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SUMMARY SERMONS 1–7 

 

 
Tena kho pana samayena bhagavā bhikkhū nibbānapaṭisaṃyuttāya 

dhammiyā kathāya sandasseti samādapeti samuttejeti sampahaṃseti …  

And then on that occasion the Blessed One was instructing, exorting, 
gladdening and causing the monastics to rejoice with a Dhamma 

Sermon connected with Nibbāna … 
(Catutthanibbānapaṭisaṃyutta-sutta, Ud 81) 

 
… it occurred to me that it would be best if I could address 

these sermons directly to the task before us in this Nissarana 
Vanaya, and that is meditative attention … (Sermon 1, p. 1) 

 

 
Sermon 1 

 
Salient points:  

● Definition of 'name'  

● Fire imagery 
______________________ 
 
 a fundamental duality, dependently arisen: 

"What is the 'two'?" 
"Name and form." (Kumārapañhā [Samanerapañhā], Khp 4) 



► distinguishing name and form (nāmarūpa-pariccheda) as a basic 
teaching in insight training → beginning of the training in 
conditionality 

► the five fingers of name: 

1) feeling (vedanā) 
2) perception (saññā) 
3) intention (cetanā) 
4) contact (phassa) 
5) attention (manasikāra) 

► the fourfold form: the four great elements and their derivatives 
(cattāri mahābhūtani cattunnañca mahābhūtānaṃ upādāyarūpaṃ) 

► the definition of nāma in nāma-rūpa takes us back to the most 
elementary notion of naming, a conceptual/linguistic prototype: 

Suppose there is a little child, a toddler, who is still unable to 
speak or understand language. Someone gives him a rubber ball 
and the child has seen it for the first time. If the child is told that it 
is a rubber ball, he might not understand it. How does he get to 
know that object? He smells it, feels it, and tries to eat it, and 
finally rolls it on the floor. At last he understands that it is a 
plaything. Now the child has recognised the rubber ball not by the 
name that the world has given it, but by those factors included 
under 'name' in nāma-rūpa, namely feeling, perception, intention, 
contact and attention. 

This shows that the definition of nāma in nāma-rūpa takes us 
back to the most fundamental notion of 'name', to something 
like its prototype. The world gives a name to an object for 
purposes of easy communication. When it gets the sanction of 
others, it becomes a convention.  

While commenting on the verse just quoted, the commentator also 
brings in a bright idea. As an illustration of the sweeping power of 



name, he points out that if any tree happens to have no name 
attached to it by the world, it would at least be known as the 
'nameless tree'. Now as for the child, even such a usage 
[name-less] is not possible. So it gets to know an object by the 
aforesaid method. And the factors involved there, are the most 
elementary constituents of name. (pp. 4–5) 

► the most elementary constituents of form: an object is 
"recognised" by the very resistance one experiences in "knocking 
against" that object 

Rūpa exists in relation to 'name' and that is to say that form is 
known with the help of 'name'. As we saw above, that child got 
a first-hand knowledge of the rubber ball with the help of 
contact, feeling, perception, intention and attention.  

Now in the definition of 'form' as cattāri ca mahābhūtāni, 
catunnañca mahābhūtānaṃ upādāya rūpaṃ the four great 
primaries are mentioned because they constitute the most primary 
notion of 'form'. Just as much as feeling, perception, intention, 
contact and attention represent the most primary notion of 'name', 
conventionally so called, even so the four great primaries form the 
basis for the primary notion of 'form', as the world understands it. 

It is with reference to the behaviour of the four great elements that 
the world builds up its concept of form. Its perception, 
recognition and designation of form is in terms of that 
behaviour. (p. 7) 

► the behaviour of rūpa is known with the help of nāma: resistance 
(paṭigha), and perception of form (rūpa-saññā) 

The coupling of name-and-form with paṭigha and rūpasaññā in 
this context, is significant. Here paṭigha does not mean 
'repugnance', but 'resistance'. … For instance, when one knocks 



against something in passing, one turns back to recognize it. 
Sense reaction is something like that. … 

Paṭigha and rūpasaññā form a pair. Paṭigha is that experience 
of resistance which comes by the knocking against an object, 
and rūpasaññā, as perception of form, is the resulting 
recognition of that object. The perception is in terms of what is 
hard, soft, hot or cold. Out of such perceptions common to the 
blind worldlings, arises the conventional reality, the basis of 
which is the world. (pp. 8–9) 

→ Sermon 10 

 this duality goes to show that even a so-called "first-hand 
knowledge" is an experiential concept and a conceptual experience 

► there is neither an absolute name nor an absolute matter/form: 
name in name-and-form as formal name & form in name-and-form 
as nominal form 
► name is not just about a conventional name or linguistic 
conventions, but it is at the basis of the structure of experience: 

Even though he [i.e., a meditator] is able to recognize objects by 
their conventional names, for the purpose of comprehending 
name-and-form, a meditator makes use of those factors that are 
included under 'name': feeling, perception, intention, contact and 
attention. … One has to understand one's own world of name-
and-form by oneself. No one else can do it for him. Nor can it be 
defined or denoted by technical terms. (p. 6) 

 the sweeping power of name: 

Name has conquered everything, 
There is nothing greater than name, 
All have gone under the sway 
Of this one thing called name. 

Beings are conscious of what can be named,  
They are established on the nameable,  
By not comprehending the nameable things,  
They come under the yoke of death. (Samiddhi-sutta, SN I 11) 

 the entanglement is not so much with the conventions of the 
world but with this "naming" within: 



Now it is in this world of name-and-form that suffering is 
found. According to the Buddha, suffering is not out there in the 
conventional world of worldly philosophers. It is to be found in 
this very name-and-form world. So the ultimate aim of a 
meditator is to cut off the craving in this name-and-form. (p. 6) 

► the unawakened association of knowledge with language and the 
conceptual: 

Knowledge and understanding are very often associated with 
words and concepts, so much so that if one knows the name of a 
thing, one is supposed to know it. Because of this misconception 
the world is in a tangle. (p. 9) 

 Nibbāna: the tangle of name-and-form is disentangled: 

Where name and form  
As well as resistance and the perception of form (paṭigha 
rūpasaññā)  
Are completely cut off,  
It is there that the tangle gets snapped. (Jāta-sutta, SN I 13) 

► name-and-form are like the wound in which the dart of craving is 
embedded, but the Buddha is the one who removes the poison-
tipped dart of craving (taṇhāsallassa hantāraṃ) 

→ Sermon 10 
 
 discernment of name and form (nāmarūpa-pariccheda) in relation 
to conditionality (paṭicca samuppāda) and craving (taṇha): 

► nāmarūpa-pariccheda as (a) the exact location and (b) the 
comprehension of the wound → is a condition for the destruction of 
craving (taṇhakkhaya), and → the process of destruction of craving 
starts from insight into the dependently arisen nature of name-and-
form as well as of craving itself 

First of all the wound has to be well located and cleaned up. 
Similarly, the comprehension of name-and-form is the 
preliminary step in the treatment of the wound caused by the 
poison-tipped arrow of craving. (p. 6) 

[Name and form] is a pair that is interrelated and taken together it 
forms an important link in the chain of paṭicca samuppāda. (p. 7) 



 the extinguishing of a fire as a simile for Nibbāna: 

Now when a fire burns, it does so with the help of firewood. 
When a fire is burning, if someone were to ask us: "What is 
burning?" - what shall we say as a reply? Is it the wood that is 
burning or the fire that is burning? The truth of the matter is that 
the wood burns because of the fire and the fire burns because 
of the wood. So it seems we already have here a case of 
relatedness of this to that, idappaccayatā. (p. 11) 

 

"Those wise ones get extinguished even like this lamp." (Ratana-
sutta, Sn 235) 

 

"the mind's release was like the extinguishing of a torch" 
(Dhātuvibhaṅga-sutta, MN III 245) 

 
 extinction of the conditions for existence, not annihilation of an 
ontological entity that is intrinsically existent: 



"Now if a fire is burning in front of you dependent on grass and 
twigs as fuel, you would know that it is burning dependently and 
not independently, that there is no fire in the abstract. And 
when the fire goes out, with the exhaustion of that fuel, you 
would know that it has gone out because the conditions for its 
existence are no more." (Alagaddūpama-sutta, MN I 140) 

 existence depends on grasping/"fuel" (upādānapaccayā bhavo) and 
is thus dependently arisen 

► fire in the abstract is dependent on fuel and existence is a 
function of and dependent on craving: 

The eternalists, overcome by the craving for existence, thought 
that there is some permanent essence in existence as a reality. But 
what had the Buddha to say about existence? He said that what is 
true for the fire is true for existence as well. That is to say that 
existence is dependent on grasping. So long as there is a 
grasping, there is an existence. … the firewood is called 
upādāna because it catches fire. The fire catches hold of the 
wood, and the wood catches hold of the fire. And so we call it 
firewood [i.e., fire cum wood]. This is a case of a relation of this 
to that, idappaccayatā. Now it is the same with what is called 
‘existence’, which is not an absolute reality. (pp. 11–12) 

► a reappraisal of the problem of 'existence': from to be or not-to-be 
to to grasp or not-to-grasp 

… when a fire goes out with the exhaustion of the fuel, it is 
absurd to ask in which direction the fire has gone. All that one can 
say about it, is that the fire has gone out: Nibbuto tveva saṅkhaṃ 
gacchati, "it comes to be reckoned as 'gone out'." 

"Like the flame thrown out by the force of the wind  
Reaches its end, it cannot be reckoned." (Upasīva-sutta, Sn 1074) 
(pp. 12–13) 

 
 the third noble truth: the destruction of craving and cessation of 
existence 

Tassāyeva taṇhāya asesavirāganirodho cāgo paṭinissaggo mutti 
anālayo. (Dhammacakkappavattana-sutta, SN V 421)  



This is to say that the third noble truth is the complete fading 
away, cessation, giving up, relinquishment of that very craving. 
That it is the release from and non-attachment to that very 
craving. In other words it is the destruction of this very mass of 
suffering which is just before us. (p. 14) 

According to the Buddha the cessation of existence is Nibbāna 
and that means Nibbāna is the realization of the cessation of 
existence. Existence is said to be an eleven-fold fire. So the entire 
existence is a raging fire. Lust, hate, delusion - all these are fires. 
(p. 15) 

► dependent arising at the heart of the extinction of the fire 
(dependent ceasing) 

the word Nibbāna in the sense of 'extinction' has a deeper 
dimension, which has some relevance to the law of dependent 
arising, paṭicca samuppāda. (p. 16) 

 
 for what purpose? (kimatthiyaṃ) 

[Q.] "[And Bhante,] [f]or what purpose is Nibbāna?" 

