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Abstract

Obstacles on the Path are the impediments whiatkla progress and
even the entrance to the path of perfection. Adogrtb Buddhism the
removal of those obstacles through insight rathantthrough effort
opens new vistas of creative living in understagdind realisation. If
one understands the bonds which bind us, one wariltee.



Introduction

Listening to many sermons and scholarly expositmiise doctrine of the
Buddha, all strictly adhering to his sayings in thettas and faithfully
following the traditional commentaries, we have rodeft untouched and
cold, as they lacked the life and fire of convintiand experience: It was
the dust of dead words!

Has the Buddha’s word no message for us in oundivils it not
possible to light up the darkness of others andgbsome warmth in
their hearts, without leading, without arguing, Iugrely by showing
where we went wrong, where there are obstaclehermpath, as each
one carries his own light of understanding?

Do we have to kill Buddhism by dissecting it schiglasurgically,
unfeelingly? Des not our heart ever cry out with that samvega
which is not a pain of conflict, but an aching temtss, the regret of
missed opportunities, of faulty failures, and tleed to make amends?

The following thoughts were written down with thigeling after
listening to such a scholarly symposium dealinghwitese samsubpcts:
thetenfetters(dasa samyojana). If we understod the bonds which bind
us, we should be free.

Henri van Zeyst
Kandy, September 1977.



Initial Impediments

In the course of these four chapters let us exantlivee various
impediments which prevent us from achieving what wsually
consider the goal of all our striving, and whichhw&equently prevent
us from making even the slightest progress onrtied to perfection. It
is, of course, a very healthy sign when we are awéaour limitations,
our impediments, the obstructions and hindranceslwietard our
progressso much thatwe call them fetters(samyojana). Some may not
be aware, others may even find delight in the sgcof a cage; and
nothing but a severe shock will then be able tsseothem from the
lethargy of their existence.

But, discontent with existing conditions is likeetbursting of a seed
reaching maturity in order to send out its feel@ssroots, its shoot into
an unknown world, other than self, and in that vprgcess destroying
itself as the lonely seed.

In these following pages we shall not interest elwes in the hundred-
fold fruit which is promised to those who die t@thselves; but we shall
try to find out the nature, the cause and the caitipn, first of all of
those initial impediments which block the very amtte to the path of
deliverance.

Later we shall talk of love and hate, those maiwing forces which
constrain, compel and restrict our relationshighis life of sense. Still
later, we shall consider those subtle, sublimatioihsensual pleasures in
which the mind tries to escape the bondage ofld¢shfonly to get caught
in the finer meshes of the net of the intellectdAhen we may attempt to
understand the composition of those final spiritogbediments, the most
subtle of all, the most tenacious, where neithardwmor body have a foot-
hold, but which as an odour cling and cloy and peata, penetrate,
pervade and saturate every fiber of our being.

The initial impediments which prevent all progrdsscause they block
the very entrance to the road, are three obstmstighich essentially are
very close; for, it is the delusion of separatenesth its dual world-
aspect, which naturally produces that perplexitg aonfusion which
cannot be solved, and which, therefore, tendsdes&re for escape.

Let us consider them one by one.

*k%



The delusion of separateness or the misconceptiomdividuality
(sakkaya-ditthi ) is not self-consciousnesg-or, self-consciousness an
awareness of the actual process of action andioeaethich constitutes
an individual existence in a process of physicawgh and decay, of
mental absorption and retention in memory, a praas wishing-to-
obtain, and willing-to-achieve, a process of eviolutdependent on the
conditions of environment and heredity, a procdsswwlution dependent
on the loosening of those very factors which hanveated it. Conscious
awareness of such a process will never lead tduside of separateness
and can, therefore, never become the cause of aondsption of
individuality. For, such conscious awareness wéldmental alertness to
the arising and ceasing of conditions which careng@voduce delusion of
a permanent entity, an abiding substance, an étsouh It is rather the
absence of such awareness which allows the inttaduof a desire for
permanence within the process of impermanemggcta), a desire for
satisfaction within the process of conflialukkha), a desire for self
within the process of an unsubstantial vamhdtta).

Failing to see that we are moving with and are nddwethe current of
events, forming an integral part of that procesadtion and reaction, we
wish to believe that we can be a spectator viewfedrom the inside as if
we were sitting in a room looking through a windawthe passing show
outside. Thus mentally and emotionally separatingselves from the
events outside, we form a concept of individyalihich remains within,
separate and untouched by those events. This m®uidat sense of
security which we think cannot be assailed by tisec¢urity of the fleeting
life without.

This is a view of individuality which is so innaite human nature, that
continued existence of personality becomes imptessiithout it. And
thus, all religions (with the only exception of Blldsm) have made this
view of individuality the main dogma of their coslogy and theology.
For, in a sense, the doctrine of an everlastind somore essential than
any belief in the existence of God. If there issoul, there is no need of
salvation, no supernatural goal, no ethical sanctim need of God. And
this doctrine of an abiding entity as an individaall has left its mark not
only on moral theology, but even on natural phifgspand on sciences as
physics and biology. Several idealist philosoph&mied in the history of
the ages, postulate a no umenon as the bearerl| ahalchanging



phenomena, in a way as many men of science aacgyitstratum as the
physical base underlying the chemical changes, aadhany biologists
still search for that elusive entity which distingjues life from death.

