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Introduction

Nibbana, the ultimate deliverancefrom all delusion,has mary agects,
and is often misunderstood, sometimes as annihiadometimes as
supreme happiness, rarely as the cessation of dgneithrough
insight, and still more rarely as the ending ofsaflving, a solution of
a problem by means of a dissolution thereof. hdsthrough logic that
insight dawns in the awakening of understanding, thoough the
realisation that all problems and conflicts haeeisen from a
misunderstanding of the source of all action, gelf’. Is Nibbanathe
solutionto all problems? It is ratherthe dissoldion of all conflict. A
refusal to see can never lead to understandidgly in actually
experiencing the cessation of wilful thought cannegation be
understood without a search for an answer to al@mobvhich will
always be in the interest of ‘self’. It is this ight, taking the place of
logic, contemplation instead of concentration, \hhéets the mind free
from striving towards a goal. It is in the actubbt the real can be
experienced, not through escape, not through profecnot through
accumulation of virtue, not through concentratinrséclusion, not in
stages of growth and evolution, bt realising the void of that
delusion, which has created the ‘sétf’endure, to become secure, to
resist in order to exist. It is thealisation of the void of an ideal, of
the futility of trying to attain an image of theate

It is only the truth which can set free.



Nibbana

Nibbana is though of asthe highestattainmeiy the ultimategoal, bliss
supreme, perfect understanding, the end of allosgrmon-created,
everlasting, the unrelated absolute, deliverarm® fall evil tendencies,
cessation of all becoming and rebirth, freedom frgnorance, supreme
insight.

One might continue this litany of praise and sginain as fans ever
from its experienceNibbanaremainsincomprehensibldf the finite mind
with its limitations of thought could comprehendblana, Nibbanatoo
would be limited and finite, relative and corditioned, it would not be
Nibbana.

Nibbanacannotbe describedecauseur wordswhich aresymbols of
our thoughts are limited by our relative experiendsy our feelings of the
senses, by the perceptions of our desires, bydéasiof our hopes and
fears, by the thoughts of self in achievement,tiaiament, in conception,
none of which is realisation. Realisation can basttered as a concept,
though that, of course, is very far from realisatids a conceptualisation
it would be converted from an idea into an idedill,Sit deserves
consideration, if that would lead even negativelpétter understanding.

1The Pali term Nibbana is used here throughout, in preference to the more
commonly used Sanskrit Nirvana, because of its special connotation given to it by
the Buddha in his discourses, as they are handed down to us in the Pali language.



Aspects

There is first of all the ethical aspect,for Nibbanaimplies the de-
struction of evil propensities(asav the remowal of moral hindrances
(nivarana), the freeingfrom all fetters(samyojana). In view of these
removals, Nibbana is called deliverance (vimutti). Where Nibbana
cannotbe aimedat as a positive goal—for, “not by striving can world’s
end be reachedzstriving becomes possible in the overcoming of the
hindrances and obstacles.

Then there is the aspect which is more mental tharal, because
it is the culmination of an evolution in the prosed comprehension. It
is the gradual development through the four stagesinthood, from
learner to adeptaéekhd, from stream-enterdisotamnna) to arahan
And asthis processis not oneof acquisitionof learning or virtue, but is
leading rather to no more becomingmty be labelled a proces of
cessation(nirodha), with Nibbana asthe ending of becominglava
nirodha).

And finally, there is the philosophical and metagibgl aspect, which
lends the concept a kind of positive characternethwughmost of its

synonymsare negatie. As sud, Nibbanais viewed as the deathless
(amatg), the unconditioned(asahkhata), the summumbonum fparama
sukhg. It is the one absolute in which there is notrelty and hence no
distinction or division of ‘self’ and ‘non-self’, o opposition and no
conflict. As such, it is not made, not causedi creatednot conditioned
(asakhata).

2Gamanena na pattabbo lokasanto kudacanam: Ang. N. IV.