[A.] "Rādha, you have gone beyond the scope of your questions, 
you are unable to grasp the limit of your questions. For, Rādha, 
the holy life is merged in Nibbāna, its consummation is 
Nibbāna, its culmination is Nibbāna." (Māra-sutta, SN III 189) (p. 
17) 

For if there is any aim or purpose in attaining Nibbāna, 
Nibbāna would not be the ultimate aim. In other words, if 
Nibbāna is the ultimate aim, there should be no aim in attaining 
Nibbāna. Though it may well sound a tautology, one has to say 
that Nibbāna is the ultimate aim for the simple reason that 
there is no aim beyond it. (p. 18)  

→ Sermons 2, 7, 8 

► Nibbāna is the supreme consummation of the holy life (anuttara 
brahmacariyapariyosanā): 

"In this very life he realized by his own higher knowledge and 
attained to that supreme consummation of the holy life for the 
purpose of which clansmen of good family rightly go forth from 
home to homelessness." (e.g. DN I 177) (Sermon 2, p. 23) 



 craving is an inclination, but the end of craving does not incline 

… [craving] has the nature of projection or inclination. It is 
something bent forward, with a forward view, and that is why it is 
called bhavanetti, the leader in becoming. It leads one on and on 
in existence, like the carrot before the donkey. So that is why all 
objects presented by craving have some object or purpose as a 
projection. Craving is an inclination.  

But what is the position if one makes the destruction of craving 
itself one's object? Now craving because of its inclining nature is 
always bent forward, so much so that we get an infinite 
progression. This is for that, and that is for the other. As the 
phrase taṇhā ponobhavikā implies, craving brings up existence 
again and again. 

But this is not the case when one makes the destruction of 
craving one's aim. When that aim is attained, there is nothing 
more to be done. So this brings us to the conclusion that the 
term taṇhakkhayo, destruction of craving, is a full-fledged 
synonym of Nibbāna.  

→ Sermon 10 

► instead: making the destruction of the inclination/craving one’s 
aim and purpose by practicing the noble eightfold path, which, 
developed and made much of, tends to, inclines to, leads to Nibbāna 
(ariyaṃ aṭṭhaṅgikaṃ maggaṃ bhāvento ariyaṃ aṭṭhaṅgikaṃ maggaṃ 
bahulīkaronto nibbānaninno hoti nibbānapoṇo nibbānapabbhāro, e.g. SN V 
47) 
 
 Nibbāna reaches the end of craving, the limit of "signification": it 
does not go beyond itself, it does not reach out 
→ Sermons 7 and 8 
 
 

Sermon 2 
 

Salient point:  

● Dependent arising (paṭicca samuppāda) and the vortex simile (& its 
relationship to stream-entry) 



______________________ 
 
 the fundamental principle of dependent arising is the "noble 
norm" of the Dhamma: 

► dependent arising is explained by way of:  

a) a fourfold axiomatic statement, and 

b) an illustration or thematic statement 

► the fourfold axiomatic statement is introduced by the adverb 
yadidaṃ, lit. "namely this" or "that is to say", that marks what 
follows as an illustration 

► the twelve-linked formula beginning with the words avijjāpaccayā 
saṅkhārā is the illustration 

► the important thing is the basic principle involved, that is, the 
fourfold statement beginning with "this being" (imasmiṃ sati) 

Iti imasmiṃ sati idaṃ hoti, 
imassuppādā idaṃ uppajjati 
imasmiṃ asati idaṃ na hoti, 
imassa nirodhā idaṃ nirujjhati - 
yadidaṃ avijjāpaccayā saṅkhārā ... 
With the arising of this - this arises 
This not being - this does not come to be 
With the cessation of this - this ceases. 
- and that is to say, dependent on ignorance, preparations … 
(e.g. Bahudhātuka-sutta, MN III 63) (pp. 29–30) 

► in short, "dependent arising is a relatedness of this to that" 
(idappaccayatā paṭiccasamuppādo) 

► distinction between dependent arising (paṭiccasamuppāda) and 
things that are dependently arisen (paṭiccasamuppannā dhammā): 

"Monks, I will teach you dependent arising and things that are 
dependently arisen …  
that elementary nature, that orderliness of the Dhamma, that norm 
of the Dhamma, the relatedness of this to that does stand as it is." 
(Paccaya-sutta, SN II 25) 

So from this it is clear that the underlying principle could be 
understood even with the help of a couple of links. (p. 31) 



 
 any given two links are sufficient to illustrate the law by way of 
exemplification: e.g., birth and decay-and-death: 

"What, monks, are things dependently arisen?" And then, taking 
up just one of the last links, he declares: "decay-and-death, 
monks, is impermanent, prepared, dependently arisen, of a nature 
to get destroyed, to pass away, fade away and cease." (pp. 31–32) 

Thus: 

► this arising, that arises → birth being, decay-and-death comes to 
be; with the arising of birth, decay-and-death arises 

► this ceasing, that ceases → birth not being, decay-and-death does 
not come to be; with the cessation of birth, decay-and-death cease 
 
 the cessation/liberation perspective: how do decay-and-death 
themselves decay and die? 

► name-and-form together with consciousness are the rallying 
point for all concepts of birth, decay, death and rebirth: 

"In so far only, Ānanda, can one be born, or grow old, or die, or 
pass away, or reappear, in so far only is there any pathway for 
verbal expression, in so far only is there any pathway for 
terminology, in so far only is there any pathway for designation, 
in so far only is the range of wisdom, in so far only is the round 
kept going for there to be a designation as the this-ness, that is to 
say: name-and-form together with consciousness." 
(Mahānidāna-sutta, DN II 63) 

All pathways for verbal expression, terminology and 
designation converge on name-and-form together with 
consciousness. The range of wisdom extends only up to the 
relationship between these two. And it is between these two that 
there is a whirling round so that one may point out a this-ness. In 
short, the secret of the entire saṃsāric existence is to be found in 
this whirlpool. (p. 33) 

→ Sermon 10 

► name in name-and-form means names and concepts (linguistic ≡ 
conceptual) 



→ Sermons 1, 9, 10 
 
 the whirlpool or vortex (between name-and-form and 
consciousness) as a simile for paṭicca samuppāda: 

► vaṭṭaṃ vattati: the whirl whirls, a whirling round 

► name-and-form is already a vortex on its own right: nominal form 
and formal name are dependently arisen 
► consciousness takes name-and-form as its object, but name-and-
form in turn depend on consciousness: a "conscious name-and-
form" and a "nominal-formal consciousness" 

→ Sermon 3 
 
 the vortex as the perpetual mis-placement of the ignorant: a this-
ness and an otherwise-ness (itthabhāvaññathābhāva) 

Itthabhāvaññathābhāvaṃ, saṃsāraṃ nātivattati, "does not get 
away from the round which is a this-ness and an otherwise-ness" 

… the concept of a 'here' arose with the birth of a whirlpool. … 
The cycle of saṃsāra, represented by birth and death, jāti maraṇa 
saṃsāraṃ, is equivalent to an alternation between this-ness and 
otherwise-ness, itthabhāvaññathābhāva. … this recurrent 



alternation between this-ness and otherwise-ness is nothing but a 
journey of ignorance itself [sā gati avijjāya eva]. (p. 37) 

As in the case of a whirlpool, this-ness is to be seen together with 
an otherwise-ness. This illustrates the conflict characteristic of 
existence. Wherever a this-ness arises, a possibility for an 
otherwise-ness comes in. Itthabhāva and aññathābhāva go 
together. (p. 38) 

 impermanence as the otherwise-ness of/in that which changes 
(vipariṇāmaññathābhava) (e.g., Piyajātika-sutta, MN II 110) 

Now here too we have the word aññathābhāva. Here the word 
preceding it, gives a clue to its true significance. Vipariṇāma is 
quite suggestive of a process of evolution. Strictly speaking, 
pariṇāma is evolution, and pariṇata is the fully evolved or mature 
stage. The prefix vi stands for the anti-climax. The evolution is 
over, now it is becoming other. Ironically enough, this state of 
'becoming-other' is known as otherwise-ness, aññathābhāva. And 
so this twin, itthabhāva and aññathābhāva, tell us the nature of 
the world. Between them, they explain for us the law of 
impermanence. (p. 38) 

 arising and passing away (samudaya-vaya), and an otherwise-ness 
of that which (apparently) persists (ṭhitassa aññathattā), rather than a 
three-phased arising, persisting and breaking up (uppāda, ṭhiti, 
bhaṅga), or a momentary arising and passing away: 

Uppādo paññāyati, vayo paññāyati, ṭhitassa aññathattaṃ 
paññāyati 

"an arising is manifest, a passing away is manifest and an 
otherwise-ness in the persisting is manifest." (p. 38) 

… what the world takes as static or persisting is actually not so. 
The so-called 'static' is from beginning to end an otherwise-
ness. Now if we are to relate this to the two links jāti and 
jarāmaraṇaṃ in paṭicca samuppāda, we may say that as soon as 
one is born the process of otherwise-ness sets in. Wherever there is 
birth, there is death. (p. 39) 

 



 the transcendence (ati-vattati) of saṃsāra: the death-less as birth-
less, the disintegration rather than perennial continuation of 
existence: 

Before the advent of the Buddha, the world believed in the 
possibility of a birth devoid of decay-and-death. It believed in a 
form of existence devoid of grasping. Because of its ignorance 
of the pair-wise relatedness of this-to-that, idappaccayatā, it went 
on with its deluded search. ... 

