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Sermon 25

Namo tassa bhagavato arahato sammasambuddhassa
Namo tassa bhagavato arahato sammasambuddhassa
Namo tassa bhagavato arahato sammasambuddhassa

Etam santam, etam panitam, yadidam sabbasaskharasamatho
sabbazpadhiparinissaggo tazhakkhayo virago nirodho nibbanarm:.

"This is peaceful, this is excellent, namely the stilling of all preparations, the
relinquishment of all assets, the destruction of craving, detachment, cessation,
extinction."

With the permission of the Most Venerable Great Preceptor and the assembly
of the venerable meditative monks. This is the twentyfifth sermon in the series
of sermons on Nibbana. The other day we made an attempt to understand, in the
light of the Ka/akaramasutta, the enlightened attitude of the Tathagata, who has
realized the cessation of the six bases of sense-contact, towards the view-points
of the worldlings, who find themselves confined within those six bases.

In that discourse, the Buddha declared with the words tam aham janami, “all
that do | know", the fact that he has understood all what the world with its gods,
Maras and Brahmas, and the progeny consisting of recluses and Brahmins, gods
and men, have seen, heard, sensed, cognized, thought after and pondered over
by the mind.

By his next assertion tam aham abbhafifiasim, the Buddha proclaimed that he
not only knows all that, but knows it thoroughly in some special way. With the
words tam tathagatassa viditam, he declares that by virtue of this special
knowledge he has understood all what the world claims to know. Despite this
special knowledge and understanding, the Tathagata takes no stance and has no
inclination or partiality towards those sensory data, as is evident from the
expression tam tathagato na upaszhasi.

Worldings in general are in the habit of asserting dogmatically 'l know, | see,
it is verily so', janami passami tath' eva etam, when they have a special
knowledge or understanding of something or other. But according to this



discourse, it seems that the Buddha takes no stance and has no inclination or
partiality towards those sensory data, precisely because he has a special
knowledge and understanding with regard to them. This fact is highlighted by
the concluding summary verses, particularly by the lines:

Janami passami tath' eva etam,

ajjhositam n' atthi tathagatanam.

| know, | see, ’tis verily so. No such clinging for the Tathagatas. In order to
explain this strange difference of attitude, we quoted the other day two
significant terms from the Malapariyayasutta of the Majjhima-nikaya, namely
safijanati and abhijanati. They represent two levels of knowledge in the context
of that particular discourse.

Safijanati stands for perceptual knowledge, whereas abhijanati conveys the
idea of some special understanding of a higher order. The level of knowledge
implied by the term safijanati is that which characterizes the ordinary
worldling's world view. He is deluded by the mirage-like perception in his view
of the world and goes on imagining, maffiana, a real world enslaved to the
patterns of the grammatical structure.

But the Tathagata has penetrated into the true nature of those seens, heards,
sensed and the like, with his extraordinary level of higher knowledge, abhififia,
yielding full comprehension. Therefore, he does not take his stand upon any of
them. He has no stance to justify the usage of the term upazzhasi, since he does
not entertain imaginings, mafifiana.

What is called mafifiang is the imagining in egoistic terms, imparting reality
to illusory things. It is this principle of refraining from vain imaginings that is
indicated by the term na upaszhasi, "does not take his stand upon.

Tathagatas have no clinging or entanglement, ajjhositarm, precisely because
they entertain no imaginings. In regard to things seen, heard, etc. the Tathagatas
have no clinging, binding or entanglement by way of craving, conceit and views,
respectively.

We happened to mention the other day that those peculiar declarations, with
which the Kalakaramasutta opens, bear some resemblance to the tetralemma
discussed in our treatment of the undetermined points.

The set of four alternative propositions concerning the Tathagata's after death
state may be cited as a paradigm for the tetralemma.

1) Hoti tathagato param marana,

"the Tathagata exists after death™;

2) na hoti tatha@gato param marana,

"the Tathagata does not exist after death™;

3) hoti ca na ca hoti tathagato param marana,

"the Tathagata both exists and does not exist after death”;

4) n'eva hoti na na hoti tathagato param marana,

"the Tathagata neither exists nor does not exist after death".

The declarations found in this discourse bear some affinity to the above-
mentioned tetralemma. However, we find here the Buddha making the first



declaration in several stages. Firstly, he makes the statement that whatever is
seen, heard, sensed, and cognized, thought after and pondered over by all beings
in the world, that he knows.

In the second statement he affirms that he has a higher knowledge of all that.
Then comes a sentence which reaffirms that the Tathagata has understood, but
ends with the statement "the Tathagata does not take his stand upon it".

Generally, when confronted with the tetralemma, the Buddha summarily
dismisses all the four alternative propositions. But here the peculiarity is in not
dismissing the first proposition at once. He declares that he knows, that he has a
higher knowledge, and that he has understood all that.

Apparently he is affirming the first proposition, granting the validity of
sensory data. But then comes the concluding statement to the effect that he does
not take his stand upon them, na upagzhasi, which amounts to a negation.

The secret behind this peculiar presentation will emerge when we bring up the
proper similes and parables. Till then, what can be gleaned from the context is
that the Tathagata has no stance, not because he is ignorant, but due to the very
fact that he knows full well and has understood the nature of the sum total of
sensory data.

The worldlings are prone to think that it is when convincing knowledge is
lacking that one has no such stance. But the Buddha declares here that he takes
no stance in regard to what is seen, heard, sensed etc., precisely because he has a
special understanding, a penetrative knowledge of the essence-lessness of the
data obtained through the six sense-bases.

So it seems, in this context too, we have the negation of the first alternative,
as is usual in the case of a tetralemma, only that the negation is expressed here
in a very peculiar way. Let us now take up the second declaration.

Yam, bhikkhave, sadevakassa lokassa samarakassa sabrahmakassa
sassamanabrahmaniya pajaya sadevamanussaya diftham sutam mutam
vifiiatam pattam pariyesitasn anuvicaritarm manasa, tam aham 'na janami'ti
vadeyyam, tam mama assa musa.