Thus, Nibbara is understad as deliverancefrom evil, cessation of
becoming and unconditioned in causation. As gaalritegative, as an end
it has no means, as achievement it is freedom, tBete is never a ‘self’,
or a soul, which achieves or attains or begetorioeivable, yet it is to be
experienced, not through striving and practice, butunderstanding,
experiencing and living in truth. Once the truth seen, no more
hallucination can occur, because the sources whiobduced this
misconception, namely craving and self-seekingeldned up.

It is with great diffidence, a modesty arising fremif-distrust, that the
subject is being approached apart from those texafarences. Yet, it
cannot be left untouched, as no book on Buddhismldvbe complete,
even in a most rudimentary form, unless firml emancipationand
realisation of Nibbanawere at least hinted at, as the solution of all
life’s problems, sorrows and conflicts.



A Solution?

Is Nibbanathe solution of our conflict?Is it the goal of our questfor
peace? Is it the haven of attainment, where thel roém comeo rest? In
other words, is Nibbana at the end of our striving? Is Nibbanathe
ansver to our prayer, the restof our queg, the sahation of our soul? If
Nibbanawere all that, it would be possibleto strive for such sublime
perfection, for such supreme satisfaction, for sutthmate attainmen
But that would malke Nibbanaa goal for our striving, dependent on our
effort, limited to our relative concepts. Niba is not an end of a goal
achieved; for that would be the achievemen of a finite ‘self’, and
malke of Nibbanaa limitation, a property, a condition, an effect, subject
to effort and cessation.

Nibbanais not anend,but an ending.

The avowed aim of the Buddha'’s teaching, to useWwis words, is the
ending of sorrow: “One thing only do | teach, wasdehow its end to
reach®. It is the ending of woe, that is, of sufferingialnis conflict in the
mind, which is the end of the Buddha’'s teachingd Almus we may make
free by equating the ending of conflict with Naa.For that, too, we
have the Buddha’sword that Nibbanais the ending of becomiﬁgor, in
becoming which is dependent enaving and clinging (upadna pacaya
bhavo) is found alsothesource of birth, sorrow, decay and death.

3Dukkhaiic’ eva pafifiapemi dukkhassa ca nirodham: Majjh. Nik.
“Bhava-nirodho Nibbanam: S. II-117.



The aim of the Buddha's teaching being the endihgamflict, and
conflict being caused by craving, it is therefohe tending of craving
which can provide the solution of sorrow as confliénd thatis called
Nibbana,theendng of craving ,(nirv ana). “Whereasbecomingoriginates
in craving, it isin Nibbanathatit ends®.

The end of becomingobava-nirodha is just to be what one is. Can
one strive to become what one is? All strivingbecome is an escape
from what is. All striving for attainment is onlynather step towards
securing that self-concept whose ideal is the dmtusof attainment. To
see the muddle-headedness of the entire proceabe isessation of that
process. And the cessation of that process isrtdeo&becoming lfhava-
nirodha).

To be what one is! What great courage is requaed what pure
insight! Does one ever dare to see what one is?Hasebecome what one
wants to be. It is this desire for becoming ahdk clinging to the object
of one’s desire, which formed the origin lbécoming(tanha-upadna-

pacaya bhavo); andit is, therefore,in the cessation of this clinging that
there can be a cessation of becomimd, the will-to-become, of
volitional activity, of rebirth, of conflict, ofleath. And thatis the end of
Sansara.

So, the immediate need is the ending of desire,iaridat, all effort
flounders. Staggering in one’s attempt to get org plunges deeper in the
mud of ignorance, of confusion. Seeing the neeshtbdesire, one makes
desirelessness the ideal object of one’s strivilg, that too is desire; it is
the will to become desireless, become freeto becomeenlightened,to
attan Nibbana. As long asthis point is not seen and understood, there
will be continued striving even if the goal is itiead as no-more-striving.
It is exactly in the confusion of this contradictiothat there is
discouragemerand postpnemen. Sansara as the processof ewlution
and involution is beginningless; then, how can that be ghtuo an end?
If this process of becoming in rebirth cannot benseas having an
ultimate beginning as creation, how can one evgrehor its ending in
this life-span? Thus, the ideal is fading off, atthinment is put away for
some other time, when perhaps conditions will beenfavourable.