According to the teaching of the Buddha, the concept of birth is 
equivalent to the concept of a 'here'. As a matter of fact, this birth 
of a 'here' is like the first peg driven for the measurement of a 
world. Because of the pair-wise relationship, the very first 
'birthday-present' that one gets as soon as one is born, is - death. 
The inevitable death that he is entitled to. 

 
 a cognitive, emotional and conative vortex at once (not distinct in 
early Buddhism): delight in and fear of the otherwiseness for those 
who are " fully given to contact" (Loka-sutta, Ud 32) 

What one delights in, is 'becoming' and that is a source of fear. 
And yassa bhāyati taṃ dukkhaṃ, what one fears, or is afraid of, 
that is suffering. And of what is one afraid? One is afraid of the 
otherwise-ness of the thing that one holds on to as existing. So the 
otherwise-ness is the suffering and the thing grasped is a source of 
fear. (p. 41) 

 
 insight into otherwise-ness (the fabrication of a self, a thing-ness) 
is the basic understanding of idappaccayatā. It can only arise from the 
ending of the becoming-otherwise itself: 

What is known as the arising of the Dhamma-eye is the 
understanding of this predicament in worldly existence. But that 
Dhamma-eye arises together with a solution for this predicament:  

Yaṃ kiñci samudayadhammaṃ sabbaṃ taṃ nirodhadhammaṃ. 
"Whatever is of a nature to arise, all that is of a nature to cease". 
(Dhammacakkappavattana-sutta, SN V 423) 

► the possibility of cessation is a by-product of conditionality: 



As far as the arising aspect is concerned, this whirlpool is formed 
due to the grasping through craving, conceit and views. Once this 
saṃsāric whirlpool is formed, it keeps on attracting all that is in 
the world, all that is within its reach, in the form of craving and 
grasping. But there is a cessation to this process. It is possible 
to make it cease. Why? Because it is something arisen due to 
causes and conditions. Because it is a process based on two 
things, without a self to hold sway. (p. 42) 

 the end of the whirl for stream-entrants: the Dhamma-eye  

what is called the Dhamma-eye, is the ability to see the Nibbānic 
solution in the very vortex of the saṃsāric problem … one could 
… put an end to this vortex by understanding its cause and 
applying the correct means for its cessation. (Sermon 3, p. 48) 

 
► the "(mere) glimpse-from-a-distance theory" and the Nibbāna-
experience at stream-entry  

… in accordance with the Dhamma it may be said that the norm 
of immediacy is applicable even to the knowledge of the first 
path … a long line of epithets is used with reference to him [one 
who attains to the fruit of stream-winning] in the suttas as his 
qualifications: Diṭṭhadhammo pattadhammo viditadhammo 
pariyogāḷhadhammo tiṇṇavicikiccho vigatakathaṃkatho 
vesārajjappatto aparappaccayo satthusāsane. (Ambaṭṭha-sutta, DN I 
110) (p. 24) 

This string of epithets testifies to the efficacy of the realization by 
the first path. It is not a mere glimpse of Nibbāna from a 
distance. It is a reaching, an arrival or a plunge into Nibbāna. 

… Even with the first blow the sea-water parted, so that one could 
see the bottom. Similarly the sweeping influxes are parted for a 
moment when the transcendental path arises in a mind, enabling 
one to see the very bottom - Nibbāna. In other words, all 
preparations (saṅkhāras) are stilled for a moment, enabling one to 
see the cessation of preparations. (p. 25) 

Having known the destruction of preparations … Become a 
knower of the un-made. (Dhp 383) (p. 25) 



… preparations part for a moment to reveal the very bottom 
which is 'unprepared', the asaṅkhata. Akata, or the un-made, is 
the same as asaṅkhata, the unprepared. So one has had a 
momentary vision of the sea bottom, which is free from 
preparations. Of course, after that experience, influxes flow in 
again. But one kind of influxes, namely diṭṭhāsavā, influxes of 
views, are gone for good and will never flow in again. (p. 26) 

 
 Nibbāna not to be "taken as an object", nor as a "sign" (because it is 
itself the unplugging from the dependently arisen sign of 
permanence): 

What is called akata or asaṅkhata, the un-made or the un-
prepared, is not something out there in a distance, as an object of 
thought. It is not a sign to be grasped by one who wants to 
attain Nibbāna. Language encourages us to think in terms of 
signs. Very often we find it difficult to get rid of this habit. (p. 26) 

It seems, then, that though we say we 'attain' Nibbāna there is 
nothing to gain and nothing to lose. If anything - what is lost is 
an ignorance that there is something, and a craving that there 
is not enough - and that is all one loses. (p. 27) 



 

 
 

Sermon 3 
 

Salient point:  

● rebirth in relation to dependent arising 
______________________ 
 
 designation is possible as a result of an activity, a state of unrest of 
a "this place" versus a "that" place: 
► designation is related to conditionality 
► all concepts have the nature to arise 
 
 a state of "rest": 

► the wisdom that realises Nibbāna penetrates through even 
concepts: udayatthagāminī paññā ariyā nibbedhikā (e.g. Saṅgīti-sutta, DN III 
237) → Sermon 4 

► the notion of penetration is implicit in the insight into 
conditionality (yaṃ kiñci samudayadhammaṃ, sabbaṃ taṃ 
nirodhadhammaṃ) 
► yoniso manasikāra, "attention by way of the matrix", as the mode 
of "radical" attention leading to insight into paṭicca-samuppāda → 
"attention by way of the vortex" for the vortex to come to rest 

► manasikāra is a factor of nāma → the unwinding begins from 
within the winding! 
► central role of sustained yonisomanasikāra and satisampajañña 
when practicing towards the unwinding 
 
 the insight progression of the bodhisattva Vipassī unfolded 
through radical attention/reflection (yoniso manasikārā ahu paññāya 
abhisamayo) in the Pali version of the Mahāpadāṇa-sutta (DN II 31) 

… in yoniso manasikāra always the attention has to turn towards 
the place of origin [of the vortex]. 



So, true to this method, we find the bodhisatta Vipassī starting his 
reasoning from the very end of the paṭicca samuppāda formula: 
Kimhi nu kho sati jarāmaraṇaṃ hoti, kiṃ paccayā jarāmaraṇaṃ? 
"Given what, does decay-and-death come to be, from which 
condition comes decay-and-death?" And to this question, the 
following answer occurred to him: Jātiyā kho sati jarāmaraṇaṃ 
hoti, jātipaccayā jarāmaraṇaṃ. "Given birth, does decay-and-
death come to be, from birth as condition comes decay-and-
death." In the same manner, taking pair by pair, he went on 
reasoning progressively. … 

He went on reasoning like this up to and including name-and-
form. But when he came to consciousness, he had to turn back. 
When he searched for the condition of consciousness, he 
found that name-and-form itself is the condition, whereby he 
understood their interdependence (pp. 51–52) 

► the bodhisattva's realises, by means of radical attention, the 
convergence of all concepts of birth, decay-and-death on the 
relationship between consciousness and name-and-form: 

"This consciousness turns back from name-and-form, it does 
not go beyond. In so far can one be born, or grow old, or die, or 
pass away, or reappear, in so far as this is, namely: consciousness 
is dependent on name-and-form, and name-and-form on 
consciousness …" (pp. 51–52) 

► the bodhisattva's realises, by means of radical attention, the 
cessation aspect, by seeing the breaking up of the "vital [= mortal] 
link" between name-and-form and consciousness: 

"In the absence of what, will decay-and-death not be, with the 
cessation of what, is the cessation of decay-and-death?" And as 
the answer to it, the following thought occurred to him: … "In the 
absence of birth, there is no decay-and-death, with the cessation 
of birth is the cessation of decay-and-death."  

Likewise he went on reflecting progressively, until he reached the 
link between name-and-form and consciousness, and then it 
occurred to him:  

Nāmarūpanirodhā viññāṇanirodho, viññāṇanirodhā nāma-
rūpanirodho. "From the cessation of name-and-form comes 



the cessation of consciousness, from the cessation of 
consciousness comes the cessation of name-and-form."  

Once this vital link is broken, that is, when consciousness ceases 
with the cessation of name-and-form, and name-and-form ceases 
with the cessation of consciousness, then all the other links 
following name-and-form, such as the six sense-bases, contact 
and feeling, come to cease immediately. (pp. 52–53) 

► the bodhisattva's attainment of full awakening by continuing to 
contemplate the arising and passing away of the five clinging 
aggregates after having found this path of insight to awakening 
(vipassanā maggo bodhāya): 

the pivotal point, in this path of insight, is the relationship 
between name-and-form and consciousness … (p. 53) 

 
 why does the bodhisattva make no mention of the two links of 
avijjā and saṅkhārā? 

► according to the commentarial explanation, he could not see 
them, as they belong to the past (Sv II 459): 

But this is not the reason. The very ignorance regarding the 
relationship between name-and-form and consciousness - is 
avijjā. And what accounts for the continuity of this relationship - 
is saṅkhārā. It is because of these preparations that the vortical 
interplay between consciousness and name-and-form is kept 
going. 

Simply because the first two links are not mentioned in the sutta, 
the commentators give the explanation that they belong to the 
past. But it should be clear that the bodhisatta Vipassī could not 
have aroused the Dhamma-eye without those two links. Why they 
are not specially mentioned here is because they are in the 
background. It is true that there is a mode of exposition, in which 
avijjā, or ignorance, takes precedence. But what we have here is 
a different mode of exposition, according to which one has to 
stop short at the interrelation between consciousness and 
name-and-form. (p. 53) 

According to that accepted interpretation, presented by the 
venerable author of the Visuddhimagga, the first two links of the 



formula belong to the past, and the last two links belong to the 
future. The remaining eight links in the middle are taken to 
represent the present. That means, we have here the three 
periods of time. So it is not - timeless.  

And that is why they explained that the bodhisatta Vipassī did not 
see the first two links. Perhaps, the presumption is, that since 
these two links belong to the past, they can be seen only by the 
knowledge of the recollection of past lives. (p. 56) 

 
► note the variants in the parallel versions (ven. Anālayo):  

1) parallel DĀ 1 only reports his tracing the links in arising and 
cessation mode; has neither the reciprocal conditioning of 
consciousness and name-and-form, nor the bodhisattva's 
contemplation of the five aggregates.  

2) parallel in Sanskrit fragments does have reciprocal 
conditioning of consciousness and name-and-form and 
contemplation of the impermanent nature of the five 
aggregates 

3) main point: all versions agree that he discovered dependent 
arising without having cultivated recollection of past lives 

 
 ignorance (avijjā) and "preparations" (saṅkhārā) have a key part in 
the name-and-form and consciousness vortex: 

► in relation to the four noble truths, this is especially important as 
regards dukkhasamudaya (2nd truth = craving) and dukkhanirodha (3rd 
truth = cessation of craving): 

… the current of water forgets its own impermanent, 
suffering and not-self nature, and goes ahead in search of a 
permanent, pleasurable and self nature. And this itself - is 
avijjā, or ignorance. This very tendency of the narrow water 
current to push on against the main body of water, is itself what is 
called consciousness. [i.e., nāma-rūpa turns itself into 
something permanent, pleasurable and self nature and tends 
its five-fingers to grab it(self)] 

Similarly, in the context of the saṃsāric individual, what forms 
the background for the interplay between consciousness and 



name-and-form, is the non-understanding that the net result of 
the interplay is suffering, that it only leads to suffering 
[caused by: craving]. In other words, it is the tendency to go 
ahead in search of a state of permanence, pleasure and self, 
ignoring the three characteristics of impermanence, suffering and 
not-self.  

