetic Potthapdada
raises the following question: Safiia nu kho purisassa atta, udahu
affia saffia afifia atta? "ls perception a man’s soul, or is perception
something and soul another?" This is typical of their bigotted atti-
tude, which prevented them from understanding this Dhamma, free
from the soul prejudice.

We went so far as to bring out all this evidence, because the point
at issue is fairly important. Even the attempt of the MahaNiddesa to
explain the verse beginning with na safifiasafiiit is far from conclu-
sive. It is not at all likely that the ascetics of other sects subscribed to
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a view that the intermediate stage between the fourth absorption and
the first formless absorption is equivalent to the purest state of the
soul. Such an interim state is of no account.

As we go on, we might come across further proof of the tenability
of this interpretation. The verse beginning with na safifiasarfifit is not
easily forgotten, because of its unusual accent on the negative parti-
cle. We might have to hark back to it when we come across similar
discourses dealing with Nibbana. Till then, let us remind ourselves of
two similes we have already given, in order to get a foretaste of the
significance of this problematic verse.

Firstly, the Buddha’s simile of the magic show as an illustration
for consciousness in the Phenapindiipamasutta - mayiapamarica vifi-
fianam."” While describing the five groups, he compares conscious-
ness to a magical performance at crossroads, conducted by a magi-
cian or his apprentice. A man with the right type of vision, watching
this magic show, understands that it is empty, hollow and void of es-
sence. It is as if he has seen through the tricks and deceptions of the
magician.

While watching a magic show, the audience in general reacts to it
with gaping mouths and exclamations. But how would a man with
radical attention and penetrative wisdom, who is fully aware of the
tricks of the magician, watch a magic show? He is simply looking on
with a vacant gaze.

This reminds us of the significance of the word vififianam anidas-
sanam anantam sabbato pabham." That gaze is ‘endless’, anantam,
in the sense that it does not have the magic show as its object. It goes
beyond. It is also ‘non-manifestative’, anidassanam, since the magic
show does not manifest itself, as it has now been penetrated through
with wisdom. This wisdom is revealing in its ‘all lustrous’ nature,
sabbato pabham, so much so that the tricks are seen - through.

So this man with discernment is watching with a vacant gaze.
Now how would such a person appear to one who is deluded and en-
chanted by the magic show? The latter might regard the former as an
inattentive spectator who misses the magic show. Or else, he might
think that the other is out of his senses, or insensate.
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What the riddle verse beginning with na safifiasarfiit refers to, is
such a vacant gaze. That is to say, the person referred to is not one
with the ordinary worldling’s perception, which is deluded, nor has
he fainted and become unconscious, na safifiasanil na visafiiiiasannir.
He is not in a trance, devoid of perception, no pi asafiiit, nor has he
put and end to perception, na vibhiitasafifit. What these four nega-
tions highlight, is that vacant gaze of the one who is emancipated
through wisdom.

Somewhat on the lines of the simile used by the Buddha, we
might reintroduce, as a flashback, the simile of the cinema." Though
it has a modernistic flavour, it could perhaps be more easily under-
stood. Let us suppose that a matinee show of a technicolour film is in
progress with closed doors and windows. Suddenly, by some techni-
cal defect, the doors and windows are flung open. What would be the
change of perspective in the spectator now? He, too, would be look-
ing on with a vacant gaze. Though still the show is going on, he is no
longer seeing it. A sort of ‘cessation’ has occurred, at least temporar-
ily.

The theme as well as the objective of all our sermons is expressed
in the quotation beginning with "This is peaceful, this is excellent"
(etc.), which forms the rubric, as it were, for each sermon. The
change that occurs in the spectator now, is somewhat reminiscent of
it. Though not all preparations, at least those preparations connected
with the film show are momentarily ‘stilled’. Whatever assets in the
form of the bundle of experiences on which the film show is evalued,
are ‘relinquished’. The craving or the desire for the show has gone
down. The colourful show has ‘faded away’, making way for detach-
ment. The film show has ‘ceased’ for him. It is also extinct for him,
since his burning desire has cooled off now. In this way, we can un-
derstand the four puzzling negations in that riddle verse as an attempt
to describe the vacant gaze of this spectator, and that man with dis-
cernment at the magic show.

Another aspect of special significance in this riddle verse emerges
from the last line, safifianidana hi papaiicasarikha, which could be
tentatively rendered as "for [whatever are termed] paparicasarkha
have perception as their source". Paparica is a term with a deep phi-
losophical dimension in Buddhism. In fact, even the rise of many
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Buddhist sects could be put down to an insufficient appreciation of
its significance. In our own philosophical tradition, too, much of the
confusion with regard to the interpretation of Nibbana seems to have
come about due to a lack of understanding in this particular field.
Therefore we propose to devote sufficient time and attention to clar-
ify the significance of this term papaiica.

To begin with, we can bring up clear evidence of the fact that the
word paparica is used in the discourses to convey some deep idea.
As a rule, whenever the Buddha presents a set of ideas pertaining to
some Dhamma topic, the deepest or the most important of them is
mentioned last. This feature is quite evident in the Ariguttara Nikaya,
where very often a sermon is seen to unfold itself in an ascending or-
der, leading to a climax. In an enumeration of items ‘the last but not
the least’, happens to be the most important. Granted that this is the
general trend, we can trace as many as nine such contexts among the
suttas in which paparica is counted last.”® This itself is a clue to its
importance.