Of course, there are many materialists who do moisicler the
mind as something separate from the body. But hey tight in
reducing mental impressions to the simple levathedmical reactions?
It is certainly true that matter, i.e. material etis and material
impacts, form conditions on which depends the batthhought. The
grey matter of the brain together with the nerveystem, linked to the
physical external senses, form the necessary adjloycwhich the
world of events is received, perceived andosived as a thought. And
yet, these same materials brought together adifigii.e. outside a living
organism, do not produce thought.

Denying on the one hand, therefore, that chemeadtions, al- though
conditioning, are the cause of mental reactions, al@ deny the
independent existence of an entity which has aicoed reality, apart
from phenomenal actuality. It is this double demiich made the Buddha
reject the doctrine of annihilation as well as that eternalism.
Annihilationism accepts a mechanistic world-view, which even the
actions of the intellect are mechanical respongesphysical stimuli,
without social responsibility, and without any msato control, to
regulate, to guide such actions, if only to prevartnal catastrophe. In
theory, this doctrine may have some followers, inupractice it becomes
impossible through the inner conflict of contradigt elements.

Many, therefore, will free themselves from the didionds which
reduce man to a machine. But, in doing so, theyaway too far in
the opposite direction, by endowing a personal oactivith an
individuality, free from its environment, not boubg time or space, a
separate “I"-entity, a glorified “self”, which isxbught of as a spiritual
“soul” endowed with everlasting immaterial life. énthat is the
doctrine of eternalism, the misconception of induality, which is the
initial impediment, the chief obstacle which pretgeaven the entry on
to the path.



This initial impediment is not only formidable bes it is the first
obstacle, but most of all because of its own inmergrength and
composition. The obstacle is an artificial barreedam, erected to hold
back the flow of impermanence in which the “ego’hmat find a
footing. An endeavour to force life to a standtstilis creates a reservoir
in which are stored the accumulating memories ef ghst. Without
such retention of past experiences it is impossildehave any
classification, any reference of the past to thesent. But, while
meeting the present with such a retention of th&,pais obviously
impossible to have a full understanding of a reywerience, which is
then only judged, and compared with values which @ more. Then
there will be no pure and fresh action which aloaa be liberating; but
there will be reaction to pasbnditions,which we call the vipaka to past
karma. And that is the fetter (samyojana) which binds us to renewed
becomingor rebirthin Samsara, the cycle of birth anddeath.

It is this self-delusion, without which there cahnbe a concept of a
continued existence of an abiding entity. And withabiding entity,
substance or soul, there will be mere change, eegmof beginning and
ceasing, of evolution and involution. And thus, thesis of a desire for
continuation must be the concept of self-contineand/Nithout
continuation of “self” any other continuation isthaut value, without
meaning, without interest. Likewise, the understagdhat this concept,
this idea or viewditthi) is a misconception, is the most important and
initial step towards full comprehension or enligitteent. This
misconception of an abiding self-entity or soulumally is a fixation
which produces an opposition between the fixed thedmpermanent. In
this opposition there is friction or conflict betere the desire for self-
continuance and the universal fact of change amgimanence. And the
mind, by means of memory, has created an imageehlkethe past can
endure in the present. That image is the “egd@,“g#elf”, which has been
made the proprietor of past action, so that thalred past action can be
called “mine”, long after the action has ceasedusltve create a division
between the actor and the act, in which the actcease and the actor can
continue. “I” become the owner of my deeds; butewlit is understood
that the deeds make the doer, and when it is tlyhvglgrasped that when
a deed ceases there cannot remain a doer (in asviyere is no walker
any more when the act of walking ceases), thenlitalso be clear that



any separation, isolation or opposition betweendb®mr and the act is
entirely artificial not only, but even a hallucifat and a delusion.

If then the so-called “self” is not seen as a sajgaentity it will be
understood as a process of reaction to environnmentesult of past
projection, a creation of a desire for continuaAcel that is an obstacle
and impediment on the way, truly comparable totfe for it binds to the
environment, to past experiences, to dead memawieish will not allow
freedom of action in the present, freedom of thaufgr evolution,
freedom from self in emancipation. Whereas, theewstdnding of this
delusion will at once dissolve all division of segi®ness, all conflict of
opposition, all desire for projection, and thergigvide the possibility of
independent action, which alone is capable ofliteato real freedom
and deliverance.

*k%

On the other hand, the delusion of separatenesghwh the
misconception of individuality as an abiding entity naturally the
cause of a classification of opposites, based enntisconcepts of
“self” and “other-than-self”. Such a dual world-wiés bound tdead
to perdexity (vicikiccha), arising from not facing a problem in its
entirety. Usually a problem causes a conflict eithehe intellect or in
the emotions. Or rather, it becomes a problem lsmxduis viewed
either in the intellect, or felt in the emotionshéther one is guided by
one’s feelings, unchecked by understanding, cedsbly reason, while
disregarding the other mental states which produmey or agitation,
anxiety or fear of insecurity, it is not possibke grasp the situation
fully, and any such partial dealing with a problean only result in a
psychological suppression, producing a state ofdigion, mental
paralysis or perplexity. This state of indecisisnnot a wholesome
doubt or suspension of judgement, but a procrastimawhich is a
reluctance to face any issue, because it is fetatda solution of the
problem may result in some upset of vested intgrésta discovery of
some skeleton in the cupboard, in an obligatiopursue a way of life
in which the security ofthe individual “self” mdne threatened.