The heap of preparations or efforts arising out of that 
tendency are the saṅkhārās. It is on these very preparations or 
efforts that consciousness depends, and then we have name-
and-form existing in relation to it. On the side of name-and-form, 
or beyond it, we have all the other links of the paṭicca 
samuppāda. (p. 54) 

► these efforts and activities prompted by ignorance are the 
perversion of existence: 

So here we have ignorance on one side and craving on the other, 
as a result of the abyss formed by the whirlpool. In order to 
satisfy this craving there is that power of attraction: grasping. 
Where there is grasping, there is existence, or bhava. The entire 
whirlpool now appears as a centre of activity. (p. 35) 

► the perversion of existence is by nature conflictual because 
existence is based on such a conflict/clash, and is thereby at conflict 
and in a clash with itself: 

In fact existence in its entirety is not much different from the 
conflict of that obstinate current of water with the main 
stream. (p. 35) 

► perversion and conflict spread from within (the person) to 
without (the society): 

This characteristic of conflict is so pervasive that it can be seen 
even in the basic laws governing the existence of a society. In our 
social life, rights and responsibilities go hand in hand. We can 
enjoy certain privileges, provided we fulfil our duties. So here 
too we have a tangle within and a tangle without. 



… And what about the field of economics? There too the basic 
principles show the same weakness. Production is governed by 
laws of supply and demand. There will be a supply so long as 
there is a demand. Between them there is a conflict. … The 
price mechanism is on a precarious balance and that is why some 
wealthy countries are forced to the ridiculous position of dumping 
their surplus into the sea. All this shows that existence is basically 
in a precarious position. (pp. 35–36) 

 

 the two bundles of reeds simile taught by the venerable Sāriputta: 
consciousness and name-and-form are compared to two bundles of 
reeds. The two bundles stand, one supporting the other. If one 
bundle is drawn out, the other would fall down. And if the latter is 
drawn out, the former will fall down. (Naḷakalāpī-sutta, SN II 114) 

► the mutual interrelation between consciousness and name-and-
form is like that of two bundles of reeds, mutually supporting each 
other, with other bundles leaning on to the name-and-form bundle: 
"Dependent on name-and-form, the six sense-bases; dependent on 
the six sense-bases, contact; dependent on contact, feelings (and so 
on)" 

► an implication of the two bundles of reeds simile is the sandiṭṭhika, 
akālika and ehipassika nature of the breakthrough into dependent 
arising (through dependent cessation) 

Now, as soon as the consciousness bundle is drawn out, all the 
others on the right side fall down immediately. There is no 
interval. True to the qualities of the Dhamma, summed up in the 
terms sandiṭṭhika, akālika and ehipassika, that is, to be seen here 



and now, not involving time, and inviting to come and see, the 
entire mass of saṃsāric suffering ceases immediately. … 

That is why we have pointed out that the concepts of birth, 
decay-and-death are of the nature of fading away. That is also 
why decay-and-death have been described as impermanent, made 
up, dependently arisen, of a nature to wither away, pass away, 
fade away and cease … (Paccaya-sutta, SN II 26) 

When one comes to think of it, one may find it difficult to 
understand why decay-and-death are called impermanent and 
withering or decaying. But the reason is that all concepts, in so 
far as they are leaning on to the name-and-form bundle, have 
to fall down when the opposite bundle of reeds is drawn out. 



That is to say that the entire mass of saṃsāric suffering ceases 
immediately, and the whirlpool of saṃsāra comes to an end. 
(p. 55) 

So the concepts of birth, decay-and-death, passing away and 
reappearing, are meaningful only in the context of the saṃsāric 
vortex between consciousness and name-and-form. If somehow 
or other this interrelation could be broken, this saṃsāric 
vortex, the whirlpool, could be stopped, then, after that, 
nothing remains to be said, nothing remains to be predicated. 
(p. 50) 

→ Sermons 8 and 10 

 the insight into the law of dependent arising is its immediate 
experiential cessation → time as a function of conditionality and 
impermanence evaporates when the unconditioned is attained 
through the cessation of conditionality in the present 
 
 such a cessation is sandiṭṭhika, is akālika, is ehipassika: 

Yo paṭiccasamuppādaṃ passati so dhammaṃ passati; yo 
dhammaṃ passati so paṭiccasamuppādaṃ passati. 

"He who sees the law of dependent arising, sees the Dhamma; he 
who sees the Dhamma, sees the law of dependent arising." 
(Mahāhatthipadopama-sutta, MN I 190, spoken by ven. Sāriputta) (p. 56) 

  
 the dimension of timelessness of this realisation indicates that it is 
not necessary to exclusively rely on a three lives period 
interpretation of dependent arising in order to make sense of the 
end of dependent arising 

► from this follows that the realisation of dependent arising at 
stream-entry does not require recollection of past lives: 

The question, then, is how a stream-winner, who has no 
knowledge of the recollection of past lives, can get this insight. (p. 
56) 

 an experiential knowledge of past lives is not necessary for the 
realisation of the essenceless nature of existence in the (timeless) 
present: 



As a matter of fact, the purpose of the formula of dependent 
arising is to show the way of arising and cessation of the entire 
mass of suffering, and not to illustrate three stages in the saṃsaric 
journey of an individual.  

The distinctive feature of this law of dependent arising is its 
demonstrability in the present, as suggested by the terms 'to be 
seen here and now' and 'timeless', even as the bodhisatta Vipassī 
discovered it, through radical reflection itself. The salient 
characteristic of the teaching of the Buddha is its visibility here 
and now and timelessness. … 

Whatever existence there was in the past, that too had the 
same essence-less nature. And whatever existence there will be 
in the future, will have this same essencelessness. And I see it 
now, in my own mental continuum, as something visible here 
and now, not involving time. It is with such a conviction that the 
noble disciple utters the words: "Arising, arising! Cessation, 
cessation!". (pp. 59–60)  

 
 jāti and the descent of consciousness into a mother's womb: 

► jāti as the "descent of consciousness" does point to the actual 
change of the consciousness from a certain standpoint related to 
nāma-rūpa in the present life/birth to a certain standpoint related to 
nāma-rūpa in the subsequent life/birth (name-and-form secure birth 
as a this-ness, or itthatta), see the four-part catechism in the 
Mahānidāna-sutta (DN II 63) 

► the reciprocal conditioning between the changing processes of 
consciousness and name-and-form during the lifetime of a person 
takes place in a similar manner to when "entering the mother's 
womb" at the time of conception 

► the process of consciousness which "enters" the womb is the 
necessary condition for the experience of name-and-form at 
conception, during gestation, childhood, etc. 

"Therefore, Ānanda, this itself is the cause, this is the reason, 
origin and condition for name-and-form, namely consciousness." 



→ ven. Anālayo's comments at the beginning of lecture 9 in relation to jāti 
(birth/rebirth) as the "descent of consciousness" in the twelve-links formula 
of dependent arising 

► the main point of the four-part catechism in the Mahānidāna-sutta 
highlighted by the ven. K. Ñāṇananda is that ignorance and 
preparations are not past causes: 

So from this discussion, too, it is obvious that, simply because 
there is a reference to a mother's womb in it, we cannot conclude 
that ignorance and preparations are past causes. It only highlights 
the mutual relationship between consciousness and name-and-
form. (pp. 60–63) 

 
 the unestablishment of consciousness on name-and-form has 
critical soteriological relevance: 

[4] "If, Ānanda, consciousness were not to find a footing, or get 
established in, name-and-form, would there be an arising or origin 
of birth, decay, death and suffering in the future?" "No indeed, 
Lord", says Venerable Ānanda.  

The consciousness of a saṃsāric individual is always an 
established consciousness. It is in the nature of this 
consciousness to find a footing on name-and-form. These two go 
together. (p. 63) 

► a person who has attained to vision (dassanasamāpatti) sees a 
man's stream of consciousness that is not cut off on either side, 
established in this world and in the next (idha loke patiṭṭhitañca para 
loke patiṭṭhitañca) → consciousness of a saṃsāric individual 

► this is opposed to a man's stream of consciousness not cut off on 
either side, and not established in this world or in the next → 
consciousness of an arahant (Sampasādanīya-sutta, DN III 105) (p. 63) 

► the ongoing knotting in the consciousness of the saṃsāric 
individual versus the late notion of "relinking consciousness" 
(paṭisandhi viññāṇa): 

Because of this [i.e., the consciousness of an ordinary 
saṃsāric individual being always established] we can say that 
there is always a knot in the consciousness of the saṃsāric 
individual. For him, this world and the next world are tied 



together in a knot. In this case, what is needed, is only the 
untying of the knot. There is no need of a fresh tying up, as 
the knot is already there. … 

What is meant by this term paṭisandhi? It seems to imply a tying 
up of two existences. After death there is a 'relinking'. ... 

The question, then, is why a tying up is brought in, while 
granting the relationship by mutuality condition. Because, 
going by the same simile [i.e., the two bundles of reeds simile], it 
would be tantamount to saying that rebirth-linking-consciousness 
straightens up when death-consciousness falls, as if, when one 
bundle of reeds is drawn, the other straightens up. This 
contradicts the nature of mutuality condition. There is no 
timelessness here. Therefore paṭisandhi is a term that needs 
critical scrutiny. 



The mental continuum of a saṃsāric being is always knotted 
with a tangle within and a tangle without. [Jaṭāsutta, SN I 13 → 
Sermon 1] And it is already implicit in the relationship between 
consciousness and name-and-form. … 

Seen in this way, there is no need for a fresh tying up, or 
relinking, because it is the same vortex that is going on all the 
time. In the context of this saṃsāric vortex, the 'there' becomes a 
'here', and a 'here' becomes a 'there'. The distant becomes a near, 
and a near becomes a distant. 