"If | were to say, monks, whatsoever in the world, with its gods, Maras and
Brahmas, among the progeny consisting of recluses and Brahmins, gods and
men, whatsoever is seen, heard, sensed, and cognized, thought after and
pondered over by the mind, all that I do not know, it would be a falsehood in
me."

Translation Bodhi (2012: 411)

“Bhikkhus, if I were to say, ‘In this world with its devas, Mara, and Brahma,
among this population with its ascetics and brahmins, its devas and humans,
whatever is seen, heard, sensed, cognized, reached, sought after, examined by
the mind—that I do not know,” that would be a falsehood on my part.”




There is a difference of opinion as to the correct reading of this second
declaration. Deep Suttas often present difficulties in determining the exact
reading, and this is especially the case with the Ka/akaramasutta.

In this instance, the commentary has followed the reading tam aham 'janami'ti
vadeyyam, tam mama assa musa, "if | were to say 'that | know', it would be a
falsehood in me". But as we have pointed out earlier, this reading is not
meaningful.- That is probably why the Chathasarngiti-piraka edition has
followed the variant reading tam aham 'na janami'ti vadeyyam, "if | were to say
'that | do not know'. This departure from the commentarial tradition seems
justifiable, since the Buddha has already declared that he knows all that.

It stands to reason, therefore, that in the second declaration he makes it clear
that to say 'l do not know' would be a contradiction, a falsehood. But why this
clarification?

Generally the worldlings expect one to unequivocally assert and take one's
stand upon one's viewpoint in categorical terms, as expressed by the dictum
idam eva saccam, mogham affiam, "this alone is true, all else is false".- Failure
to do so is recognized as a lack of knowledge or precision. The second
declaration is meant to forestall such an objection, since the first declaration
ends with the clause tam tathagato na upasrhasi, but "the Tathagata has not
taken his stand upon it". So it amounts to a statement like it is not because | do
not know that | take no stance'. In the same strain, we can explain the
declarations that follow.

It seems, then, that the second declaration tam aham 'na janami'ti vadeyyanm:,
tarm mama assa musa, "if | were to say, ‘all that | do not know', it would be a
falsehood in me", amounts to the second alternative of the tetralemma.

The next declaration follows the same trend. To quote the relevant portion,
tam aham 'janami ca na ca janami'ti vadeyyam, tam p' assa tadisam eva, "if |
were to say 'l both know it and do not know it', that too would be a falsehood in
me".

In regard to the aforesaid seens, heards, sensed etc., if | were to say that |
know, | do not know, or even a combination of both those statements as 'l both
know and do not know', it would be a falsehood on my part. Why? Because the
world is accustomed to put down such a vacillation to a lack of certitude. To say
'l both know it and know it not' looks like a confession of partial knowledge,
since it can mean knowledge and ignorance going fifty-fifty. So the Buddha
says, in this instance, too, that it would likewise be a falsehood, tam p' assa
tadisam eva.

Now we come to the fourth statement. The Buddha declares, "if | were to say
'l neither know it, nor am ignorant of it', it would be a fault in me", tam aham
'neva janami na na janami'ti vadeyyam, tam mama assa kali.

We can understand that position, too. Generally the worldlings think that a
refusal to make a categorical statement is either due to partial knowledge, or to
an attitude of wriggling out. In fact, this attitude of wriggling out had already



assumed the status of a philosophy in itself in Safijaya Belashiputta, a
contemporary of the Buddha.

When he was interrogated, he would respond with such a series of negations
like "l do not say it is, | do not say it is thus, | do not say it is otherwise, nor do |
say it is neither", etc.. The attempt here is to evade the issue by a sort of 'eel-
wriggling'. That school of philosophy, which resorted to such an evasive
legerdemain, came to be known as amara-vikkhepa-vada. The Buddha refuses to
subscribe to such tactical sophistry by rejecting the fourth alternative 'l neither
know it, nor am ignorant of it'.

Here, then, we have the same tetralemma, presented in a different guise. It
smacks of a riddle that the Buddha was confronted with - the riddle of coming to
terms with worldly parlance. As we have already mentioned, the commentary
analyses the main theme of the discourse into five planes. It also records that the
earth shook at five points of the discourse, that is, at the end of the proclamation
for each plane.

According to the commentary, the first plane is the plane of omniscience,
sabbaffiutabhazmi. The phrases representative of that plane are said to be tam
aham janami, "that | know", tam aham abbhaffiasim, "that have | fully
understood”, and tam tathagatassa viditam, "that is known to the Tathagata™.

Analayo 2014: The Dawn of Abhidharma, Hamburg: Hamburg University
Press, pp. 1171f.

Then comes the plane of the influx-free one, khinasavabhimi, represented by
the section ending with the phrase na upatrhasi, "does not take his stand upon
it". It is so called because that phrase brings out the characteristic of not taking a
stance by way of cravings, conceits and views in the case of an influx-free one.

The three phrases tarn mama assa musa, "it would be a falsehood on my part™,
tam p' assa tadisam eva, "likewise, that too would be a falsehood in me", and
tarm mama assa kali, "it would be a fault in me", are interpreted by the
commentary as representing the third plane of truth, saccabhzmi. We have now
dealt with that, too.

What comes next as the fourth plane is the deepest of all. The commentary
calls it the plane of the void, sufifatabhami. It is with good reason that it is so
called. The paragraph that follows is said to represent that plane; it runs:

Iti kho, bhikkhave, tathagato diszha dasthabbam digtham na maiiati, adizzham
na maffati, daghabbam na manfati, dagharam na mafnati. Suta sotabbam
sutar na mafifiati, asutam na mafifiati, sotabbam na mafifiati, sotaram na
maffati. Muta motabbam mutam na mafifati, amutam na mafifati, motabbam
na maffiati, motaram na manfati. Vififigta vififiatabbam vififiatam na mafifati,
avifiiatarm na maffati, vifiigtabbam na mafifiati, vififiataram na manfati.