STanha samudayo bhave, nirodho nama Nibbanam: Abh. Sang, 509.



Perhaps, one may feel that we shall nheed anothddigzuwho will talk
less of conflict and more of love. For, it is naisgible to put the clock
back and solve in a day what has been buildingoupnfany centuries and
many lives. And thus one continues playing with Iding blocks,
increasing one’s desire for continuance, still v@gthoping that all will
be well in the end.

One keeps the end in view, and thus that ideal énmromes the
moving force for activity. Without that ideal thewould be no urge
and no action. The activity we see therefore agebalt of such urge,
is not action at all, but wilful reaction. It isahwill and volition to
attain (cetan@ which constitutesthe adivity (kammag which leadsto
reaction (vipakg which is rebirth. Thatis becoming(bhavg and not

ceasing rfirodha).



Refusal to See

But there is a refusal to see the end as an idsdlpng as there iz
refusalto seewhatthereis now. Must onebuild up a Sansaraof virtue
to overcomea Sansaraof evil? Canhatebe overcomeby love when the
source of hate is left untouched, when there isospipon because the
‘self’ isolates itself in virtue? As long as thesethe concept of a ‘self’
to be liberated, there will be the effort towartattideal, which is a
concept of the ‘self’ to become free. It is notefdlem as the goal, but
the continuance of the ‘self’ in the ideal of freed And that is
happening all the time, and every timvbenthe pious wish is uttered:
May you attain Nibbana! The ‘self’ is building up its interests and
holding its shares in that enterprise with the méiie hope and
expectation of attainment: May | attain!

It is with that end in view (not in this life penps, but in some other
time, in some other place) that perfection is souigh giving and
renouncing, in patience and in love, in virtue andvisdom. But can
wisdom be acquired? One may grow in knowledge amdefirance, but
there is still the growth of ‘self’. The very quiest ‘How?' is the basic
standard of all progress. It is the search for rtieans, the method for
acquisition in the most subtle layers of the miidis that very search
which must cease.

Of course, it is absurd to ask: How to cease? thadrwill still be the
search for the attainment of cessation.



It is so easy to lose track of the path in the jengf one’s
achievements. Absolute freedom is the image ofythed set by the mind.
And then, thought begins to experiment! First, @anunciation, cutting
oneself off from all impediments of the world. Them seclusion, cutting
oneself off from all the impediments of the enviment in which one
lives. Then still further, in concentration, didaifing the mind to fix itself
only on selected topics, cutting off mental disti@ts from within.

And then come the results. In reducing one’s wéfagshas become
simplified; and there is neither worry nor agitati@ven about the
necessities of life, in the procuring of food arwklser. In limiting one’s
contacts and relationship, there is less frictiod ano waste of time,
otherwise spent in frivolous or polite conversatidn fixing one’s
thoughts there is concentration which may leadne-@ointedness, the
object of one’s striving. In that one-pointednehlsré is restriction or
distraction.

Now the mind seems free and loses itself in thaniiyf of space, in
universal love and compassion, in boundless coaso®ss, even in the
perception that nothing is, no ‘thing’! And thetlee search for absolute
freedom seems to have come to an end, as thoug@ked from need and
greed. In that state of liberation the mind is empletely cut off from all
experience, that even perception becomes impebtepti



The Thought of Nibbana

But there is thought; there is the remembranceaaits of absorption
in ecstasy; there is the urge to dwell within teatlusion. And that
means that there is still the ‘I' who wants to bmep who wants to
remain, who wants to experience. Even in the remande of
achievement, there is the thought which says ‘I.am’

That is the moment when concentration-exercise lsanseen as
exercise, as an endeavour to reach a state of conulel. But, mind-
control is self-control and has still the thoughtself’. With that object as
a goal, there is no freedom. The more completesonehcentration, the
greater also is the withdrawal of that ‘self’ imrfdess spheres of mental
absorption, which will provide the purest delighd.i static joy and bliss
and equanimity. When the mind feels ready andipd and standing on
the brink of enlightenment and realisation, it slyothe realisation of
one’s own achievemerthe pride which says ‘I am’ (asmi-nana), even
when the fetter of individuality (sakkaya-dtthi) was seen,understod
andbrokenlongago.