It is owing to this state of affairs that the consciousness of the 
saṃsāric individual is said to be always established. There is a 
certain twin character about it. Whenever consciousness leaves 
this body for good, it goes and rests on a name-and-form object 
which it had already taken up. In other words, this is why the 
Buddha did not find it necessary to coin a new term to express 
the idea of conception in some mother's womb. (pp. 65–68) 

 
 from the stationing of consciousness to the relinquishing of any 
object for the stationing of consciousness → to deprive 
consciousness of its object amounts to the end of this entire mass of 
dukkha: 

[1] … whatever one intends, whatever one mentally 
constructs, whatever lies latent, that becomes an object for the 
stationing of consciousness. … 

[2] … even if one does not intend or construct mentally [at the 
time of death], but has a latency, that becomes an object for 
the stationing of consciousness. … 

[3] … when one neither intends, nor constructs mentally, and 
has no latency either, then there is not that object for the 
stationing of consciousness. There being no object, there is no 
establishment of consciousness. When consciousness is not 
established and not grown up, there is no descent of name-and-
form, and with the cessation of name-and-form, there comes to be 
… Thus is the cessation of this entire mass of suffering. (Cetanā-
sutta, SN II 66) (pp. 68–70) 

 



 
Sermon 4 

 
Salient point:  

● dependency (& in-dependence through uncommitting to the 
"conjoined pairing" of concepts) 
______________________ 
 
 consciousness itself is dependently arisen: 

► the view that this selfsame consciousness fares on in saṃsāra by 
itself is refuted as a wrong view (Mahātaṅhāsaṅkhaya-sutta, MN I 256): 
consciousness changes its "point of view" in dependence on 
changing name-and-form 

► need for a condition for the landing and establishment of 
consciousness: 

On the one hand, for the sustenance and growth of name-and-
form in a mother's womb, consciousness is necessary. On the 
other hand, consciousness necessarily requires an object for its 
stability. It could be some times an intention, or else a thought 
construct. In the least, it needs a trace of latency, or anusaya. (p. 
74) → Sermon 3 

 
 a fresh dukkha-tree [the Dukkha Tree of Life-and-Death] continues 
to grow and renew itself (branches and roots are intertwined): 

When consciousness gets established in a mother's womb, with this 
condition in the least, name-and-form begins to grow. It grows, as it 
were, with a flush of branches, in the form of the six sense bases, to 
produce a fresh tree of suffering. (p. 74) 

"Just as a tree, so long as its root is unharmed and firm,  
Though once cut down, will none the less grow up again,  
Even so, when craving's latency is not yet rooted out, 



This suffering gets reborn again and again." (Dhp 338) (pp. 74–75)  

 

► here consciousness grows in the field of kamma with craving as 
the moisture: 

"Kamma is the field, consciousness is the seed, craving is the 
moisture." (Paṭhamabhava-sutta, AN I 223) (p. 75) 

► but for the arahants: the roots [of existence] destroyed, made like 
a Palmyra stump, deprived of the conditions of development, not 
destined for future arising 

► the arahant does not moisten with craving the seed of 
consciousness (sineham assa nānuppavecche) (Muni-sutta, Sn 209) 
 
 embodiment ("in this body with consciousness", imasmiñca 
saviññāṇake kāye) is not just the physical body or its appearance, but 



the subjective "image" (bimba) that falls on consciousness and forms 
its object (Selā-sutta, SN I 134) 

► the cessation of the consciousness on which the image falls + the 
cessation of the image is Nibbāna: 

The cessation of consciousness is none other than Nibbāna. … 
An arahant's experience of the cessation of consciousness is at 
the same time the experience of the cessation of name-and-form. 
(pp. 76–77) 

 
 the cycle of rebirth (punabbhava), craving leading to rebirth 
(ponobhavikā) and dependency (nissaya): 

► nissaya "association" (and thus leaning or depending on) and 
nissita "one who associates with" (and thus one who leans or depends 
on) are keywords in relation to the latencies to craving and 
ignorance in  

► leaning with attachment and wavering: association and 
dependency 

Worldlings have a tendency to tenaciously grasp the concepts in 
worldly usage, to cling to them dogmatically and lean on them. 
They believe that the words they use have a reality of their own, 
that they are categorically true in their own right. Their attitude 
towards concepts is tinctured by craving, conceit and views. 
(p. 78) 

► inclination (nati): 

"To the one attached, there is wavering. To the unattached one, 
there is no wavering. When there is no wavering, there is calm. 
When there is calm, there is no inclination. When there is no 
inclination, there is no coming and going. When there is no 
coming and going, there is no death and birth. When there is no 
death and birth, there is neither a 'here' nor a 'there' nor a 'between 
the two'. This itself is the end of suffering." (Channovāda-sutta, 
MN III 266) 

► correlation between inclination (nati) and craving: bending 
forward and the idea of a journey (saṃsāra) 



… due to his wavering and unsteadiness or restlessness, there is 
inclination, nati. … Because of that inclination or bent, there is 
a coming and going. Given the twin concept of coming and 
going, there is the dichotomy between passing away and 
reappearing, cuti/uppatti. When these two are there, the two 
concepts 'here' and 'there' also come in. And there is a 
'between the two' as well. Wherever there are two ends, there is 
also a middle. … Due to that dichotomous nature of the concepts, 
which beings tenaciously hold on to, the journeying in 
saṃsāra takes place in accordance with craving. … an 
alternation or transition occurs. (p. 79) 

 the nissita terminology and the duality are at the basis of the 
worldling's views in the Kaccāyanagotta-sutta: 

"Lord, 'right view', 'right view', they say. But how far, Lord, is 
there 'right view'?"  

"This world, Kaccāyana, for the most part, bases its views on 
two things: on existence and non-existence. Now, Kaccāyana, 
to one who with right wisdom sees the arising of the world as it 
is, the view of non-existence regarding the world does not occur. 
And to one who with right wisdom sees the cessation of the world 
as it really is, the view of existence regarding the world does not 
occur." 

"The world, Kaccāyana, for the most part, is given to 
approaching, grasping, entering into and getting entangled as 
regards views. Whoever does not approach, grasp, and take his 
stand upon that proclivity towards approaching and grasping, that 
mental standpoint, namely the idea: 'This is my soul', he knows 
that what arises is just suffering and what ceases is just suffering. 
Thus, he is not in doubt, is not perplexed, and herein he has the 
knowledge that is not dependent on another. Thus far, Kaccāyana, 
he has right view." 

 contrast between the worldling who is prone to dogmatic 
involvement in concepts and the point of view of the noble disciple, 
in whom even the proclivity towards such a dogmatic involvement is 
absent: 



"The world, Kaccāyana, for the most part, is given to 
approaching, grasping, entering into and getting entangled as 
regards views. Whoever does not approach, grasp, and take his 
stand upon that proclivity towards approaching and grasping, that 
mental standpoint, namely the idea: 'This is my soul', he knows 
that what arises is just suffering and what ceases is just 
suffering. Thus, he is not in doubt, is not perplexed, and herein he 
has the knowledge that is not dependent on another. Thus far, 
Kaccāyana, he has right view." 

 the law of dependent arising itself is declared as the middle path: 

"'Everything exists', Kaccāyana, is one extreme. 'Nothing exists' 
is the other extreme. Not approaching either of those extremes, 
Kaccāyana, the Tathāgata teaches the Dhamma by the middle 
way: From ignorance as condition … Such is the cessation of this 
entire mass of suffering." (Kaccāyanagotta-sutta, SN II 17) (pp. 80–82) 

 
 the law of dependent arising "dissolves the antinomian conflict in 
the world": 

► according to the usage of the noble ones, the world is that which 
arises in the six sense bases (ariyassa vinaye loko) (Lokakāmaguṇa-sutta, 
SN IV 95) 

► the arising (samudaya) and cessation (nirodha) of the "world" 
through his/her own world of the six sense bases is a fact of 
experience for the noble disciple, he/she "herein … has a knowledge 
that is not dependent on another" (aparappaccayā ñāṇam ev'assa ettha 
hoti). 

The noble disciple sees the arising and the cessation of the world 
through his own six sense bases. (p. 83) 

► the noble disciple is endowed with the noble penetrative wisdom 
of seeing the rise and fall, udayatthagāminiyā paññāya sammanāgato 
ariyāya nibbhedikāya (e.g. Sangīti-sutta, DN III 237): 

This penetration is through the rigidly grasped almost 
impenetrable encrustation of the two dogmatic views in the world, 
existence and non-existence. (p. 85) 



► the penetrative wisdom of the noble ones amounts to the 
abandonment of the personality view (sakkāyadiṭṭhi): 

It is the very inability to grasp these views dogmatically that is 
spoken of as the abandonment of the personality view, 
sakkāyadiṭṭhi. The ordinary worldling is under the impression 
that things exist in truth and fact, but the noble disciple, 
because of his insight into the norm of arising and cessation, 
understands the arising and ceasing nature of concepts and 
their essencelessness or insubstantiality.  

… understanding of the relatedness of this to that, idappaccayatā, 
implicit in the law of dependent arising … penetrates through 
those extreme views. It resolves the conflict between them. But 
how? By removing the very premise on which it rested, and that is 
that there are two things. 

 
 artificial conceptual boundaries → vision in terms of processes: 

► e.g., birth and decay-and-death: a conjoined pair 

So long as one does not accept the fact that these two links, birth 
and decay-and-death, are a conjoined pair, one would see between 
them a conflict. Why? Because one grasps birth as one end, and 
tries to remove the other end, which one does not like, namely 
decay-and-death. One is trying to separate birth from decay-
and-death. But this happens to be a conjoined pair. 
"Conditioned by birth, monks, is decay-and-death." This is the 
word of the Buddha. Birth and decay-and-death are related to 
each other. (pp. 87–88) 

► e.g., growth/decay (jāra): a matter of standpoint 

The word jarā, or decay, on analysis would make this clear. 
Usually by jarā we mean old age. The word has connotations of 
senility and decrepitude, but the word implies both growth and 
decay, as it sets in from the moment of one's birth itself. Only, 
there is a possible distinction according to the standpoint 
taken. This question of a standpoint or a point of view is very 
important at this juncture. This is something one should 
assimilate with a meditative attention. From beginning to end, 



it is a process of decay. But we create an artificial boundary 
between youth and old age... (p. 88) 

 there are no "independent variables" in the vortex of the 
committing to the "conjoined pairing" of conditionality, yet one 
commits and sinks 

 the non-committal: letting go and giving up are the unfailing 
method of victory (over Māra) 

The Buddha's solution to the … problem is a … let go-ism and 
giving up. It is a case of giving up all assets, 
sabbūpadhipaṭinissagga. You cannot separate these links from 
one another. Birth and decay-and-death are intertwined. This 
is a conjoined pair. So the solution here, is to let go. … It is by 
grasping and holding on that one comes into conflict with Māra. 
… 

Māra's forte lies in seizing and grabbing. … So when Māra 
comes round to grab, if we can find some means of foiling his 
attempt, or make it impossible for him to grab, then Māra will 
have to accept defeat.  

Now let us examine the Buddha's solution to this question. There 
are in the world various means of preventing others from 
grabbing something we possess. We can either hide our property 
in an inaccessible place, or adopt security measures, or else we 
can come to terms and sign a treaty with the enemy. But all these 



measures can sometimes fail. However, there is one unfailing 
method, which in principle is bound to succeed. A method 
that prevents all possibilities of grabbing. And that is - letting 
go, giving up. When one lets go, there is nothing to grab. In a 
tug-of-war, when someone is pulling at one end with all his 
might, if the other suddenly lets go of its hold, one can well 
imagine the extent of the former's discomfiture, let alone victory. 
It was such a discomfiture that fell to Māra's lot, when the 
Buddha applied this extraordinary solution. (pp. 89–90) 

 
 the Satipaṭṭhāna-sutta refrain as a practice towards independence: 

… 'atthi kāyo'ti vā pan'assa sati paccupaṭṭhitā hoti, yāvadeva 
ñāṇamattāya paṭissatimattāya; anissito ca viharati, na ca kiñci 
loke upādiyati. 