Translation Bodhi (2012: 411)



“So, having seen what can be seen, the Tathagata does not misconceive the
seen, does not misconceive the unseen, does not misconceive what can be
seen, does not misconceive one who sees.

Having heard what can be heard, he does not misconceive the heard, does not
misconceive the unheard, does not misconceive what can be heard, does not
misconceive one who hears.

Having sensed what can be sensed, he does not misconceive the sensed, does
not misconceive the unsensed, does not misconceive what can be sensed, does
not misconceive one who senses.

Having cognized what can be cognized, he does not misconceive the cognized,
does not misconceive the uncognized, does not misconceive what can be
cognized, does not misconceive one who cognizes.”

Here, too, we are confronted with the question of variant readings. To begin
with, here we have given the phrase di¢tha dasthabbam digtham, whereas the
commentary takes it as dastha dagthabbam diftham. According to the
commentary, dagha is a hypothetical variant of the absolutive form disva, for it
paraphrases 'dastha dagrhabban' ti disva dagthabbam, that is, "dartha
darthabbam stands for disva dagthabbam. So the whole sentence in question is
said to convey the sense "having seen, he does not imagine a seen worth seeing".
But the variant reading dizfha is granted, though the commentator prefers the
reading dasrha as it is suggestive of an absolutive drszva.

Taking the cue from this commentarial preference, the Burmese
Chayrhasangiti edition goes a step further in substituting sutva, mutva and
vififiatva rather arbitrarily to give an absolutive twist to the three phrases that
follow as sutva sotabbam sutam, mutva motabbam mutam, and vififlatva
vifiatabbam vififiatam. Probably the editors thought that in this context the
terms distha suta muta and vififigta could not be interpreted as they are.

But we may point out that, in keeping with the line of interpretation we have
followed so far, these three terms may be said to stand for an extremely deep
dimension of this discourse, dealing with the void. The other day we simply
gave a sketch of a possible rendering.

The statement di¢zha dagthabbam digtham na mafifati has to be interpreted as
an assertion that the Tathagata "does not imagine a sight worthwhile seeing as
apart from the seen”, that there is nothing substantial in the seen. So also the
other statements, suta sotabbasm sutam na mafifiati, "does not imagine a
worthwhile hearing apart from the heard"; muta motabbas mutasz na mafifati,
"does not imagine a worthwhile sensing apart from the sensed"; vififiata
vififiatabbam viifiatam na mafifati, "does not imagine a worthwhile cognition
apart from the cognized".

In case our interpretation still appears problematic, we may hark back to the
Bahiyasutta we have already explained at length.- The philosophy behind the
Buddha's exhortation to the ascetic Bahiya could be summed up in the words
digzhe digghamattam bhavissati, sute sutamattam bhavissati, mute mutamattam



bhavissati, vififiate vifilatamattam bhavissati, "in the seen there will be just the
seen, in the heard there will be just the heard, in the sensed there will be just the
sensed, in the cognized there will be just the cognized".

What is meant is that one has to stop at just the seen, without discursively
Imagining that there is some-'thing' seen, some-'thing' substantial behind the
seen. Similarly in regard to the heard, one has to take it as just a heard, not
some-'thing' heard.

In the case of the phrase dittha dagthabbam diftham na maffiati the word
dizzha, being in the ablative case, we may render it as ""does not imagine a sight
worthwhile seeing 'as apart from' the seen™. By way of further clarification of
this point, we may revert to the simile of the dog on the plank, which we gave in
our explanation of nama-ripa. The simile, of course, is not canonical, but of
fable origin.

When a dog, while crossing a stream, stops halfway on the plank and starts
wagging its tail and peeping curiously down, the reason is the sight of its own
Image in the water. It imagines a dog there, a ‘water-dog'. The dog thinks that
there is something worthwhile seeing, apart from the seen.

It is unaware of the fact that it is seeing what it sees because it is looking. It
thinks that it is looking because there is something out there to be seen. The
moment it realizes that it is seeing because it is looking, it will stop looking at its
own image in the water.

We have here a very subtle point in the law of dependent arising, one that is
integral to the analysis of name-and-form. So, then, due to the very ignorance of
the fact that it is seeing because it is looking, the dog imagines another dog,
there, in the water. What is called mafifiana is an imagining of that sort.

No such imagining is there in the Tathagata, dizzha dagthabbam digtham na
mafifiati, "he does not imagine a sight worth seeing as apart from the seen”. In
short, for him the seen is the be all and the end all of it.

The seen is dependently arisen, it comes about due to a collocation of
conditions, apart from which it has no existence per se. Every instance of
looking down at the water is a fresh experience and every time an image of the
dog in the water and of another looking at it is created. The dog is seeing its own
image. Everything is dependently arisen, phassapaccaya, says the Brahmajala-
sutta, "dependent on contact".

Here there is something really deep. It is because of the personality-view,
sakkayadizhi, that the world is carried away by this illusion. One goes on
looking saying that one is doing so as there is something to be seen. But the seen
is there because of the looking.

This, then, is the moral behind the statement diztha dasthabbam digtham na
mafifiati, "does not imagine a seen worthwhile seeing as apart from the seen
itself". This is the dictum implicit in the Bahiya-sutta, too, which could be
illustrated by the simile of the dog on the plank. The Tathagata does not
Imagine a sight as existing from the bare act of seeing.



If further illustrations are needed, let us take the case of hearing music from a
distance. One imagines a thing called 'music' and with the idea of listening to the
same music goes to the place where the music is going on. One is not aware of
the fact that at each step in that direction one is hearing a different music. Why?
Because one is ignorant of the law of dependent arising. Just as in the former
case the dog seen is dependent on the dog looking, here too, the auditory
consciousness of a music is the outcome of a dependence between ear and
sound.