All exercise, all endeavour, all effort, is a desio fulfil the urge to
become the ideal. It was that urge to become ahnaatavhich made A
nandafail to seethathis very effort to attainwasthe stumbling block on
the road to deliverance. The moment he gave lpgtp become, he also
ceased to react to his desire. And that cessatamerhim free.

It is the thought of ‘self’ which must cease; ahdttcannot be done
by suppression. The more effort in full concentnatithe deeper also
grows the root of attainment that is of ‘self’. Tght can only cease in
understanding. What is thought? It is the relatigmsvith the past, for
thought is dependent on memory, thought is the timacto the
experience of yesterday, and thought wants to prdfet image into
the future, in order to exist, to continue, to nerthe past, to keep the
‘self’ alive. Thought is a reference to the pasidds never in the
present. In the present there is selection, cormparistorage, keeping
the old for use in the future. All that is reactiand the knowledge
thereof is the ‘I'.



How can this knowledge cease? Obviously not thrahghacquisition
of more knowledge which can only increase the pityp&f the mind. The
endeavour to increase one’s knowledge has obvioasly one aim,
which is the ideal of attainment. It is the ‘I'ahwants to know, to obtain
knowledge: it is that ‘I' which wants to attain dedrance through
knowledge. Thus, it is the ‘I' that wants to beaoifnee from the ‘I'. It is
the idea of a liberated ‘I'.

When knowledge cannot oblige, but rather becom@sdrance to
understanding, what other method can achieve th& gmspired and
revealed religions have seen this impossible questind not finding
an answer they have found it necessary to introdmcexternal factor:
grace. Not by man’s own effort can there be satvatbut only through
the grace of God. That ideal solution, “deus exmreL’, so often used
by the ancient Greek dramatists is however a piooiozight forth by a
fertile imagination in an otherwise sterile mind.

The concept of God and his grace are still concbased on a desire
for an escape. But a further concept does not amhat provide even
further knowledge, still less a solution of the ldeom. The problem of this
conflict cannot be solved by an escape through ghb@and will. The
problem is in the volition of thought, and can orig reached by the
cessation of willing, in the ending of thought.

What is there beyond knowledge? What is there t&emihought
cease? When it is seen that thought is a reaati®ndwledge of the past,
memory loses its value, as it is not of the presérd see the problem in
the present there must be no reliance on the Bastwithout the past
there is no thought in the present. Then, whatVidt®en thought is the
reflection of an experience, which is past as sasrthere is a thought
about it, then in the present there is only thea@otxperiencing which has
no thought about it. In the present there is exgmeing, while the thought
is about an experience which is no more. When tlsen® thought about,
there is no thinker either. In experiencing therao self who can separate
himself as subject, as observer, as actor, sephmatelf from the object
which is the experience, the observed, the actreTiseonly action without
reaction.



Can this be experienced? Why! It is all here to, seexperience, to
realise; but not to know, to analyse, to descritzeretain. Experiencing is
not knowledge; for, whereas in knowing there isnavier who stores his
knowledge, in experiencing there is no thought alsouexperience and
hence no experiencer who knows. A thought abouexerience can
arise, when the actual experiencing is made intolgect of reflection by
a subject, the experiencer, the thinker, the ‘lit Br experiencing there is
no knowledge thereof, no analysis, no memory, nmagiving, and so
there is no ‘I'. Thought is the last stand of ther reaction, in conflict, in
striving for results, in trying to attain, to becenthe ‘I’ is the essence of
individual existence, the essence of conflict.



Experiencing

Experiencing is not concentration on a choice dbjdut it is
contemplation on what is. And what is? What is ¢hierexperiencing?
The beauty of the mountains is. Not in the moumstainin the light-
effects thereon, but in the mind’s reaction ther@we hurt caused by
an angry word is not in the word, nor in the anggrson but in the
reaction thereto within the mind. The beauty mayehtaded in the
evening, the angry words will have passed away thighwinds, but the
reaction is here and now in me. | am that reacemen though there is
no action, and hence no actor. The past experieasgone, the future
result has not come yet. But what is, is the reacthich is neither
action nor actor. And that is now being experienasdreaction. In
seeing, the void of this reaction, there is theansthnding of its non-
entity, the non-entity of beauty and of anger, ahéelf’. Such is the
awareness in contemplation.