We cannot afford to be guided by our feelings amtigons alone, for
that would be the surest way for the growth of &got But we cannot
afford to ignore them either, for they show us alraracter, our
composition, our strength as well as our weakness.

Perplexity, then, is a refusal of complete inteigratbased on fear
of the unknown, that is, fear of loss of the knowhere is the memory
of the past, which may be far from perfect, butahhat least is known,
and to which we can attach some psychological yaseve do to the
religion and the country in which we are born. Veayely do we wish
to break with tradition, even if we are aware o limitations and
restrictions, which are frequently more impedin@rthassisting our
progress, material or spiritual. In other wordss impediment is the
conflict between desire and fear, desire to obséad fear to let go; we
want to eat the cake and have it. It is not a nnacerstanding of their
mutual exclusion which could solve this problenr, theat might result
in the choice of one, although with regret for thikeer. That would not
be a solution, but an emotional escape. Then tvdtdbe a mental
residue, which is hankering after the part we cooudd obtain, but
which we hope to secure on some future occasion.

Only in the understanding of the basis of desir@ #we nature of fear,
the conflict can be dissolved through the undeditan of the initial
impediment, the misconception of individuality.pgarplexity we run away
from the discomfort having to seek self-satisfattelsewhere. We run
away from transiency to look for an eternal trutiot realising that the
whole significance of truth lies in the actuality the transient. In
perplexity we run away from the problem, in the édpat others may
provide a solution in answer to our prayers andriifys, not realising that
none can help us but ourselves. But by turning toers we only
complicate the problem of duality, caused by oursaonception of
individuality, and thereby intensify the perplexity conflicting thoughts
and feelings.



If we then make a search for truth in such a pegmestate of
mind, it is not possible to find a solution for &aelesome doubt; for,
such a search will be merely an escape from thelgety of the
problem without trying to solve it by understandifidnen, this spirit of
escape makes one study various religions and piplies as systems,
offering control and ethical conduct.

One may even adopt a religious life away from wgricbonflict and
accept a monastic asceticism as a way towardstgailya way towards
the goal, which some call God or Brahman, whileeathspealof Nirvan

a. But all sud seart remainsan escap aslong aswe search for the
consolation of security, away from the insecurityperplexity.

One cannot escape the insecurity of perplexityloag as it is not
understood that it is the conflict between desingl fear—as long as
desire is not understood as a misconceived strifanghe expansion and
continuation of a deluded “self”—as long as fean@ understood as a
painful emotion caused by a misapprehension ofrgending danger of
discontinuation, of insecurity, of non- existendgut when this concept of
a permanent entity, in matter or in mind, as safst or as soul, is seen
as a delusion by which to deceive ourselves in gireldor continued
existence—then the basis for perplexity is goned dhere with a
formidable impediment and obstacle on the road tental growth,
spiritual development and understanding of thehtrdthe truth that the
“self” is but a process of action and reactionsiag on conditions of
environment, subsisting on induced reasoning, aedsiog with the
understanding of the total process of fear whigbelg of desire which
attracts in order to give substance to the body asdul to the mind.

*k%k

Fear, which can mesmerise the mind into the indgtiwf
perplexity, may on the other hand also stampedentired into a
senseless activity of escape. Neither reason mbergtanding have any
truck with fear, and have therefore no dealingshwierplexity or with
panic. A panicky mind in a sudden alarm will grafp support at
anything within the reach of its imagination. Marfgorn herd-instinct
makes him go to others for courage and assistdiied. may be merely a
search for confirmation of one’s own opinion a obtwration of one’s
own standpoint, or a search for consolation, premissecurity, sharing of
sorrow.



But, whatever form it takes, it is always a sedahsympathy, for
congeniality, for a kindred spirit, which will caldown the panic of the
troubled mind. Hence it is compared with a contagiagisease
(paramasa) and it can tak mary forms. Standard, sygems,
organisations have come into being, because of damand for
reliance, security and support. Standards of viagm@morality provide
the occasions and the reasons for conformity irabelir and ethical
conduct. Here we feel safe within the moral codésthe great
religions, and we attach ourselves to the rulewidfie (sila-vata),
which, insteadof makingus freefrom fear, bind us with this fetter. In the
search for support we seek only ourselves; forgawdrom teacher to
teacher till we have found one whose views agrad @incide with
ours, who therefore will strengthen our misconceiviews of self-
identity, on whom we can rely because he is annsxba of our self-
delusion. In prayer and sacrifice we attempt tbéthe gods to be on
our side, as we would retain a lawyer to defendWs.rely on the
authority of persons, of dogmas, of mantras, afji@lis performances,
the authority of a sooth-sayer, of a horoscope,raast binding of all,
on the authority of society. Fear of blame andressseof shameh(ri-
ottappa) have certainly a restraining influence and hderdfore the
strength of virtue. But, if that fear of public opn shames us into
actions which impede the free movement of undedsbay, we submit
ourselves to the whims of a sick society, to theerpretations of a
decaying faith, to the restrictions of a diseasaddmwhich seeks
satisfaction rather than a cure.