… Or else the mindfulness that 'there is a body' is established in 
him only to the extent necessary for just knowledge and 
further mindfulness. And he abides independent and does not 
cling to anything in the world. (Satipaṭṭhāna-sutta, M I 56) (p. 90) 

► ajjhatta-bahiddhā contemplation leads on to anissita: 

The farthest limit of the internal is the nearest limit of the 
external. The farthest limit of the external is the nearest limit of 
the internal. … Whatever it may be, the farthest limit of the 
ajjhatta remains the nearest limit of the bahiddhā. Whatever 
portion one demarcates as one's own, just adjoining it and at its 
very gate is bahiddhā. And from the point of view of bahiddhā, 
its farthest limit and at its periphery is ajjhatta. This is a 
conjoined pair. These two are interrelated. So the implication is 
that these two are not opposed to each other. That is why, by 
attending to them both together, as ajjhattabahiddhā, that 
dogmatic involvement with a view is abandoned. Here we 
have an element of reconciliation, which prevents adherence 
to a view. This is what fosters the attitude of anissita, 
unattached. … Inside and outside as concepts are neighbours 
to each other. It is the same as in the case of arising and ceasing 
… This fact has already been revealed to some extent by the 
Kaccāyanagottasutta. (pp. 91–92) 

 



 the arising-and-disappearing (udaya-vaya) are reminiscent of the 
conjoined pair of sunrise (udaya) and sunset (atthagama):  

 
► udayatthagaminī paññā is the wisdom that sees the rise and fall 

► cf. udaya-baya-ñāṇa as an insight knowledge: 

If we take this itself as an illustration, the farthest limit of the 
forenoon is the nearest limit of the afternoon. The farthest 
limit of the afternoon is the nearest limit of the forenoon. And 
here again we see a case of neighbourhood. When one 
understands the neighbourly nature of the terms udaya and 
atthagama, or samudaya and vaya, and regards them as 
interrelated by the principle of idappaccayatā, one penetrates 
them both by that mode of contemplating the rise and fall of the 
body together, samudayavayadhammānupassī vā kāyasmiṃ 
viharati, and develops a penetrative insight. (p. 92) 

 yāvadeva and anissita in the satipaṭṭhāna refrain are an antidote 
even to the proliferation of (meditative) name-and-form and 
consciousness: 

At that moment one does not take even the concept of body 
seriously. Even the mindfulness that 'there is a body' is 
established in that meditator only for the sake of, yavadeva, 
clarity of knowledge and accomplishment of mindfulness. The 
last sentence brings out the net result of that way of developing 
insight: "He abides independent and does not cling to anything in 
the world." … 



None of the objects, taken up for the foundation 
of mindfulness, is to be grasped tenaciously. Only their rise 
and fall is discerned. So it seems that, what is found in the 
Satipaṭṭhānasutta, is a group of concepts. These concepts serve 
only as a scaffolding for the systematic development of 
mindfulness and knowledge. The Buddha often compared his 
Dhamma to a raft: nittharaṇatthāya no gahaṇatthāya, "for 
crossing over and not for holding on to" (Alagaddūpama-sutta, 
MN I 134). Accordingly, what we have here are so many 
scaffoldings for the up-building of mindfulness and knowledge. 

► letting go also of meditative perception (saññā) 

→ Sermon 11 

 

 

Sermon 5 
 

Salient point:  

● influxes 

______________________ 
 

 the satipaṭṭhāna refrain throws into relief that "practice" is only a 
scaffolding to build up mindfulness and knowledge 

► a choice is given between leaning on to and dwelling in the 
scaffolding itself or utilising it for the purpose of erecting (and 
destroying!) a plank to surmount the influxes 

► grabbing or holding lightly (parāmasana and sammasana) the razor 
as an illustration for the method of reflection (sammasana) 
introduced by the Buddha in the Satipaṭṭhāna-sutta 

There is a certain special way in sharpening a razor. With the idea 
of sharpening the razor, if one grabs it tightly and rubs it on the 
sharpening stone, it will only become blunt. Parāmasana, 
grasping, grabbing, is something like that.  



What then is the alternative? A more refined and softer approach 
is required as meant by the term sammasana. There is a proper 
mode of doing it. One has to hold the razor in a relaxed way, 
as if one is going to throw it away. One holds it lightly, ready 
to let go of it at any time. But, of course, with mindfulness. 
The wrist, also, is not rigid, but relaxed. Hand is supple at the 
joints and easy to swing. Then with that readiness, one sharpens 
the razor, sliding it smoothly on the stone. First: up, up, up, then: 
down, down, down, and then: up down, up down, up down. The 
third combined movement ensures that those parts of the blade 
still untouched by the stone will also get duly sharpened. 

 
It is in the same manner that the razor of insight wisdom has 
to be whetted on the sharpening stone of the Satipaṭṭhānasutta. 
Inward, inward, inward - outward, outward, outward - inward 
outward, inward outward. Or else: arising, arising, arising - 
ceasing, ceasing, ceasing - arising ceasing, arising ceasing.  

Words and concepts have to be made use of, for attaining 
Nibbāna. But here the aim is only the up-building of 
mindfulness and knowledge. Once their purpose is served, 
they can be dismantled without being a bother to the mind. 
This is the significance of the concluding phrase "He abides 
independent and does not cling to anything in the world". (pp. 95–
96) 



→ Sermon 11 

► sammasana-ñāṇa: knowledge of comprehension [of the three 
characteristics of mental and physical processes] 
 
 the role of attention in the arising of mind objects (Samudaya-sutta, 
Satipaṭṭhāna-saṃyutta, SN V 184): 

 

arising (samudaya) and going 
down (atthagama) of: 

arising (samudaya) and going 
down (atthagama) of: 

nutriment (āhāra) body (kāya) 

contact (phassa) feelings (vedanā) 

name-and-form (nāmarūpa) mind (citta) 
attention (manasikāra) mind objects (dhamma) 

 
► object-ification through wrong attention → de-object-ification 
through radical attention → radical attention directed to the 
cessation of mind-objects and the mind itself → disentanglement of 
the namārūpa/viññāṇa tangle → cessation → Nibbāna: 

The fact that the mind-objects arise due to attention is noteworthy. 
All the mind-objects mentioned in the fourth section of 
contemplation arise when there is attention. And they go down 
when attention is not there. In other words, attending makes 
objects out of them. This way, we are reminded that, apart from 
making use of these words and concepts for the purpose of 
attaining Nibbāna, there is nothing worth holding on to or 
clinging to dogmatically. So if a meditator works with this aim in 
mind, he will be assured of a state of mind that is independent and 
clinging-free, anissita, anupādāna.  

… A mind-object is something that the mind hangs on to as the 
connotations of the word ārammaṇa (cp. ālambhana ["to 
seize"]) suggest. But because of the mode of insight wisdom 
outlined here, because of the middle path approach, even the 
tendency to 'hang-on' is finally done away with and the object 
is penetrated through. Despite the above connotations of 



'hanging on' (ārammaṇa), the object is transcended. 
Transcendence in its highest sense is not a case of surpassing, as 
is ordinarily understood. Instead of leaving behind, it penetrates 
through. Here then, we have a transcendence that is in itself a 
penetration. (pp. 97–98) 

 
 the arahant: 

"he neither grasps nor gives up" (Attadaṇḍa-sutta, Sn 954) 

"there is nothing taken up or rejected by him" (Duṭṭhaṭṭhaka-sutta, 
Sn 787) 

"he is neither attached to attachment, nor attached to detachment" 
(Suddhaṭṭhaka-sutta, Sn 795) 

"he is neither attached nor detached" (Jarā-sutta, Sn 813) 

"Monks, such a monk is called one who neither amasses nor 
diminishes; already diminished as he is, he neither gives up nor 
grasps; already given up as he is, he neither disbands nor binds 
together; already disbanded as he is, he neither exorcizes nor 
proficiates" (Khajjaniya-sutta, SN III 90) 

"For whom there is neither a farther shore,  
Nor a hither shore, nor both, 
Who is undistressed and unfettered, 
Him I call a Brahmin." (Dhp 385) 

"That monk who sees no essence in existence, 
Like one seeking flowers in Udumbara trees, 
Will give up the hither as well as the thither, 
Like the snake its slough that doth wither". (Uragasutta, Sn 5) (pp. 99–
101) 

 

► the arahant: one in whom the influxes are extinct (khīṇāsava) 

► Nibbāna: the extinction of the āsavas (āsavakkhaya) 

► his/her extinction of the āsavas – kāmāsava, bhavāsava and 
avijjāsava (incl. diṭṭhāsava) – is the distinct feature of an arahant 

Now the realization of the extinction of influxes, on the other 
hand, gives a certain assurance about the future. It is by this 
extinction of influxes that one wins to the certitude that there is no 



more birth after this. Khīṇā jāti, extinct is birth! Certitude about 
something comes only with realization. (p. 103) 

► arahantship is the cutting off of the whirlpool through the 
reaching of the desireless state: 

"He has cut off the whirlpool 
And reached desirelessness, 
The stream dried up now no longer flows. 
The whirlpool cut off whirls no more. 
This, even this, is suffering's end. (Dutiyalakuṇḍakabhaddiya-sutta, 
Ud 75) (p. 43) 

"From where do currents turn back, 
Where whirls no more the whirlpool, 
Where is it that name-and-form 
Is held in check in a way complete?" … 

"Where earth and water, fire and wind no footing find, 
From there it is that currents turn back. 
There the whirlpool whirls no more 
And there it is that name-and-form 
Is held in check in a way complete." (Sara-sutta, SN I 15) 

The reference here is to Nibbāna. Whether it is called 
sabbasaṅkhārasamatha, the stilling of all preparations, or 
asaṅkhatadhātu, the unprepared element, it means the state of 
cessation. And when the Arahant's mind is in that state, the four 
elements, which are like ghosts, do not haunt him. They do not 
get a 'footing' in that consciousness. When they fade away, due to 
detachment, those currents do not flow and the whirlpool whirls 
no more. Name and form are fully held in check there. (pp. 43–44) 

… the vortex does not exist for an arahant (Sermon 3, p. 49) 

 realisation, verification, truth-ascertainment: sacchikiriya/ 

sacchikaraṇīyā 

… atthi, bhikkhave, dhammā paññāya sacchikaraṇīyā, "… there 
are things, monks, that are realizable through wisdom." 
(Sacchikaraṇīya-sutta, AN II 182) 

… The fact of extirpating all influxes is to be realized by wisdom, 
and not by any other means. The fact that the influxes of 
sensuality, existence, ignorance, and views, will not flow in again, 



can be verified only by wisdom. That is why special mention is 
made of Nibbāna as something realizable. (Nibbuta-sutta, AN I 
159) (pp. 103–104) 

→ introductory lecture 

► the cessation of existence (bhavanirodha) comes about by the 
extinction of the influxes and is experienced by the arahants as a 
real-isation: 

Bhavanirodho Nibbānaṃ, "cessation of existence is Nibbāna" 
(Sāriputta-sutta, AN V 9) (p. 104) 

 
 the phenomenological sense of "existence": 

The very existence of 'existence' is especially due to the flowing 
in of influxes of existence. What is called 'existence' is not the 
apparent process of existing visible to others. It is something 
that pertains to one's own mental continuum. 