So, deluded as he is, he goes to the music hall to listen better to the same
music. He will realize the extent of his delusion if he happens to put his ear to
the musical instrument. When he does so, he will hear not a music, but a set of
crude vibrations. But this is what is going on in the world. The world is steeped
in the delusion of imagining that it is the same music one is hearing, though at
each step in that direction the music changes. This is due to the fact that it is
dependently arisen. Actually, there is no person hearing, but only a state of
affairs dependent on the ear and sound, a conditioned arising dependent on
contact. In the present textual context, the terms dizsha suta muta and vififiata,
seen, heard, sensed and cognized, have to be understood in this light.

So this is how the phrase diftha dagthabbam diftham na mafiati has to be
interpreted. But the commentary does not seem to have appreciated the
relevance of this paragraph to the Buddha's teachings on voidness. While
commenting on difzham na mafiati it expatiates ‘aham mahajanena dizzhameva
passami'ti tarhamanadizhihi na mafifiati. According to it, what is meant is that
the Tathagata does not imagine by way of cravings, conceits and views that he
Is seeing just what the common people have seen. This is an oversimplification,
a rather shallow interpretation.

The next phrase, adifzham na mafiiati, is similarly explained, ‘adizham na
maffatz'ti 'aham mahgajanena adizzhameva etam passami’ ti evampi tazhadihi
mafifanzhi na maffiati, "he does not imagine an unseen" means that the
Tathagata does not imagine by way of imaginings through craving etc. that he is
seeing something unseen by the common people. The commentary, it seems, has
gone at a tangent, bypassing the deeper sense.

We have already explained the deeper significance of the phrase, dizzham na
maffiati, "does not imagine a seen". Now what does adizzham na mafifiati mean?

In terms of our simile of the dog on the plank, difzham na mafifiati means that
the Tathagata does not imagine a dog in the water. Adizzham na mafifiati could
therefore mean that the Tathagata does not imagine that the dog has not seen.
Why he does not treat it as an unseen should be clear from that declaration we
had already cited, ending with tam aham 'na janami'ti vadeyyam, tam mama
assa musa, "if | were to say 'that I do not know', it would be a falsehood in me".

The fact of seeing is not denied, though what is seen is not taken as a dog, but
only as an image of one, that is dependently arisen. Since the understanding of it
as a dependently arisen phenomenon is there, the Tathagata does not imagine an
unseen either, adizzham na mannati.



The phrase darthabbam na mafifati, is also explicable in the light of the
foregoing discussion. Now, the dog on the plank keeps on looking down at the
water again and again because it thinks that there is something worthwhile
seeing in the water. Such a delusion is not there in the Tathagata. He knows that
at each turn it is a phenomenon of a seen dependently arisen, dependent on
contact, phassapaccaya.

Every time it happens, it is a fresh sight, a new preparation, sazikhara. So
there is nothing to look for in it. Only a looking is there, nothing worth looking
at. Only a seeing is there, nothing to be seen. Apart from the bare act of hearing,
there is nothing to be heard. It is the wrong view of a self that gives a notion of
substantiality. The above phrase, therefore, is suggestive of insubstantiality,
essencelessness, and voidness.

Music is just a word. By taking seriously the concept behind that word, one
Imagines a thing called 'music'. The pandemonium created by a number of
musical instruments is subsumed under the word 'music'. Then one goes all the
way to listen to it. The same state of affairs prevails in the case of the seen. It is
because the Tathagata has understood this fact that he does not imagine a thing
worth seeing or hearing. The same applies to the other sensory data.

Then comes the phrase dasharam na maffati, "does not imagine a seer".
Here we have the direct expression of voidness - the voidness of a self or
anything belonging to a self. Now that dog on the plank has not understood the
fact that there is a mutual relationship between the looking dog and the seen
dog. It is because of the looking dog that the seen dog is seen. There is a
conditioned relationship between the two.

In other words, dependent on eye and forms arises eye-consciousness,
cakkhurica paricca rape ca uppajjati cakkhuvififianam. The mere presence of the
eye is not enough for eye consciousness to arise, but dependent on eye and
forms, arises eye-consciousness.

Though stated simply, it has a depth that is not easy to fathom. To say that it
Is dependent on eye and form is to admit that it is dependently arisen. The law of
dependent arising is already implicated. There is therefore no seer, apart from
the phenomenon of seeing, according to the Tathagata. He does not imagine a
seer, dastharam na maffiati. For the worldling, the bare act of seeing carries
with it a perception of 'one who sees'. He has a notion of a self and something
belonging to a self.

The same teaching is found in the Bahiya-sutta. After instructing Bahiya to
stop at just the seen, the heard, the sensed and the cognized, the Buddha goes on
to outline the end result of that training.

Yato kho te, Bahiya, dithe digzhamattam bhavissati, sute sutamattam
bhavissati, mute mutamattas bhavissati, vififiate vifiiatamattam bhavissati, tato
tvam Bahiya na tena. Yato tvam Bahiya na tena, tato tvam Bahiya na tattha.
Yato tvam Bahiya na tattha, tato tvam Bahiya nev' idha na huram na
ubhayamantarena. Es' ev' anto dukkhassa.



"And when to you, Bahiya, there will be in the seen just the seen, in the heard
just the heard, in the sensed just the sensed, in the cognized just the cognized,
then, Bahiya, you are not by it. And when, Bahiya, you are not by it, then,
Bahiya, you are not in it. And when, Bahiya, you are not in it, then, Bahiya, you
are neither here nor there nor in between. This, itself, is the end of suffering."

Translation Ireland (1990: 20f):

“When, Bahiya, in the seen is merely what is seen; in the heard is merely
what is heard; in the sensed is merely what is sensed; in the cognized is merely
what is cognized, then, Bahiya, you will not be ‘with that’; when, Bahiya, you
are not ‘with that’, then, Bahiya, you will not be ‘in that’; when, Bahiya, you are
not ‘in that’, then, Bahiya, you will be neither here nor beyond nor in between
the two. Just this is the end of suffering.”