In that awareness there is no effort and anxiesttiain, for there is
no goal. It is all here in this moment.

Not having to attain, there is the release fronugid. Not having to
work out one’s own salvation, one is saved alrefadm that ‘self’. It is
not the fire of lust and desire of the ‘ego’ whikhs been extinguished,
but the ‘ego’ itself has evaporated, is seen asnganever existed but in
the opposition within conflict in ignmance. That extinction is called
nirv ana when the conflict (dukkhg of resistance against impermanence
(aniccy is seen and understood as void, because thex self anattg
to resist. It is only in ignorance that there isiftict which is caused by an
ideal ‘self’ unable to maintain its own delusiorit is in emptying the
mind that lies real freedom.

Nibbana is not a state of being of an ertity, but a momen of
experiencing. In that moment there is no memory aodiesire, no past
and no future. And thus that moment cannot be rdoeeed, cannot be
called back, cannot be retained. Then how coube itlescribed?

It is the moment when thought ceases, thoughbaditoned by the
past, by memory and tradition, thought as cémaiétd by the future by
anticipation and desire. In that moment there isthmught, no thinking
which is reflection, but just the experiencing airlg unconditioned, of
being free, of not being. In that moment there s recognition, no
recording, no comparing. Thought has ceased; thsughich claim ‘I



am’, thoughts which find security in the past, tgbts which seek
continuity in the future, the thought which saysth now’,

In experiencing the egolessness, the non-entitthé& impermanent
flow of life, there is no resistance and no strgviior unification; and thus
there is no conflict. It is the ‘I’ which is thewflict; and in experiencing
the non-identity in the absence of that ‘I’ these i no conflict either. In
experiencing the silence which is the cessatiortholught-formations,
there is nothing, no ‘thing’, no ‘I, which in oppition can produce the
conflict of becoming.

Such experiencing is from moment to moment withalé
involvement of time, without the transmission otsession, without
the logic of sequence. And so there is nothingrepare the mind for,
nothing upon which to focus the thought, nothingcémcentrate upon
or to renounce. It is seeing in actuality withowiph or fear, without
expectation of result, without establishment ofusitg. That seeing is
the one single moment of experiencing withautl’ as the experiencer,
without thought of the experience. And that is now

How does this compare with the well-known statemeabout
Nibbana being happiness supreme (parama sukhg, permanenh
(nicca), uncreatedakata), uncommsed(asahkhatd), deathlesgam-ata)?

First of all it must be pointed out that these a positive
statements at all. Deathlessn(atg means no more death, because
there is no more birth once a new life has beedlitioned, even if the
state of deliverance of an arahant is achievednduthat life- time,
there will follow the natural dissolution of deaihthe end of that life-
time But with no rebirth to follow, there will beormore death either.
The Buddha himself passed away at the age of 8thalgh the state
of the deathless was attained by him 45 yeargeeraNibbanais said
to be uncommsed (asahkhata), becausethere is no possible formation
or conditioning which can bring about thatal freedomof deliverance.
Nibbana is also called the uncreated dkatd), because there is no
creator who can produce that whichnist a product. In that sense,
Nibbanais not subjectto changeor cessation, and hence it is called
permanent r{icca); for there can be no return to ignorance and
delusion, once the fact of delusion has been séeough and
understood as a fallacy. Once the individuality pgrsonality and
substantiality has been discovered to be the projecof wishful
thinking for continuance, the event of enlightentmemmnnot be
darkened by new delusions. Thus there is permanientye freedom



from delusion. And that makes for happiness suprgraema sukhg
as everything else, the impermanent, the conditiptitee composite, is
but death itself.