In our search for, and reliance on, authority wekdbe satisfaction
of insurance in our craving for continued existei@e permanence.
And thus, for the premium of a certain amount ofigfal exercise we
hope to buy heavenly bliss, forgiveness of simatscut to perfection.
But that is only an attempt at escaping, withoatiséng that we cannot
escape from life without accepting life (as ittie)be our teacher. Life is
conflict; therefore, do not run away from confliat search of peace;
for, in the understanding of the nature of confiicay lie its solution.
The delusion that good deeds suffice to attainagasa is a moral
corruption which affects the very roots of trueiriy. As long as
virtuous acts, meritorious deeds, religious prasticdisciplinary
regulations, spiritual exercises are valued as siEanhe acquisition of



a holy life—religions will only be commodities obmmerce. Social
service as a means of acquiring merit is not serfoc those in need, but
an exploitation, because we use them, we abuse, thera source of
income and investment, profitable to ourselves.

If virtuous deeds are means to an end, then pay@isacrifice are
not better than a drug which provides a temporehgfrfrom pain, a
hallucination, an attempt to escape, without priomgjda cure. But, if
life is understood fully as a conflict of irrecolable interests, that is,
between the desire for permanent satisfaction a@lf“sand the
universal impermanent process without “self"—théere will be the
understanding of the impossibility of an escapecabse of the
realisation of the unreality of the conflict. Ifette is no conflict, there is
no need for escape, there is neither perplexitypaaic. And there can
be no conflict, if there is no opposition, if theeeno delusion of an
abiding individuality.

*k%k

And so these three initial impediments arise, stamdl fall together as
three sticks supporting one another, none of thawinly any independent
basis. Yet, together they form a set of obstaclelich have to be
removed for the natural unimpeded flow of life wntnue its process
towards its natural goal of losing itself in theesaa of deliverance. It is
only the first step on the path, and this firspdtls us that there is no
walker. Much more understanding will be needed t@etbhe concept
becomes a reality. More obstacles of love and h#tsublimation of
desire, will have to be removed, before the comafedtichievement, the
impatience of sanctity and the basic ignorance s&lf* will finally
cease to block the road whidtdadsto, and which is, the freedom of
Nibbana.



Love and Hate

Having cleared the first set of obstacles on thg, wee are now firmly
established on the path, even with a guaranteghbatnd is within reach,
so to say. But, there is one thing never to bedmgtt of: that there may be
a road, but there is no walker on that road.

It reminds me sometimes of moving upwards on aalaswr which
is going down. All the movements of climbing areréh, and each time |
lift my foot to the next stop there is the impressbdf progress; but, as
the escalator is moving down and disappears abdtm altogether,
my relative progress is nil. The comparison issatfirse, very imperfect;
but the reality is even worse. For, though the rizadhown, and my
effort is actual, yet there is no reality relatedthe effort. | am as a
mimic on the stage, pretending to move on withttadl proper parts in
rhythmic motion, and yet remaining where | was befd\o, it is still
worse, for not only the movement on the spot isedgmce creating an
illusion, but the very concept of a pretender itious.

It is all a question of relationship. | move up ialation to the
escalator; the escalator moves down in relatiofistsurroundings. And
thus, for all my efforts in pretending to climbmiay even be retrogressing.
The “I”, the environment, the action, reaction, tlerld of events, they
are all a question of relationship. Gold is of geeavalue than silver,
because it is relatively rarer. The prices of gomdsease when there is a
scarcity or a greater demand. The hardness of vimodt intrinsic; and
compared to stone no wood is hard at all. Anchemmong stones there
is a great variety of hardness. Well, it is thitienship which constitutes
the value and the price we are asked to pay. Hasdretermines
durability; softness determines pliability; and. lsath have their uses and
their values, and frequently their conflicts.

Now, in the same way as physical matter is detezthim its
extension, expansion and its degree of impeneigbldy its solidity
which repels, rejects and refuses to co-operatg,isaetermined in its
consistency, endurance and tendency to remain ramifdoy its
cohesion which attracts, clings together and unifgsese natural
forces are relatively working in opposite direcsprattracting and
repelling, and are thereby causing not only redativotion, but even
friction. All this is expressed in thabhidharmic classification of
elementary qualitiega.thavi, po, tejo, vayo, earthfor extersion, water



for cohesion, air for motion and fire for frictiothe fourelements which
push and pull, and burn and turn.

When we come to the conscious level of human natueefind a
similar application of characteristic tendenciebeve love attracts and
hate repels, causing the friction of conflict iretheat of pas- sion.
Again, itis all a question of relationship, of pessive love and rejecting
hate, with the relative motions which make the peoh) engendering
the passion which causes the conflict. An undedstay, therefore, of
these relative obstacles, which are truly bindiregtefs, is very
essential for a comprehensive understanding ofptdih, where no
relative progress can be marked, because there iwatker in the
ultimate sense. That does not mean that there isvecand hate in the
world. It only means that we understand neithee|aoor hate, neither
their progress, nor their friction.