That is to say, when, Bahiya, you have gone through that training of stopping
at just the seen, the heard, the sensed and the cognized, then you would not be
Imagining in terms of them. The algebraic - like expressions na tena and na
tattha have to be understood as forms of egoistic imagining, mafifiana.

When you do not imagine in terms of them, you would not be in them. There
would be no involvement in regard to them. In the case of that music, for
instance, you would not be in the orchestra. The egoistic imagining, implicating
involvement with the music, presupposes a hearer, sotaram, dwelling in the
orchestra.

When, Bahiya, you do not dwell in it, yato tvam Bahiya na tattha, then,
Bahiya, you are neither here, nor there, nor in between the two, tato tvam Bahiya
nev' idha na huram na ubhayamantarena. This itself is the end of suffering. In
other words, you would have realized voidness, sufifiata.

The expression dagtharam na mafifiati, "does not imagine a seer™; sotaram na
mafinati, "does not imagine a hearer"; motaram na maffati, "does not imagine a
sensor"; and viiiataram na manfati, "does not imagine a knower", have to be
understood in this light. The Tathagata does not even imagine a thinker apart
from thought. This is the plane of the void, sufifiatabhizmi, the perfect realization
of the corelessness or essencelessness of the seen, the heard, the sensed and the
cognized.

The very absence of mafifiana, or "egoistic imagining", is to be understood by
sufifiatabhzmi, or "the plane of the void". The worldling takes seriously the
subject-object relationship in the grammatical structure, as it seems the simplest
explanation of phenomena. Because there is something to be seen, there is
someone who sees. Because there is someone who sees, there is something to be
seen.

There is a duality between these two. To understand the law of dependent
arising is to be free from this duality. It is the ability to see a concatenation of



conditions, a conglomeration of causal factors - an assemblage instead of a
bifurcation.

The way of the worldlings, however, is to follow the subject-object
relationship, a naive acceptance of the grammatical structure, which is the
easiest mode of communication of ideas. They are misled by it to take seriously
such notions as '‘one who sees' and a 'thing seen’, ‘one who hears' and a 'thing
heard', but the Tathagata is free from that delusion. Now we come to the fifth
section of the discourse, known as tadibhzmi, the "plane of the such™. It runs:

Iti kho, bhikkhave, tathagato diftha-suta-muta-vififiatabbesu dhammesu tadr
yeva tadi, tamha ca pana tadimhg afifio tadr uttaritaro va panitataro va n'
atthr'ti vadami.

"Thus, monks, the Tathagata, being such in regard to all phenomena, seen,
heard, sensed and cognized, is such. Moreover than he who is such there is none
other higher or more excellent, | declare.”

Translation Bodhi (2012: 411)

“Thus, bhikkhus, being ever stable among things seen, heard, sensed, and
cognized, the Tathagata is a stable one. And, I say, there is no stable one more
excellent or sublime than that stable one.”

The most difficult word, here, is tadz. We have already explained it to some
extent. It can be rendered by "such™ or “thus". The commentary explains it by
the phrase tadita nama ekasadisata, "suchness means to be always alike".

By way of illustration, the commentary states Tathagato ca yadiso labhadisu,
tadisova alabhadisu, "as he is in regard to gain etc., so is the Tathagata in
regard to loss etc.". The allusion here is to the eight worldly vicissitudes,
gain/loss, fame/ill-fame, praise/blame, and pleasure/pain.

But this explanation is rather misleading, as it ignores a certain deep
dimension of the meaning of the term tadz. When it is said "as he is in regard to
gain, so is he in regard to loss", one can ask: 'how is he in regard to gain?' This
IS imprecise as a meaning.

However, the commentator happens to quote from the Mahaniddesa another
explanation, which is more to the point. It is briefly stated as izzhanighe tadr,
"such in regard to the desirable and the undesirable™; and explained as labhepi
tadz, alabhepi tadr, yasepi tadz, ayasepi tadz, nindayapi tadz, pasamsayapi tadr,
sukhepi tadz, dukkhepi tadz, "he is such in gain as well as in loss, he is such in
fame as well as in ill-fame ..." etc. That is the correct explanation. Instead of
saying "as he is in gain, so is he in loss", we have here a continuous suchness in
regard to all vicissitudes. He is such in gain as well as in loss, he is such in fame
as well as in ill-fame, he is such in praise as well as in blame, he is such in
pleasure as well as in pain.
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va alabhadisu. tena vuttam: [abhe pi tadl, alabhe pi tadi, yase pi tadi, ayase pi
tadi, nindaya pi tadi, pasamsaya pi tadi, sukhe pi tadr, dukkha pi tadr ti,

The reason for this suchness we have explained on an earlier occasion.- In one
sense, the term tadr stands for the understanding of the norm called tathata. The
other implication is the abstinence from the tendency towards identification or
acquisition, meant by tammayata. This exemplary trait is called atammayata.
This is an extremely important term, occurring in the discourses, which,
however, has fallen into neglect at present.

In the case of music, for instance, tammayata would imply an attachment to it
that amounts to an identification with it. Tammayo means "made of that", as in
suvannamaya, "made of gold", and rajatamaya, "made of silver". To be free
from this tammayata, is to be tadz, "such”, that is to say, not to be of that stuff,
atammayata. The attitude of not leaning on or grasping is meant by it.

The quality of being tadz, or "such", is often rendered by "firmness",
"steadfastness”, and "immovability". Generally, one associates firmness,
immovability or stability with holding on or leaning on. But here we have just
the contrary. Not to hold on to anything, is to be 'such’. This suchness has a
flexibility of a higher order, or an adaptability. The adaptability characteristic of
the sage who lives on pindapata, or alms-food, is highlighted in the following
verse:

Alattham yadidam sadhu,

nalattham kusalam iti,

ubhayeneva so tadr,

rukkham va upanivattati.

"Suppose | got it, well and good,

Suppose | didn't get, that's fine too,

In both circumstances he is such,

And comes back like one who walks up to a tree."

Translation Bodhi (2017: 278)

“I received something, that is good,;

I received nothing, that is fine.’