The Buddha’s teaching is not a doctrine of anniluia Life cannot
be annihilated or destroyed; it is only some aspetliving that change
as the current of a river. Life is not somethingasate which can be
isolated and broken off. Life is the constant agsihe constant creation,
the constant emerging, which cannot take pia&i&e were a point in
history, in the beginning before which there waly dhe ‘word’.

It is not the ‘word’ that made the world, but ittisought that makes
the world out of its own idea. The word is conceivey thought; and in
the word there is the term, the label, the namevbich the thought can
continue, by which the idea can become the idealvhich a dead past
conceives the object of its own still-born imagdwus, that object, that
ideal, that creation, is as dead as the mgmibthe past which wants
to live in the future. But that is not life;ig death which is preserved,
which is worshipped and made into a ‘self’ as thnage of a self-created
God. Such is the delusioof Sarnsara, of idertity, of permanence pf
‘self’.

A delusion cannot be suppressed, for the simplsoreghat it is a
delusion, which means that it is non-existent. Aweahce, it cannot be
overcome or put aside. It just does not exist. Whaixperienced is a
self-created image, anideawhichisanideal,lez& holds the promise
of continuance, of security, of the future. To 8ex this idea of ‘self’ is
only a projection of a desire to continue, is te s¢so that it has no
existence in the present apart from being an image&pncept, a
thought. When that is seen, the idea of ‘self’'dsrsas a delusion, as a
non-entity, and hence as non- existent. In thaetstending there is no
need for suppressing, no need for effort to oveeono need for
concentration. It is just the understanding andréadisation that there
is no entity to be identified with action.



Understanding

This understanding can come through the undersigndf action,
which is always in the present. Seeing an actiongoperformed with
a purpose in the future, is seeing that such isano&ction at all, but
rather a reaction to a desire to obtain the futdéhen there is
understanding of the immediate need of action, thegre is no
projection in the future, no desire for continugnoe thought of ‘self’;
and hence no isolation, no desire, no conflict.

Thus, understanding of the real lies in the undedithg of the
actual. And realisation of the permanent lies ia thalisation othe
impermanet But, aslong as the real, the permaneh, Nibbana, is an
object for striving, for grasping (emotionally atéllectually), there can
be neither understanding nor realisation. But ustdaeding that in the
impermanent there is neither subject nor objectiewstanding that
action is neither actor nor result, is also the arathnding of the
delusion of isolation, of opposition, of ‘self’. €lunderstanding of this
delusion sees a delusion as actual, sees the astman-ideal, sees the
non-ideal as void of conflict and void of ‘self’. his in the
understanding of the actual there is the cessatidhe ideal, of the
delusion, of the concept of continuance of a ndityern that cessation
of the ideal lies the reality of the actual, thethrof what is. It is the
cessation of becoming in the realisation that trigth

When there is understanding with insight, it does mean that
there are no more emotions, no more feelings, n@ perceptions. But
they will have ceased to be interruptions. Therg tm& pain, but no
more sorrow; there may be knowledge, but no miststdeding; there
may be loss, but no more grief; there may be actmrt no more
reaction; there may be wounds, but no more scaexetmay be
energy, but no more effort; there may be seeing, fa more
hankering; there may be sensations, but no maaehattent; there may
be perceptions, but no more formations; there mayideas, but no
more ideals; there may be awareness, but no majegtions; there
may he need, but no more greed; there may be exmang, but no
more gathering; there may he love, but no more; lagee may be peace,
but no more ‘self’; there may be life, but no makeath and no more
birth.



For, when the ‘self’ is gone with insight, then téteuggle is over, the
burden is lifted, the fetters are broken, the patthere without obstacles
and hindrances, and there is freedom. The pathhasetand there is
freedom to walk, but the path does not lead tooa;dor, the path which
is freedom is the goal. And there is no walker poopose, no subject, no
object, but just the freedom to walk, the freedanlite, the freedom to
be free, now!

In watching that freedom there is an awareness lohtwas been
missed out all along: there is a joy in leaving alitwhat has been felt as
pleasure; there is the awareness that all is gooldright, while leaving
aside all satisfaction; there is an even-mindedndgsish is no longer a
balancing between ‘should’ and ‘should not’, butiethunderstands only
this single moment of experiencing what is, withaligtortion, without
fixation, without aspiration, without reference past or future, without
knowledge of ‘self'.