In the usual list of the ten samyojanas, the ten obstacles,on the
way to arahantship, they are referred to as sempseasurgkamacchanda)
and aversion (vyapada). And they meanmuch thesame as the terms we
use loosely as love and hate. Of course, ther¢héssublime state
(brahmavihara) of loving kindness(metta) which is far removed from the
carnal sense delights and which has such diviredjlalities that even
one’s enemy can become an object of this all-péngadhll-embracing,
unifying love, which cannot distinguish betweeneitsand its object,
between giving and receiving, in the purity of psrfection. But that is a
state of which the worldling has no knowledge; artten one speaks of
love in the ordinary sense of a worldly emotiorisithe sense-satisfaction
derived from association.

Thus we speak of love and hate as emotions, bytdhe much more
than that. An emotion is an excitement, a paspimgse, a reaction. But
love and hate—though they show themselves as oeactach time there
is a physical or mental presentation of the belowedhated object—are
rather dispositions dominated by passion, whichehla@come a mental
attitude through the accumulation of many reactiodd those
disposition form the basis of one’s character. @bters can be changed
by the dropping off of dispositions. But a dispmsitcannot be changed;
it is, or it isnot.



Here then we speak of love and hate, not as a mref love or
expression of hate, which is mostly a reaction,ceement or an emotion.
If one man stabs another in anger under great padian, it might be an
act of hate, but that would not give him a hatefisposition. When a man
rapes a woman, that is also a reaction to a ceathirement, but it is no
sign of a loving disposition. We are dealing herghvobstacles on the
way; and sudden outbursts are not always symptdreaat dispositions.
A disposition is a stationing of forces, a develbgendency which has
become a natural inclination; and because of itdugng qualities it
becomes an obstacle and a fetter.

A disposition towards sensualpleasures(kamacchanda) is one of
relationship in which one factor is always the f&elll our problems, of
course, have that in common; and that makes thoditisn in a way so
simple. Once they are solved in the proper manimethe meaning of
being dissolved, there can be no recurrence. Tdnee on the noble path
(ariya magga) of perfection, there is no turning back; oncestusion is
understood to be a delusion, it can never againnassthe image of
reality. All our conflicts are due to friction beden a desire for
continuance and the experience of impermanence. 8tperience comes
through the senses, the five senses of the bodythendeflection of the
mind. As long as sensual experiencespaieeived to be reactions of the
senses, no complication of relationship has setBuat, when such
perceptions areonceived as reflections in the mind, they are reborn in
relation to the mind which classifies them, registhem and stores them
away in memory. It is in this selective processt tbhaperiences are
appropriated for their value. The pleasures ofdbeses make the “ego”
grow; and memory will recall them, in order to livethem again. Thus
they derive their value from their relationshipthe “ego”. In themselves
these sensations are mere events, in which therenlis the act of
experience without the attachment or the repulsifoan experiencer. But,
if the desire for continuance has nothing to feex 6 will naturally
wither; and, therefore, the mind selects the pledda sense-experiences
to feed that desire for continuance, without which “self” cannot exist.

Such conceptualised duality, of course, causes ablggn with a
constant conflict. And that problem cannot be solbg raising love to a
divine love, or by raising the status of the “sdli’that of asuper-self,an
eternal soul, the paramatman. The relatie can newer become the
absolute. Thus, the first thing to do is to untird our private and



individual loves and hates, in relation to the woof events in which we
live and move and have our being. Of all our seh&xperiences the
sexual relationship is regarded as the most diffione. It is true that we
have outgrown the time when sex was thought of dista word. But we
are still very far from considering it as a natuaglpetite. It is easy to
blame societyor that; but it remains a fact that we are thaiety, and
we are not prepared to break with that societyw it it then, that of
all sensual experiences the sexual relationship dssimed such
extraordinary proportions and values, so much fbatall practical
purposes love is equated with sex?

The pleasures derived from the satisfaction ofdibsires of the senses
of the eye, the ear, the nose and the tongue argamtively simple:
colours, music, perfume, a tasty dish are easigymed, enjoyed, stowed
away and reproduced at will. But in the experient¢he sexual act the
whole personality is involved to an ecstatic lew#lich cannot be stored
away, except as a dead memory. Moreover, in our dgge of imitation, a
real artist is rare; but in this sexual act ebexdy can be a creator, and it
is through this act that we can give life, re-ceeaurselves and thus
achieve that continuation of the “ego” which isrszcessary to life as we
have misunderstood it.

Sex-relations form a problem also on account ofgtlaging of sexes
as opposites, ignoring (or perhaps not realisingt tfemininity and
masculinity can be expressed by all in many wayartafrom the
limitations of the generative organs. Feminine\digstiis that which gives
form to the formless, is that which assists in dewement and growth.
But, for this there must be a passive attitudesokiving and assimilating,
before there can be the action of ex- pressingowittassertion, action
with generosity and humility, with docility and agtance. Masculine
activity, on the other hand, is that which initgtéirects and intensifies. It
is the active attitude which gives strength to grogvguidance to emotion,
reason to action. But there is the danger of aggresess in leadership, of
pride in rationality, of meanness in egotism. Ahdg, there is no real
opposition, but far more the opportunity of comget In a perfect
blending there is not just a balance of the passntactive elements, but
a growing together into a harmonious whole.