In both situations remaining impartial,
he returns to the tree itself.”

This kind of adaptability and resilience is also implied by the term tadr.
Though the term is sometimes rendered by the word "steadfast", it does not
stand for any rigidity. Instead, it carries implications of a non-rigid resilience.

This is a wonderful quality in Tathagatas and arahants. We may compare it
to a revolving swing in a children’s playground. One who is seated in a
revolving swing has nothing to get upset about falling headlong when the swing
goes up. The seats are hung in such a way that they also turn with the revolving



motion of the swing. Had they been rigidly fixed, one seated there would fall off
the seat when it goes up. It is that kind of resilience that is characteristic of the
quality of tadita, or "suchness". This is how we have to understand the famous
lines in the Mahamargalasutta.

Phu¢rhassa lokadhammehi,

cittam yassa na kampati,

"Whose mind remains unshaken,

When touched by worldly vicissitudes."

Translation Bodhi (2017: 200)

“One whose mind does not shake
when touched by worldly conditions,
sorrowless, dust-free, secure:

this is the highest blessing.”

This quality of being unshaken, this immovability, is the result of not
grasping. It comes when there is no tenacious clinging. It is to one who rests on
or leans on something that there is dislodgement or instability.

Now | am leaning on the wall, if someone does damage to the wall, | would
get shaken, that is what is suggested by the axiom nissitassa calitam, anissitassa
calitam n'atthi, "to one who is attached, there is dislodgement, to the one
detached, there is no dislodgement”. The worldling, on the other hand, thinks
that to lean on or to rely on something is the mark of stability.

So it seems that the term tadi has an extraordinary dimension of meaning. In
this particular context, however, the suchness spoken of does not concern the
eight worldly vicissitudes like gain and loss. Here it carries a special nuance as
is evident from the statement:

Iti kho, bhikkhave, tathagato distha-suta-muta-vififigtabbesu dhammesu tadr
yeva tadz. "Thus, monks, the Tathagata, being such in regard to all phenomena,
seen, heard, sensed and cognized, is such."

Translation Bodhi (2012: 411)
“Thus, bhikkhus, being ever stable among things seen, heard, sensed, and
cognized, the Tathagata is a stable one.”

The suchness here meant is about the views adhered to by the worldlings. In
regard to things seen, heard, sensed and cognized, the worldlings go on asserting
dogmatically idam eva saccam, mogham afifiam:, "this alone is true, all else is
false”. But the Tathagata has no such dogmatic involvement. He only
analytically exposes them for what they are.

As we tried to illustrate by the simile of the dog on the plank, the Tathagata
simply penetrates into their dependently arisen nature and declares that all those
views are dependent on contact, phassapaccaya. That is the tadi quality meant
here. If we are to understand the plane of suchness, tadibhami, in a deeper sense,



this is how we have to appreciate its significance. Now we come to the couplet
forming the grand finale to the Kalakaramasutta.
Yam kifici digzham va sutam mutam va,
ajjhositam saccamutam paresam,
na tesu tadi sayasamvutesu,
saccam musa va pi param daheyyam.
Etafca sallam parigacca disva,
ajjhosita yattha paja visatta,
janami passami tath' eva etam,
ajjhositam n' atthi tathagatanam.

Translation Bodhi (2012: 411)

“Amid those who are self-constrained, the Stable One
would not posit as categorically true or false
anything seen, heard, or sensed,

clung to and considered truth by others

Since they have already seen this dart

to which people cling and adhere,

[saying] “I know, I see, it is just so,”

the Tathagatas cling to nothing.”

In the first verse, we have the difficult term sayasamvutesu, which we
rendered by "amidst those who are entrenched in their own views". The term
carries insinuations of philosophical in-breeding, which often accounts for
dogmatic adherence to views. The Tathagata declares that he does not hold as
true or false any of the concepts of individual truths based on what is seen,
heard, sensed and cognized by others, because of his suchness. Being such, he
does not categorically label any of those views as true or false. He penetrates
into and analyses the psychological background of all those dogmatic views and
understands them as such.

In the final verse, he declares that he has seen well in advance "the barb on
which mankind is hooked impaled". The barb is none other than the dogmatic
assertion, 'l know, | see, it is verily so'. Having seen this barb, well in advance,
the Tathagata entertains no dogmatic involvement of that sort.

The precise meaning of some words and phrases here is a matter of
controversy. A discussion of them might throw more light on their deeper
nuances. The most difficult term seems to be sayasamvuta. The commentary
gives the following explanation:

‘Sayasamvutesu'ti 'sayameva samvaritva piyayitva gahitagahanesu
dizrhigatikesi'ti attho. Dighigatika hi 'sayam samvuta'ti vuccanti.
"Sayasamvutesu means among those dogmatic view-holders, who have grasped
those views, having recollected them and cherished them. Dogmatic view-
holders are called sayasamvuta."



According to the commentary, the term sayasamvuta refers to persons who
hold dogmatic views. But we interpreted it as a reference to such views
themselves.

By way of clarification, we may allude to some discourses in the
Arrthakavagga of the Suttanipata, which bring up a wealth of material to
substantiate the salient points in the Ka/akaramasutta, while throwing more
light on the particular term in question. The chapter called Aszhakavagga in the
Suttanipata in particular embodies a deep analysis of the controversies among
contemporary dogmatists.

Let us, first of all, take up for comment some verses that throw more light on
the meaning of the term sayasamvuta from the Ca/aviyizhasutta. That discourse
unfolds itself in the form of question and answer. The commentary explains, that
this medium of dialogue was adopted by the Buddha to resolve the clash of
philosophical moot points current in the society, and that the interlocutor is a
replica of the Buddha himself, created by his psychic power.- Be that as it may,
the relevant question for the present context is presented as follows.

Kasma nu saccani vadanti nana,

pavadiyase kusala vadana,

saccani su tani bahani nana,

udahu te takkam anussaranti.

"Why do they proclaim various truths,

Claiming to be experts each in his field,

Are there several and various truths,

Or do they merely follow logical consistency?"