Negation

Is Nibbanathen only negation,annihilation? Negationhasthe role of
breaking down concepts, of ridding the mind of diemation, of
penetrating all preconceived ideas. Truth is netdhject of its search, but
truth will stand revealed once all concepts aretrdged. Negation,
therefore, is not a kind of dialectic aiming at arposition of truth.
Negation has no aim apart from negating the faldeat is bound to
produce a crisis; but it is a crisis in which antimust follow. Whether
such action follows faith, dogma and authority;, accepts the discoveries
of reason and intellect, it is still only a reaatiovhich is the positive
search for an answer, a solution, a goal. And kdrethat goal is called
truth, or god, or self, it is all the same, fordtat projection of thought
which wants to attain, to achieve, to become.

This cannot be argued away; for the argument cdy pnovide a
substitute: the super-Self, the absolute, in whieh‘self’ is absorbed
i.e. static concentration, in retirement from therld, or in a modern
totalitarian state. Thus, negation of all concepit leave the mind
blank, in the void of which there is no thought gibke. And in the
absence of the movement of thought, in that negatioall positive
contribution to an ideal, there is the absoluteatieg of both being
and becoming. It does not make sense, because nptislogical
thought. It is not to be aimed at, because thermiknowledge of the
path which is freedom. Without walker, the patdnnot be known,
cannot be shown, cannot be walked. And yet ia [mth which does not
move, which does not lead, which does not end.

It is a path of creative understanding; every manaemew creation,
a new realisation, a new discovery, as a river Wwiust flow and is
always new even though its course is ancient asghs—as a fire which
must burn and is always alight in consuming anchiogy itself up. The
river flows, not with a purpose, but because & i$ver; the fire burns,
not with a goal, but it would not be a fire if iiddhot burn.



Insight

Thus, the path of understanding is a path of insighm moment to
moment, but not with an aim of comprehension. Insigust see what
is, and what is not, and why it is thus. It is teture of seeing, of
understanding, of insight. It has no object of sighis sight, seeing
what is, choiceless, without volition, without setien, without
intention. Thus it is a path of negative understagdn seeing what is
actual and ideal, and thereby understanding whate&. In that
understanding actuality ceases to evoke reactl,ideal ceases to
provoke desire; and in the absence of reaction @mgection, of
memory and desire, there is neither past nor futuegher being nor
becoming.

Are these mere words? Semantics? They certainlg havmeaning
beyond experiencing. They certainly hold out noéhégr satisfaction, no
security in stabilisation, no continuity in existen And thus, they cannot
form a basis for effort and striving. And yet, hig total negation there is
a freedom from conceiving, which is a freedom frbecoming, from
rebirth, from the continuance of a miserable ‘setihcept, of a
misconceived isolation of an ‘ego’, of a distortioof thought in
opposition, in chaos and in hate.



The Actual is the Real

In the actual, one can face oneself just as onand.what does one see?
A past identity with over-education, a tensenessabse one is trying too
hard, an attempt to escape from the circumstan€dabi® life-time in
which one is born. And what am | doing about it"dAwhat am | thinking
of doing about it? It is this doing things, actiagd thinking which make
the true ‘I'. In thinking, there is reflection, tfeeis a building up of more
ideals, a strengthening of the ‘I' in oppositiondaisolation which is
conflict. To see that clearly, there must be grsiaicerity and open-
mindedness; and that involves doubts about whaté¢ lbeen doing so far,
doubts about the intention of my efforts, doubt®wbthe truth of my
striving, doubts about the image of my goal, dowiisut the reality of my
achievements, doubts about all my actions to sextheh they are actions
at all, or mere reactions to a desire to escapbgtome, to attain, to be
my ideal ‘self’.

And when | see all that truly, there is understagdiAnd in that
understanding there is the ending of striving, esick to attain, of the
will-to-become. In that understanding there is adHer question of right
or wrong, of self or no-self, no thought of achiment or attainment.
There is just the ceasing of becoming, the endihgamflict, the ‘no
more’ of all delusion. That understanding is wisdam insight which
comeswith cortemplation(vipassarg).