When the characteristics of the sexes are taken @ipen sensual
pleasure becomes emotion without intelligence, tviscpassion, which is
friction, which is the beginning of conflict. Asrg as sex is indulged in
as a means to fulfill an insufficiency, to satisfyhunger, to gratify an
inner discontentment, it is merely an escape frotuadity, a search for an
ideal. And if that ideal is superimposed on oneaten there is bound to
be disillusionment. When the names seek their aatisfaction, they are
more concerned with their need which becomes adgmeaction. Then,
so-called love is based on selection accordingntideal which is but an
image or an extension of oneself. And that in astadle, a hindrance, a
fetter which cannot be removed by celibacy, by exftgdn, but only by
understanding.

Most of what is called love is actually nothing bptedilection,
favouring one more than another, as a mother'siapdéave for her
weakest child. But that necessarily results indkelusion of others who
are less favoured. A turning to one in particulatunally comprises a
turning away from another, who thereby becomes lgjacod of aversion.
Thus, particular friendship easily evokes jealoukybrings about the
mistaken idea of exclusive rights, which are roatetlin the other but in
“self”. As long as sympathy and antipathy, convamsand aversion, turn
round the centre of “self”, they can only (as haad cold) differ in
degree, but not in kind. Both are expressions liisk@ess, in which love
is agreement with “self”, while disagreement becsnhate.

*k%k

In averson (vyapada), too, we may distinguishthe emotionfrom the
disposition. An emotional outburst may arise andspaff, but the
disposition remains owing to its turned-away attgu Such aversion is
due to the mental attitude which (as in the cassoefcalled love) is based
on the distinction between “self” and others. Iotfahe two sentiments,
although appearing to be opposites, show to hawengdrom a common
root. For, although affection is only proper tedpand aversion to hate,
still both attraction, and repulsion are the resuwf desire and fear,
basically rooted in “self”. The hope of exclusivesgession, which is
taken for love, is tinged with desire and fear,nasch as it is repelling
instinct in hate. Fear is common to both, and tbb€ourse, is conditioned
by ignorance. For, though love and hate have otiretheir direct object, it
is really the “self” as a misunderstood delusioniolthis the root of the
dispositions.



But a mere psychological explanation of sentimesfthate and a
disposition of aversion as primary, instinctive rfeimes not dissolve this
hate any more than the methods of moralists whagbréhe conversion of
hate into love. “Love thy neighbour. Love thine emng are beautiful
slogans as “Forgive and forget”. But, what is therdorgive, if one has
forgotten? Where is the enemy, if | love him? Alayntry to overcome
hate, but the true release from this fetter is tbonly in the solving of
the love for “self”.

Demands for social equality, solidarity, “esprit derps” much more
often than not, arise in a mind with an inferioritymplex, and that means
a mind with a hateful complex. Only a man with radge will talk of
minority rights. The demand is then only a camay#léor his envy, for his
discontent with the prosperity of others. It is mecessarily greed which
makes one wish for the come-down of someone elsrptmay be no
personal gain to acquire. Envy is not greed, Huwill, aversion, hate.
And that may grow into satisfaction over the migioe of someone else;
it may express itself in cruelty, providing sadissatisfaction.

Hate is a hiding place in which to bury our ownlguin which to hide
the failures of our own fault, in order to blindetHight of our own
conscience. Then it becomes an easy way tryingnébsiomeone to blame.
In hate we hug the memory of our mistakes, as te he8 commemorate
the death of our heroes. It is perhaps the masgticgtway of trying to
solve our problems. It was the way Adam tried teecaup his guilt by
putting the blame on Eve, and she in turn on thipes#. And we have
been doing that ever since, whenever we take rev@mgsomeone else
after having been blamed ourselves. It is an estoapedesire to destroy
the opposing element, in order to eliminate thatcWhs considered the
cause of the conflict. That cause, however, do¢dienn the object of our
wrath, not even in the subject which exposes ouwesefor what we are,
but in the action of turning-away, of aversion,refusing to see what we
are. But we cannot easily hate ourselves, fonilmatld be self destructive.
And so we divert our hate to others, while lovingselves.

That self-love can be, however, so pervert thdtteigins to look like
hate which appears to turn against oneself. Inhsesdtrange that the self-
preservative instinct can so forget itself, asewedop hate for oneself. But
that is only self-deception. The wish to destroly addjects which are a
source of conflict may become stronger than theeerf loss experienced
in the process. This can be seen in ascetics, Woovkring in their body



a source of sin, inflict on themselves torturesclilgppear expressions of
hate, but which give them in reality such immenagsfaction that they
can smile happily entranced in the midst of theglf-mflicted
mortifications, with the happiness of masochism.

Hate is a kind of hostility, the outbreak of whiatust be sought in
conflicting desires. The antithesis of “self” amibh-self” forms the basis
for the opposites of pleasure and pain. When “sb#tomes identified
with pleasure, the other one, the object, the “remif’ becomes identified
with hate; and so love arises because of the pleaguen to “self”, while
hate is encouraged because it provides satisfathimugh self-assertion.
Therefore, whatever way we look at love and hate,conversion or
aversion, it is not the object which counts or didae eliminated, but the
selfish action of the subject which has producestarious emotions to
serve its own end. If one tries to overcome fedlirg antipathy by
sending out thoughts of loving kindness, one isatyeoverworking those
emotions into provocative reactions, which make epuction an
impossibility. Universal love cannot arise as lagypeople are classified
as friendly, hostile or indifferent. But when botbve and hate are
understood to be the outcome of false evaluatioossed on a
misconception of “self” and an isolation from otbethen this fetter will
have been broken, not by setting others free froodaesire for love and
fear of hate, but by a deposed disposition, whitan inner freedom,
arising from true understanding.