For instance, when it is said that some person is in the world of 
sense desires, one might sometimes imagine it as living 
surrounded by objects of sense pleasure. But that is not always the 
case. It is the existence in a world of sense desires, built up by 
sensuous thoughts. It is the same with the realms of form and 
formless realms. Even those realms can be experienced and 
attained while living in this world itself.  

Similarly, it is possible for one to realize the complete 
cessation of this existence while living in this very world. It is 
accomplished by winning to the realization that the influxes of 
sense desires, existence, and ignorance, no longer influence 
one's mind. (p. 104) 

 

 the caraṇa picture and the purification of the mind: 

"'Monks, have you seen a picture called a movie (caraṇa)?' 'Yes, 
Lord.' 'Monks, even that picture called a movie is something 
thought out by the mind. But this mind, monks, is more 
picturesque than that picture called a movie. Therefore, monks, 
you should reflect moment to moment on your own mind with the 
thought: For a long time has this mind been defiled by lust, hate, 
and delusion. By the defilement of the mind, monks, are beings 



defiled. By the purification of the mind, are beings purified. 
(Gaddula-sutta, SN III 151) (pp. 105–106) 

► wise reflection and sustained contemplation of one's own mind 
(citta-anupassanā) from moment to moment are the practice for the 
purification and undefiling of the mind 

 the movie film at the cinema simile 

Such a strange spell of delusion takes over. This is due to the 
intoxicating influence of influxes. If one wishes to enjoy a film 
show or a drama, one should be prepared to get intoxicated by it. 
Otherwise it will cease to be a film show or a drama for him. (p. 
108) 

→ Sermon 7 

► saṅkhārā as the make-up done by [saṃsāric] actors and actresses, 
yet a film or a drama is ultimately produced by the spectator itself: 

… the film producers and dramatists create a suitable 
environment, making use of the darkness and the make-up 
contrivances. These are the saṅkhāras, or the 'preparations'. 
However, to be more precise, it is the audience that make 
preparations, in the last analysis. (p. 109) 

► who's the movie director? 



► the āsāvas are needed to concoct a film or a drama by creating the 
necessary fertile environment for arousing delusion 

Whatever preparations others may make, if the audience does not 
respond with their own preparations along the same lines, the 
drama will not be a success. But in general, the worldlings have 
a tendency to prepare and concoct, so they would make up for 
any short comings in the film or the drama with their own 
preparations and enjoy them. (p. 110) 

► rāga and virāga: suppose the cinema doors are suddenly flung 
open, what happens to the vivid technicolour scene that is flashing 
on the screen?  

… the spectator has entered into a world of his own creation. 
If we are to analyse this situation according to the law of 
dependent origination, we may add that in fact he has a 
consciousness and a name-and-form in line with the events of the 
story, based on the preparations in the midst of the darkness of 
ignorance. With all his experiences in seeing the film show, he is 
building up his five aggregates. … 

So what was true with regard to the film show, is also true, in a 
deeper sense, with regard to the events leading up to the 
attainment of arahant-hood. With the dawn of that light of 
wisdom, the preparations, or saṅkhāra, lose their significance 
and become visaṅkhāra.  

Though for the world outside they appear as preparations, for the 
arahant they are not preparations, because they do not prepare a 
bhava, or existence, for him. They are made ineffective. 
Similarly, the prepared or the made-up, when it is understood as 
something prepared or made-up, becomes an un-prepared or an 
un-made. (pp. 110–111) 

 
► the fading away of ignorance compared to the fading away of 
pleasure and displeasure for the audience: 

If at any point of time that ignorance happens to cease, then there 
will be no pleasure or displeasure for the audience, however much 
make-up and pretension there is. (Sermon 6, p. 124) 

 



► the cessation of ignorance and preparations proceeds from 
stream-entry to "the complete fading away and cessation of that 
very ignorance" (avijjāya tveva asesavirāganirodhā) 

→ Sermon 9 
 

 

Sermon 6 
 

Salient point:  

● saṅkhārā 
______________________ 
 

 the simile of an artefact by a painter in the Dutiya-Gaddula-sutta 
highlights the made-up and illusory nature of the five aggregates 
 
 the simile of the mass of foam, water bubble, mirage, banana trunk 
(saṅkhārā) and magic show in the Pheṇapindūpama-sutta highlights 
the insubstantiality, essencelessness, emptiness and deceptiveness of 
the five aggregates 

 saṅkhārā prepare an apparent reality 

they impart an appearance of reality to 'parts' and 'acts' which 
make up a film or a drama. Realism, in the context of art and 



drama, amounts to an apparent reality. It connotes the skill in 
deceiving the audience. It is, in fact, only a show of reality. … So 
realism, in that context, means appearing as real. (p. 118) 

► ignorance is that which supports the deceptive quality of 
preparations: 

"the world appears as real to one who is fettered to delusion". 
(Udena-sutta, Ud 79) 

This means that the world has an apparent reality, that it merely 
gives the impression of something real to one who is deluded. It is 
clear, therefore, that saṅkhāras are responsible for some sort of 
preparation or concoction. What serves as the background for 
it, is the darkness of ignorance. This preparation, this 
concoction goes on, behind the veil of ignorance. (p. 119) 

► saṅkhārā intentionally prepare the prepared (saṅkhata) [= 5 
aggregates] into that state in the Khajjanīya-sutta (SN III 87) 

"And what, monks, would you say are 'preparations'? They 
prepare the prepared - that, monks, is why they are called 
preparations. And what is the prepared that they prepare? They 
prepare, as a prepared, form into the state of form ... They 
prepare the prepared, so, that is why, monks, they are called 
preparations." (p. 119) 

 
► compactness and unity and therein self-agency are mis-perceived 
wherever there appears an activity or movement:  

As we mentioned in connection with the simile of the whirlpool, 
viewed from a distance, the whirlpool appears as a centre or a 
base. In the same way, wherever there appears to be some form of 
activity, we tend to bring in the concept of a unit.  

Now it is this very ignorance, this 'ignoring', that becomes the 
seed-bed for preparations. The basic presumption of this 
ignorance is that preparations must originate from a unitary 
centre. (pp. 120–121) 

→ Sermon 2 

► with the unitary perception/concept of a body (in lieu of the 
impermanent and self-less four elements) intentions related to that 



concept of a body arise (kāyasañcetanā), followed by inward pleasure 
and pain connected to "the body" as an "object" (same for verbal and 
mental intentions) (Cetanā-sutta, AN II 157) 

► ignorance turns activities into a unified entity or object: 

What is called 'the body', is a huge mass of activity, something 
like a big workshop or a factory. But because of ignorance, if 
one takes it as one thing, that is as a unit, then there is room for 
bodily intention to come in. One can objectify the body and 
arouse thoughts of the body. Thereby one experiences pleasure 
and pain. (p. 121) 

► the fading away of ignorance 

1) removes the ground for the crystallisation of body, speech and 
mind processes into "objects" subject to the subject's grasping, 
and thus 

2) eliminates the arising of inward (mental) pleasure and pain:  

"But with the remainderless fading away and cessation of 
ignorance, that body is not there, owing to which there can 
arise for him inward pleasure or pain, that speech is not there, 
owing to which there can arise for him inward pleasure and pain, 
that mind is not there, owing to which there can arise for him 
inward pleasure and pain. That field is not there, that site is not 
there, that base is not there, that reason is not there, owing to 
which there can arise for him inward pleasure or pain." (Cetanā-
sutta, AN II 157)  

… at whatever point of time this ignorance ceases completely in 
someone … [h]e seems to be making use of a mind, mind-objects 
also come up, but he does not regard it as a unit. 

Similarly, here too, the implication is that it is ignorance which 
invests these preparations with the realistic appearance. If at 
any point of time that ignorance happens to cease, then there 
will be no pleasure or displeasure for the audience, however 
much make-up and pretension there is. (pp. 122–124) 



 
 it is against the background of ignorance that the term saṅkhāra 
becomes truly meaningful, and it is in turn only against the 
background of both ignorance and saṅkhāra that the reflection of 
name-and-form on consciousness and all the subsequent links in the 
formula of dependent arising become truly meaningful: 

… Beneath our heap of body actions, verbal actions, and mental 
acts of willing or intentions lies a huge mountain of activities. (p. 
126) 

→ Sermon 1 

► the pre-Buddhist approach: suppression and temporary going 
into obeisance of bodily, verbal and mental activities rather than 
understanding that such activities are saṅkhārā 

► the dilemma of perception and the Buddha's solution  

→ Sermon 11 

However, once they reached the level of neither-perception-nor-
non-perception, they had to face a certain problem. In fact, the 
very designation of that level of attainment betrays the 
dilemma they were in. It means that one is at a loss to say 
definitely whether there is some perception or not.  

The Pañcattayasutta clearly reveals this fact. It gives expression 
to the problem facing those ascetics in the following significant 
statement: … "Perception is a disease, perception is a boil, 
perception is a dart, but not to have perception is to be deluded, 
this is peaceful, this is excellent, that is, neither-perception-nor-
non-perception." (Pañcattaya-sutta, MN II 231) 



… That is why the Buddha rejected even Ālāra Kālāma and 
Uddaka Rāmaputta and went in search of the stilling of all 
preparations.  

So the kind of tranquillity meditation followed by the pre-
Buddhistic ascetics, through various higher knowledges and 
meditative attainments, could never bring about a stilling of all 
preparations. Why? Because the ignorance underlying those 
preparations were not discernible to their level of wisdom. In 
the least, they could not even recognize their saṅkhāra nature.  