Translation Bodhi (2017: 308)

“But why do they assert diverse truths,
those proponents who claim to be skilled?
Are those truths actually many and diverse,
or do they follow a line of reasoning?”

{The Buddha's reply to it is as follows.

Na h'eva saccani bahani nana,

anfatra safifiaya niccani loke,

takkan ca dizzhisu pakappayitva,

'saccam musa 'ti dvayadhammam ahu.

"There are no several and various truths,

That are permanent in the world, apart from perception,
It is by manipulating logic in speculative views,

That they speak of two things called 'truth and falsehood'."

Translation Bodhi (2017: 308)
“Truths surely are not many and diverse,
except by [mistakenly] perceiving permanent things in the world.



But having formulated reasoning about views,
they assert the dyad ‘true’ and ‘false.”

There is no plurality in the concept of truth, apart from the perception based
on which they declare various speculative views. It seems that the Buddha
grants the possibility of various levels of perception as a truth for all times,
though he does not accept a plurality of truths, arising out of a variety of
speculative views based on them.

He understands the psychology of logic, having seen penetratively the
perceptual background of each and every view. He accepts as a psychological
fact that such and such a perception could precipitate such and such a view.
Therefore, in a limited or relative sense, they are 'true'.

The dichotomy between truth and falsehood has arisen in the world due to a
manipulation of logic on individual viewpoints. This fact comes up for further
comment in the Mahaviyzhasutta that follows.

Sakam hi dhammarm paripuzram ahu,

afinasssa dhammam pana hinam ahu,

evam pi viggayha vivadiyanti,

sakam sakam sammutim ghu sacam.

Translation Bodhi (2017: 310)

“If one is inferior when disparaged by an opponent,
no one would be distinguished among teachings.
For they each say the other’s teaching is inferior,
while firmly advocating their own.”

This verse describes how debating parties go on clashing with each other.
They call their own system of thought perfect, and the other system of thought
inferior. Thus they quarrel and dispute. Their own individual viewpoint they
assert as true. The phrase sakam sakam sammutim, "each his own viewpoint", is
somewhat suggestive of sayasamvutesu, the problematic term in the
Kalakaramasutta.

Yet another verse from the Pasarasutta in the Aszhakavagga exposes the
biases and prejudices underlying these individual truths.

'Idh" eva suddhi' iti vadiyanti,

nafifiesu dhammesu visuddhim ahu,

yam nissita tattha subham vadana,

paccekasaccesu putha nivigha.

"'Here in this system is purity’, they assert polemically,

They are not prepared to grant purity in other systems of thought,

Whatever view they lean on, that they speak in praise of,

They are severally entrenched in their own individual truths."

Translation Bodhi (2017: 299)



“Here alone is purity,” they declare;

they say there is no purification in other teachings.
Declaring whatever they depend on to be excellent,
many are entrenched in separate truths.”

The last line is particularly relevant, as it brings up the concept of
paccekasacca. To be a Paccekabuddha means to be enlightened for oneself. So
the term paccekasacca can mean "truth for oneself". Those who hold conflicting
views go on debating entrenched each in his own concept of truth.

Analayo 2016: Ekottarika-Ggama Studies. Taipei: Dharma Drum Publishing
Corporation, pp. 222ff.

The three expressions paccekasacca, sakam sakam sammutim and
sayasamvutesu convey more or less the same idea. The words tesu
sayasamvutesu refer to those narrow viewpoints to which they are individually
confined, or remain closeted in. The Tathagata does not hold as true or false any
of those views limited by the self-bias.

Another lapse in the commentary to the Ka/akaramasutta is its comment on
the phrase param daheyyam. It takes the word param in the sense of "supreme",
uttamam katva, whereas in this context it means "the other". Here, too, we may
count on the following two lines of the Ca/aviyizhasutta of the Suttanipata in
support of our interpretation.

Yen' eva 'balo 'ti param dahati,

tenatumanam 'kusalo 'ti caha.

"That by which one dubs the other a fool,

By that itself one calls oneself an expert".

Translation Bodhi (2017: 308)
“As he considers the opponent a fool,
on the same ground he describes himself as ‘skilled.

M

From this it is clear that the phrase param dahati means "dubs another”. The
last two lines of the Ka/akaramasutta are of utmost importance.

Janami passami tath' eva etam,

ajjhositam n' atthi tathagatanarm.

"I know I see, it is verily so,

No such clinging for the Tathagatas."

Worldlings dogmatically grasp the data heaped up by their six sense-bases,
but the Tathagatas have no such entanglements in regard to sensory knowledge.
Why s0? It is because they have seen the cessation of the six sense-bases.

By way of illustration, we may compare this seeing of the cessation of the six
sense-bases to an exposure of the inner mechanism of a high-speed engine by
removing the bonnet. In the Dvayamsutta, from which we quoted in our last



sermon, the Buddha showed us the functioning of the gigantic machine called
the six-fold sense-base, its vibrations, revolutions, beats and running gears. The
discourse analyses the mechanism in such words as.

Cakkhu aniccam viparizami aniathabhavi. Ripa anicca viparizamino
afinathabhavino. Itthetasm dvayam calaficeva vyayafica aniccam viparizami
anfnathabhavi.

"Eye is impermanent, changing, becoming otherwise. Forms are
Impermanent, changing, becoming otherwise. Thus this dyad is unstable,
evanescent, impermanent, changing, becoming otherwise."

Translation Bodhi (2000: 1172)

“The eye is impermanent, changing, becoming otherwise; forms are
impermanent, changing, becoming otherwise. Thus this dyad is moving and
tottering, impermanent, changing, becoming otherwise.”

The discourse proceeds in this vein and concludes with the words:

Phuztho, bhikkhave, vedeti, phustho ceteti, phugzho saiijanati. Itthete pi
dhamma cala ceva vaya ca anicca viparizamino afifiathabhavino.