It is not in renunciation and the isolation of centration that this
freedom can be realised, but in the awarenessedfrittion caused by
relationship. The understanding of relationshigeréfiore, is of the
utmost importance. The reality of relationship lrefts actuality. As a
concept it is as meaningless as the wind withowwinlg. It is,
therefore, in actuality that relationship must belerstood. And such
relationship cannot exist between realities as eydlties. Entities
which are considered permanent as a substancesoulacannot be
subject to change, to influence, to relationshipwey have to be
absolute, or not at all. And, of course, there carve two or more
absolutes. Even one absolute is too much, forefaionship will be
possible without making it relative; and that wolld the end of the
absolute.



Relationship must be therefore actual, and thadeipendent on
conditions, on contact, on action and reactionisltn action that
contact is made, that love and hate arise. Anchaetis no abiding
individuality in the relative, there is no permanenin actual
relationship. The emotions of love and hate engextien contact are
thus emotional reactions based on conditions,ioglatof co- existence
and succession, of presence and absence, in otbedswpure
actualities without reference to real entities. the totality of the
process of evolution and involution these relatidmsve neither
meaning nor existence. They are mere modes of pdireg, as ripples
and wavelets in a flowing river.

Eventual friction between such relations does ndieca the
continuance of the process, and is therefore ofnmmortance. Yet, the
values given to these relations have lifted themabuhe context and are
used to give personality to the individual procdsss in love and hate
that the “I” can endure. Thus, with the realisatibat this “self” is but a
delusion, created for the purpose of enduranceseldionship of love and
hate also becomes meaningless.

What remains is not a soulless machine, incapablenderstanding
need, incapable of independent action, but an wtaleding which is not
isolated in egoism, which is not dependent on plesafor expansion or on
hate for strength. but which can embrace all, beeait does not
discriminate between “self” and “non-self” havingescome both, and
which can act spontaneously without motive througierfect
understanding and comprehension.



Sublimation or Desire

Along the road we find here and there small flongm®wing, not planted,
not cultivated, insignificant perhaps, but growiagainst tremendous
odds. The road has not been laid alongside thaseefk, and yet they
belong together. The small flowers have no valheytare weeds and
nobody plucks them, not even for the temple. Andhsy are there, not
cared for, not cultured, and not plucked, possedsednobody, but
belonging to the path, and yet not on the pélie road does not; lead to
them, and they are not the destination of the rddmky grow here and
there, while the road stretches out, mile afteremitithout proceeding.
And the wild, simple flowers do not move with thead, but they are
there, every- where, all the time, and each timg aerd different. That is
life: a road. That is truth: a flower.

We have searched for truth, deep in ourselvesf@ntd there only our
own concept of truth, man-made, as the statuedrt@émple. In perplexity
we have searched for truth in prayer and in saerifand we found that
prayers are only our own desires and that our ioffjsrare made to the
gods of our own choice, that is my-self. We haweaeed for truth in love,
and found only the Satisfaction of our sense-desh¥e have turned away
from ourselves in hate and found ourselves in ednfAnd now we find
ourselves on that road, unable to go back; fowwhe has once entered the
path cannot return. And we look around and we beset little flowers,
flowers of beauty which give delight, and which edke sadness of our
heart. They are the flowers of weeds of the waateld, where barren
thoughts concentrate and flourish, and which servithere all else fails.
without producing fruits.

When the senses have failed to satisfy, we tur@lbistraction as a
sublimation of our desires, to beauty in the sphesé form, and to
abstract meditation in the formless spheres of ghtuBut, havewer
sublime,it is still desiredesire for form (ruparaga), for the perfection—
of beauty, the perfect form of logic and discurdgiveugh—anddesirefor
they formless(aruparaga), for the abstractof the infinite, in boundless
space and consciousness.

Our search for beauty and the abstract is a sdarctomfort in the
knowledge that the senses have failed so far teigeathat comfort. But
as long as we seek comfort, we seek ourselves,thadis living in
illusion.



We seek comfort because we are living in fear. Yéeadraid, because
we are living in insecurity. We are insecure, beseawe have no basis for
“self”.

Whether we understandthe spheresof form (rupaloka) and the
formless(arupaloka) assphereof hearen, assuper-heavengn which to be
reborn, or as meditative spheres in which the naiad dwell in splendid
isolation and aesthetic abstraction, they will glsveemain an occurrence
and an experience. And in that experience, wharises, there will be the
experiencer as the witness, as the creator, athithieer, forever tied by
memory to the past, a self-projecting delusiwina craving to cortinue
with or without form (ruparaga, aruparaga), the “self” asasoul, as an
abiding, ertity, as beauy incarnate, as truth absolute, a delusion
supreme.