Apart from treating them as states of a self, they were not able 
to understand that all these activities are saṅkhāras and that 
ignorance is the spring-board for them. (pp. 127–128) 

 
  Nibbāna is the stilling of all preparations (sabbasaṅkhārasamatha): 

- the stilling of all preparations as/through wisdom 

- wisdom as/through the stilling of all preparations 

→ Nibbāna is the acme and blending together of tranquillity and 
insight 

► the interface between the three deliverances: the sign-less 
(animitta), the desire-less (appaṇihita), the void (suññata): 

According to the Buddhist outlook, it is wisdom that decides the 
issue, and not tranquillity. Therefore, in the last analysis, 
preparations cease to be preparations when the tendency to grasp 
the sign in the preparations is got rid of and signlessness is 
experienced. The 'sign' stands for the notion of permanence and 
it accounts for the deceptive nature of preparations, as in the case 
of an actor's make-up and stage-craft. It is the sign of 
permanence that leads to a desire for something, to 
expectations and aspirations.  

So that sign has to leave together with the desire, for the 
Desireless Deliverance to come about. Then one has to see all 
this as essenceless and void. It is just because of desire that we 
regard something as 'essence-tial'. We ask for the purpose of 
something, when we have desire. Now it is through this unique 
vision of the Signless, the Desireless, and the Void, that the 



Buddha arrived at the state of stilling of all preparations. (pp. 
128–129) 

 with in-sight meditation the back-stage preparations for the 
drama comes within-sight, and so preparations cease to be 
preparations: 

If one sees these back-stage preparations with wisdom, one would 
be disenchanted. What tranquillity meditation does, is to 
temporarily calm them down and derive some sort of 
happiness. That too is necessary from the point of view of 
concentration, to do away with restlessness and the like, but it 
does not dispel ignorance. That is why, in insight meditation, 
one tries to understand preparations for what they are by 
dispelling ignorance.  

The more one sees preparations as preparations, ignorance is 
dispelled, and the more one dispels ignorance, the 
preparations lose their significance as preparations. Then one 
sees the nature of preparations with wisdom as signless, 
desireless, and void. So much so that, in effect, preparations 
cease to be preparations.  

… all these comes to cease when craving and grasping are 
abandoned. It is towards such an objective that our minds turn by 
recognizing preparations for what they are, as a result of a deeper 
analysis of their nature. (p. 130) 

 
 the glue of craving or desire in the mind of the spectator glues 
together the consecutive frames of the film show: taṇhā is leading to 
re-becoming (ponobhavikā), conjoined with delight and attachment 
(nandirāgasahagatā), it rejoices now here now there 
(tatratatrābhinandinī) 

It is craving that connects up one moment of existence with 
another. … It is, in effect, the association of one scene with 
another in order to make up a story out of it. That is why we 
made the statement: 'So far not a single cinema has held a film 
show and not a single theatre has staged a drama'. … if a film 
reel is played at a time when there is no spectator, no film show 
will be registered anywhere, because there is no mind to put 
together. It merely flashed on the screen. But if someone had 



been there to receive it, to contact with his sense-bases, that is, 
to see with his eyes, hear with his ears, and make mental 
contact with desire, then there comes to be a film show. … (pp. 
131–133) → Sermon 5 

 the simile of the dog who imagines there is another dog just 
because of looking: 

It is just because it is looking that it sees a dog. If the dog had 
not looked down, it would not have seen a dog looking up at it 
from below, that is to say - its own image. Now it is precisely 
this sort of illusion that is going on with regard to this name-
and-form, the preparations, and sense-perception. (p. 133) 

► the dog keeps looking due to sustained unwise reflection born of 
non-radical attention (ayoniso manasikāra) and under the influence of 
the personality view (sakkāyadiṭṭhi): 

… conceiving, or conception, is itself the reason for otherwise-
ness. Before a 'thing' becomes 'otherwise', it has to become a 
'thing'. And it becomes a 'thing' only when attention is 
focussed on it under the influence of craving, conceit and views 
and it is separated from the whole world and grasped as a 'thing'. 
(Sermon 2, p. 41) 
 

 dukkha is dependently arisen, based on contact: 



Paṭiccasamuppannaṃ kho … dukkhaṃ vuttaṃ mayā. Kiṃ 
paṭicca? Phassaṃ paṭicca. "I have declared that suffering is 
dependently arisen. Dependent on what? Dependent on contact." 
(Upavāṇa-sutta, SN II 41) 

That is: 

► the five grasping groups are dukkha (and vice versa): saṅkhittena 
pañcupādānakkhandhā dukkha (Dhammacakkappavattana-sutta, SN V 
421) 

► the five grasping groups are dependently arisen (based on contact 
at the six sense-bases) 

► dukkha is dependently arisen 

► the five grasping groups are personality view 

► personality view is dependently arisen 

► the cessation of the five grasping groups is the cessation of 
personality view  

► the cessation of personality view is the experience of Nibbāna at 
stream-entry 

 the prepared is due to contact, but the prepared could also fail to 
be prepared: 

… could there be also a consciousness which does not reflect a 
name-and-form? Yes, there could be. That is what is known as 
anidassana viññāṇa, or 'non-manifestative consciousness' (p. 134) 

→ Sermon 7 

 

 

Sermon 7 
 
Salient point: 
● anidassana-viññāṇa 
______________________ 
 
 anidassana-viññāṇa appears to be a consciousness that does not 
reflect name-and-form 



► the main implication here is that with the cessation of 
consciousness name-and-form do not take hold 
 
 anidassana-viññāṇa occurs twice in the Pali discourses: 

1)  Kevaḍḍha-sutta (DN 11) 
2)  Brahmanimantaṇika-sutta (MN 49) 

 
► anidassana as an epithet of Nibbāna in the Asaṅkhata-saṃyutta is 
absent in the Chinese parallel; it could be the result of a later 
expansion of the Pali list 

► the anidassana viññāṇa in the Brahmanimantaṇika-sutta could be 
part of a claim made by Brahmā, in which case it would not be a 
reference to Nibbāna or a level of realisation (as in the Chinese 
parallel) 

► anidassana viññāṇa is not listed as a type of viññāṇa in later 
Abhidhamma listings (which however do include Nibbāna under the 
rubric of nāma) 
 
 Kevaḍḍha-sutta: 

a certain monk conceives a riddle, the riddle remains unanswered by 
the gods up to the Mahā Brahma, and the Buddha reframes and 
answers: 

[Q.] "Where do earth and water, 
Fire and wind no footing find, 
Where is it that long and short, 
Fine and coarse, pleasant, unpleasant, 
As well as name-and-form, 
Are held in check in a way complete?" … 

[A.] Viññāṇaṃ anidassanaṃ, 
anantaṃ sabbato pabhaṃ [var. read.: pahaṃ], 
ettha āpo ca paṭhavī, 
tejo vāyo na gādhati, 
ettha dīghañca rassañca, 
aṇuṃ thūlaṃ subhāsubhaṃ, 
ettha nāmañca rūpañca, 
asesaṃ uparujjhati, 



viññāṇassa nirodhena, 
etth'etaṃ uparujjhati. 

"Consciousness, which is non-manifestative,  
Endless, lustrous on all sides,  
Here it is that earth and water, 
Fire and air no footing find, 
Here it is that long and short, 
Fine and coarse, pleasant, unpleasant, 
And name-and-form, 
Are cut off without exception, 
When consciousness has surceased, 
These are held in check herein." (Kevaḍḍha-sutta, DN I 215ult) (pp. 
136 + 152) 

 
► In the Ceylonese, PTS, and Siamese editions the part that 
precedes the reference to viññāṇaṃ anidassanaṃ anantaṃ sabbato 
pabhaṃ is spoken by Brahmā and does not end with the quotative iti, 
nor does the quotative iti occur at the end of the present statement. 
Strictly speaking it would have to be attributed to Brahmā. (ven. 
Anālayo) 

 nidassana as illustration, pointer, exemplifier; anidassana as 
whatever does not make manifest anything, whatever does not 
point, nor illustrate, nor indicate 

e.g. ayañhi … ākāso arūpī anidassano. Tattha na sukaraṃ rūpaṃ likhituṃ, 
rūpapātubhāvaṃ kātuṃ,"This … sky is immaterial and non-illustrative. 
It is not easy to draw a picture there or make manifest pictures 
there." (Kakacūpama-sutta, MN I 127) (p. 139) 
 
 how can consciousness become non-manifestative? 

►The consciousness' reflective faculty: reflection (paccavekkhana) 
and the simile of the mirror (ādāsa) (e.g. Ambalatthikārāhulovāda-sutta, MN 
I 415 and Ānanda-sutta, SN III 105) 

► "if anidassana viññāṇa in the Kevaḍḍha-sutta should originally have 
carried a similar sense as in a claim made by Brahmā, then perhaps 
the more often found reading pahaṃ may at an early stage have 
conveyed the idea that this type of consciousness needs to be left 
behind" (ven Anālayo) 



► viññāṇaṃ anidassanaṃ would be a reference to the nature of the 
released consciousness of an arahant, a consciousness that does not 
reflect anything – and therefore ceases 

The unestablished consciousness is that which is free from name-
and-form and is unestablished on name-and-form. The established 
consciousness, upon reflection, reflects name-and-form, on which 
it is established, whereas the unestablished consciousness does 
not find a name-and-form as a reality … In short, it is a sort of 
penetration of name-and-form, without getting entangled in it. (pp. 
140–141) 

→ Sermons 3 and 4 

 na gādhati, "finds no footing": 

► the four elements are the cause and condition for the arising of 
the perception of form and thus for the designation of the aggregate 
of form. → they have faded in the mind of the arahant, who has 
become dispassionate with them and has freed his/her mind from 
them, no longer engendering a perception of form upon reflection. 

Here the word gādhati is particularly significant. When, for 
instance, we want to plumb the depth of a deep well, we lower 
something material as a plumb into the well. Where it comes 
to stay, we take as the bottom. In the consciousness of the 
arahant, the material elements cannot find such a footing. 
They cannot manifest themselves in that unplumbed depth of the 
arahant's consciousness. … (pp. 141–142) 



 pabhaṃ, "luminous", "lustrous" is probably a later development: 

The sense of luminosity (pabhaṃ) is probably due to a later 
change. A presumably more original reading of pahaṃ … could 
also be a reference to the cessation of consciousness. In fact the 
only version (DĀ Chinese) that supports the sense of luminosity 
follows this right away with a reference to the cessation of such 
a luminous consciousness. The Tibetan also has a reference to 
cessation in the part immediately preceding the line in question. 
(ven. Anālayo) 

► PED: 448 s.v. paha: … “it is not at all improbable to take pahaṃ as 
ppr. of pajahati (as contracted fr. pajahaṅ like pahatvāna for 
pajahitvāna at Sn 639), thus meaning ‘giving up entirely’.”  

► Cf. Monier-Williams 1899: 700 s.v. pra-hā, prajahāti, “to leave … to 
desert, quit, abandon, give up, renounce” 

 the core message is the cessation of consciousness: 

viññāṇassa nirodhena, etth'etaṃ uparujjhati, "When consciousness 
has surceased, These are held in check herein." 
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