"Contacted, monks, one feels, contacted one intends, contacted one perceives.
Thus these things, too, are unstable, evanescent, impermanent, changing and
becoming otherwise."

Translation Bodhi (2000: 1172)

“Contacted, bhikkhus, one feels, contacted one intends, contacted one
perceives. Thus these things too are moving and tottering, impermanent,
changing, becoming otherwise.”

The concluding reference is to the products of the six sense-bases. Feelings,
intentions and perceptions, arising due to contact, are also unstable, evanescent,
impermanent, changing and becoming otherwise.

The sum total of percepts is indicated by the words di¢zha suta muta and
vififiata. The totality of percepts are made up or 'prepared’, sasikhata. The term
sarikhata has nuances suggestive of 'production’. If we take the six-fold sense-
base as a high-speed machine, productive of perceptions, the Buddha has
revealed to us the workings of its intricate machinery. Each and every part of
this machine is unstable, evanescent, impermanent, changing and becoming
otherwise.

The Buddha understood the made up or prepared nature, saskhata, of all
these, as well as the preparations, sasikhara, that go into it. That is why the
Buddha has no dogmatic involvement in regard to the products of this machine,
the totality of all what is seen, heard, sensed and cognized, dizha suta muta
vififiata. None of them is substantial. They are essenceless and insubstantial.
There is nothing worthwhile grasping here as apart from the activities or
preparations that are dynamic in themselves.



So far we have tried to understand the state of affairs with reference to this
discourse. But now let us take up a canonical simile that facilitates our
understanding. The Buddha has compared consciousness to a magic show in the
Phenapindiapamasutta of the Khandhasamyutta we had already cited.

Phenapindiapamam ripam,

vedana bubbu/izpama,

maricikapama safnia,

sankhara kadalipama,

mayupamarica vififianam,

dipitadiccabandhuna.

"Form is like a mass of foam,

And feeling but an airy bubble,

Perception is like a mirage,

And formations a banana trunk,

Consciousness is a magic show a juggler's trick entire,

All these similes were made known by the kinsman of the sun."

Translation Bodhi (2000: 952):

“Form is like a lump of foam,

Feeling like a water bubble;
Perception is like a mirage,

Volitions like a plantain trunk,

And consciousness like an illusion,

So explained the Kinsman of the Sun.”

SA 265

"Contemplate bodily form as a mass of foam,

feelings like bubbles on water,

perception like a glare in spring time,

formations like a plantain,

and the nature of any consciousness like a magical illusion,
as the Kinsman of the Sun has explained.”

As a matter of fact, the verse itself is a mnemonic summary of a certain
sermon delivered by the Buddha. According to it, the Buddha, the kinsman of
the sun, has compared form to a mass of foam, feeling to a water bubble,
perception to a mirage, preparations to a banana trunk, and consciousness to a
magic show.

What is of relevance to us here is the comparison of consciousness to a magic
show. The simile of the magic show is presented in that Sutta in the following
words:

Seyyathapi, bhikkhave, mayakaro va mayakarantevasr va catummahapathe
mayam vidamseyya. Tam enam cakkhuma puriso passeyya nijjhayeyya yoniso
upaparikkheyya. Tassa tam passato nijjhayato yoniso upaparikkhato



rittakafifieva khayeyya tucchakarieva khayeyya asarakafifieva khayeyya. Kifihi
siya, bhikkhave, mayaya saro?

Evam eva kho, bhikkhave, yam kifici vififianam atitanagatapaccuppannam,
ajjhattam va bahiddha va, olarikam va sukhumam va, hinam va panitam va, yam
dare santike va, tam bhikkhu passati nijjhayati yoniso upaparikkhati. Tassa tam
passato nijjhayato yoniso upaparikkhato rittakanfieva khayati tucchakaffieva
khayati asarakarfeva khayati. Kifhi siya, bhikkhave, viiifiane saro?

"Suppose, monks, a magician or a magician's apprentice should hold a magic
show at the four cross-roads and a keen-sighted man should see it, ponder over it
and reflect on it radically. Even as he sees it, ponders over it and reflects on it
radically, he would find it empty, he would find it hollow, he would find it void
of essence. What essence, monks, could there be in a magic show?

Even so, monks, whatever consciousness, be it past, future or present, in
oneself or external, gross or subtle, inferior or superior, far or near, a monks sees
it, ponders over it and reflects on it radically. And even as he sees it, ponders
over it and reflects on it radically, he finds it empty, he finds it hollow, he finds
it void of essence. What essence, monks, could there be in a consciousness?"

Translation Bodhi (2000: 952):

“Suppose, bhikkhus, that a magician or a magician’s apprentice would display
a magical illusion at a crossroads. A man with good sight would inspect it,
ponder it, and carefully investigate it, and it would appear to him to be void,
hollow, insubstantial. For what substance could there be in a magical illusion?

So too, bhikkhus, whatever kind of consciousness there is, whether past,
future, or present, internal or external, gross or subtle, inferior or superior, far
or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it
would appear to him to be void, hollow, insubstantial. For what substance
could there be in consciousness.”

SA 265

“Monks, it is just as if a master magician or the disciple of a master magician at
a crossroads creates the magical illusion of an elephant troop, a horse troop, a
chariot troop, and an infantry troop, and a wise and clear-sighted person
carefully examines, attends to, and analyses it. At the time of carefully
examining, attending to, and analysing it, [he finds that] there is nothing in it,
nothing stable, nothing substantial, it has no solidity. Why is that? It is because
there is nothing solid or substantial in a magical illusion.”

“In the same way, a monk carefully examines, attends to, and analyses
whatever consciousness, past, future, or present, internal or external, gross or
subtle, sublime or repugnant, far or near. When carefully examining, attending
to, and analysing it, the monk [finds that] there is nothing in it, nothing stable,
nothing substantial, it has no solidity; it is like a disease, like a carbuncle, like a



thorn, like a killer, it is impermanent, dukkha, empty, and not self. Why is
that? It is because there is nothing solid or substantial in consciousness.”