One of the most telling instances is to be found in the Eights of
the Anguttara Nikaya. It is called Anuruddhamahavitakkasutta.
There we are told that to Venerable Anuruddha, once meditating in
solitude in Pdacinavamsa Park, the following seven thoughts oc-
curred, concerning Dhamma.

Appicchassayam dhammo, nayam dhammo mahicchassa; santut-
thassayam dhammo, nayam dhammo asantutthassa; pavivittassayam
dhammo, nayam dhammo sanganikaramassa; araddhaviriyassayam
dhammo, nayam dhammo kusitassa; upattithasatissayam dhammo,
nayam dhammo mutthassatissa; samahitassayam dhammo, nayam
dhammo asamahitassa; paniiavato ayam dhammo, nayam dhammo
duppaiiiiassa.”'

"This Dhamma 1s for one who wants little, not for one who wants
much; this Dhamma is for one who is contented, not for one who is
discontent; this Dhamma is for one who is secluded, not for one who
is fond of society; this Dhamma is for the energetic, not for one who
is lazy; this Dhamma is for one who has set up mindfulness, not for
one who is laggard in mindfulness; this Dhamma is for one who is
composed, not for one who is flustered; this Dhamma is for one who
1s wise, not for one who is unwise."
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When these seven thoughts occurred to him, Venerable Anurud-
dha kept on pondering over them for a long while, probably with
some Dhamma zest. He might have even felt confident that this is a
perfect set of Dhamma thoughts, since the number is seven and wis-
dom comes last. However, the Buddha was monitoring his behaviour
of mind from Bhesakalavanae, many leagues away, and found that
this set of seven is far from complete. So he appeared before Vener-
able Anuruddha through his psychic power and, having first com-
mended Venerable Anuruddha for those seven thoughts, calling them
‘thoughts of a great man’, mahdapurisavitakka, gave him an eighth to
add on to them and ponder upon. The eighth thought of a great man
is:

Nippapaiicaramassayam Dhammo nippapariicaratino, nayam
Dhammo papariicaramassa papariicaratino. "This Dhamma is for one
who likes and delights in nippaparica and not for one who likes and
delights in papariica."Following the Buddha’s instructions in this
concern, Venerable Anuruddha attained Arahant-hood, and uttered
two verses as a paean of joy. From the two verses it becomes clear
that the Buddha’s helpful hint regarding nippapaiica - whatever it
may mean - was what triggered off his attainment.

Yatha me ahu sarikappo,

tato uttari desayi,

nippapaiicarato Buddho,

nippaparicam adesayi.

Tassaham Dhamma maiiiiaya,
vihdsim sasane rato,

tisso vijja anuppatta,

katam Buddhassa sasanam.”

"Whatever thoughts I had on my own,

Going far beyond them the Lord preached to me,

The Buddha, who delights in nippapaiica,

Preached nippaparica to me.

Understanding his Dhamma,
I dwelt delighting in his admonishment,
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The three knowledges are attained,
Done is the Buddha’s behest."

The words of Venerable Anuruddha clearly reveal the immense
significance attached to the term paparica and its relevance to the
question of attaining Nibbana. It is noteworthy that a number of sut-
tas like Kalahavivadasutta, Sakkapaiihasutta, Ciilasthanadasutta,
and Madhupindikasutta give prominence to the term paparica by
listing it as the last. > One of the most important discourses throwing
light on the significance of this term paparfica is the Madhupindika-
sutta of the Majjhima Nikaya. We shall therefore proceed to discuss
this particular sutta at some length.

The Madhupindikasutta is in fact a discourse that unfolds itself in
three stages, like a three act play. It might not be inapt to say some-
thing about the title of this discourse by way of introduction, before
we get down to an analysis of it. At the conclusion of the discourse,
Venerable Ananda makes the following comment on its significance
before the Buddha: "Lord, just as if a man overcome by hunger and
exhaustion came upon a honey-ball, and, from whatever side he goes
on licking it, he would get a sweet delectable flavour which remains
unimpaired, so too, Lord, any nimble witted monk, from whatever
angle he examines with wisdom the meaning of this discourse on the
Dhamma, he would find satisfaction and gladness of mind. What is
the name of this discourse, Lord?"** It was then that the Buddha gave
this name to the discourse, saying: "Well, then, Ananda, you may
remember this discourse on the Dhamma as the ‘honey-ball dis-
course’."

We might not have the ability to assimilate fully the flavour of
this discourse, and in any case we might not even have sufficient
time for it today. However, if we are to make a start, we may begin
with the first act, that is, where we find the Buddha spending his
noon-day siesta at Mahavana in Kapilavatthu. The Sakyan Danda-
pani, so called because he used to carry a staff in hand, comes to see
the Buddha and puts the following short question to him: Kimvadr
samano kimakkhayi? "What does the recluse assert, what does he
proclaim?"

The Buddha’s reply to it is rather long and winding, so much so
that it is not easy to render it clear enough: Yathavadi kho, avuso, sa-
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