Contemplation is not concentration. By concentgatim conflict
one can only isolate it and thereby intensify @.ehd conflict one must
understand conflict, and that cannot be done bgragsing it forcibly.

Conflict, to end, must yield itself up; and a naturielding is never
done through violence. There may be submission a®salt of
violence, a result of conquest. But, that is notlieg. Yielding
spontaneously can come about only through undetisign Under-
standing what?

The nature of conflict is the process of clingimgwhat has no
substantiality, no identity, no reality. It is ordy ideal one clings to, the
ideal of a ‘self’ becoming secure, a problem besalyed. The ideal
solution has no reality; and it is that fact whichs to be uncovered.
Then there will be no search for the ideal. Andthe cessation of
searching, there is the cessation of the idealjmtite cessation of the
ideal, there is the actual, which is the real truth



Enlightenment in Stages

Is there enlighenment in stages?Just as knowledge (fMana) is not
understandingpahnn d), justasseeing(dassana is notinsight (vipassarg),
so the ertering of the stream(sotatti ) is not the experiencing of the
fruit of emancipationgrahatta-phald. Even when theris a discardingof
beliefs in God or soul (sakkaya-dtthi), even whenthere are no doubts
(vicikicch g about interdemndert relationshipin actuality, even when
there are no more beliefs in the efficacypofyersandrituals (silabbata-
paramasg, there would be still enough scom for desire for the
satisfaction of the senses (kamacchandy and artagonistic feelings
(vyapada, for the desre to become(ru @- r aga, aum@-raga), for the
agitaton in the searth for achievemen (uddhacca-kukucda all of
which are steeped in the conceit whgdas ‘| am’ (asmi-nana) and in
the delusion which is ignorance dvijja). Only in the final realisation that
the ‘I' is a delusion of identity, can there be cmncentration of effort to
eliminate that non-entity.

There may be the reaction of that delusion in whiah ‘self’ asserted
itself. Such reaction can be seen and understood;im the clear and
complete recognition of that fact (that is of teaction as such), there can
be freedom of insight that such reaction is a detusThe reaction is there
as a remnants@-upadisesa but it can no more project and procreate.
Thus, this insight is the liberation from, althougbt the annihilation of,
the reaction. Then there is perfection which is amtattainment to which
nothing more can be added, but rather a perfedtimm which nothing
more can be eliminated as false.



The Truth sets Free

It is the truth which can set free. And when figa#it the death of an
arahant, when the results of past actions have ba#ived, when ewen
the reactions of clinging are broken up (anupadisesy then truly
Nibbanamay be called freedom(mokkhg, the greatre- lease\(imutti),
deliverance. It is not the goal of action of oneowis in bondage. For, that
would be merely an ideal. But one who recognisesniditure of bondage,
that it is the pursuit of gratification of the ‘€eWhich causes one to
escape from what is, an escape towards an ideat tmadself’” made by
thought, made by desire—one who recognises thah awne will cease
the pursuit of pleasure and discover the pure aedtive joy of freedom
in every moment, in every experience, in which ¢her no striving, no
‘self’, no opposition, no conflict. Such freedomnist an achievement, but
rather the discovery of being without acquisitiamithout property of
body or of mind, the discovery of having “laid dowime burden”, the
discovery of not being bound by concepts and idéais not a freedom of
the ‘self’, but rather the freedom from ‘self’, thealisation that there is
no ‘self’ to be or to become free.

It is not the arrival at journey’s end, but the imgdof all journeys, of
all travel, of all search, of all restlessness agdation, of all striving to
become, of all wanting to be or not to be.

And with this the last word has been said; for, mheraving has
ceased, the process of becoming which is grasgiagbased also.

Where there is no more becoming, there is no meb&th and allits

consequencesf sorrav, decayand death. And thus Nibbanais the only

deliverance, the only freedom surpassing all urideding, above all
emotion, beyond all striving, unconditioned, untegla indestructible
through the overcoming of greed, hate and delugtmough insight and
realisation in the deliverance from ‘self .
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