Thebeauy of logic (vittaka-vicara) is only self-deceptionlts analysis
is like the action of a man who wants to discover beauty of a flower by
tearing off its petals one by one, till there i leither flower, nor beauty.
Beauty is never in the result, whether it is in tation, analysis or
dissection, but in the whole of actuality, in theace of growth, in the
spontaneity of movement, not in construction, motnnitation, not in
reproduction, but in the smile of the eyes of &tHboes not the beauty
of a river lie in its flow? Would there be any beain the ocean, if it
were always as a perfect mirror, without a movenoénits own? Thus,
logic can be beautiful in the flow of its proceas,a sequence of music
and the flight of a bird.

But, thatdelight (piti) andfulfilment (sukha) in experiencecannot be
analysed or called back in memory to be capturethby‘self”. For, its
fulfilment lies exactly in the completeness of thet without self. We,
however, try to make happiness into a sensatida,darconcept which can
be recalled by memory. But a thought is not hapgsné is a mind-made
thing in which the “ego” can continue.

Can we make happiness? Is not the very idea oficgehappiness an
attempt at overcoming sorrow? An attempt at escpfriom conflict? A
running away from actuality?

When, however, there is an abandonment of “seMhich is not self-
renunciation, but an abandoning of self-projectimgught, then there is a
quieting of the process which is now deprived of tnpulse to attain.
And in that smooth and undisturbed proceeding aatbiality there is no
agitation, no escaping, no renunciation, no seag;hho sensation, no



perplexity, no conflict, because there is no “seifhd that is peace!

We must not confuse beauty which is the essendbefspheresf
form (rupaloka) with the respnse of the sensesin the spheresof the
sensualkamaloka). We may be movedby the gracefulcurvesof an arched
bridge across a river, by the slender lines oflengeee silhouetted against
the evening sky, by the forceful lines of modermchatecture, by the
intricate designs of ancient art. It is possible be conditioned into
accepting style as beauty; but then the concepeafity will change with
the changing culture of tradition.

There must have been a time, when people apprdcitte
whimsical. ornamentation of baroque style; but wilaey then
considered as beautiful was only the response @octimditioning of
their senses. Presently, our senses are beingtiooradi by the bizarre
lines of futuristic and surrealistic painters. Me&nd rhyme of poetry
have long given way to the shock irregularity cdrik verse. Blending
of soft colours has been replaced by striking @sts in psychedelic
designs. But is beauty dependent on educationrad@dion?

Most art is imitative, which is the reason why #erre schools of
art, where pupils are taught the technique of thster. But that is not
creative; and that cannot be beauty. But, even wireative art is
untraditional, it is not beautiful merely becausasi self-expressive,
even though the senses respond.

Beauty is that quality where the viewer melts itite view, where
there is full absorption of the listener into thesit, where there is no
“self”. But in our search for happiness in the eqghof form and
beauty, we may become lost in that which is ofrtaking of our own
mind, and thereby miss the beauty of actualityedund us.

Mental absorption(rupa-jhana) in a particularmethad of medtation
may provide a quietude of mindamatha), a satisfaction in its
abstraction from the actual. Then it will not bewdifferent from the
absorption of a child at play with a new toy. Wheterest in the new
toy wanes, the earlier restlessness is back again.

Thus, the cultivation of love (metta) throughmeditation(bhavana),
notwithstandingits possibility of arriving at the, highesttrance of even
indedness in universal love, is still a mental eigs, which has a concept
of love as its goal, whereas there should be &ivéhe beginning, love
which does not need the promptings of the mind tiv® emotions of the



heart, but which has no “self” in it, and so caa beauty in itself, and be
it, in silence in which the observer has ceased.

What do we achieve then in the states of mentabrabien in the
spheresof form (rupa-jhana)? It is concetration which leads usto a
positive goal of spiritual joy (piti), closing the doors of our senses to
sensuous pleasures, and fixing the mind on oneeé@kt- aggata). It is
in thesestatesof menal absorptionas well as in the spheres of rebirth
corresponding to these states, that the hindrasreegot felt, even if they
are not overcome. That means, we live for the timamg in a world of
well-being 6ukha) which is so devoid of worldly pleasures, that the
conflict does not constitute a problem. No wondhlat the mind, once
involved in these spheres, finds great reluctanatigentangle the process.
Where concentration closes the door of the sens$ixes thought on the
centre of our choice, there meditation would opde toor with
mindfulness for whatever may lie beyond, withoubick which is but
self-assertion. Thereby the “self”, the centrdo& sight of in awareness
of what happens to be, to see things as they adenat as | want them to
be. Where concentration leads to joy and tranchgpey, meditation does
not lead on, but opens up to silence of thoughtthrdvoid of insight. In
the insight of meditation there is an emptyingexiperience, thereby
bringing about a cessation of a delusion and alligen of all conflict. In
meditation, which is not a concentration of absuoghinterest, there is no
place for spiritual joy and well-being, for theegerio place for “self’. Then
one does not induce some mental state which tradscall mundane
experience; then one does not experiment with peateauty; but there
is peace and beauty. For, in insight there is ndita®r, no reflector, no
memory, no observer, but just the experiencinghefwoid which alone is
freedom and deliverance from all forms of beautgt abstract concepts of
“self”, the realisation ofinatta.
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As long as meditation is an exercise of concemmativhich is mind
control, it is a means to an end, whether that ibh In the spheresof
beauy (rupaloka), or in the spheresof the abstrac{arupaloka). And a
meansto an end is a fetter to a concept,anattacimert to an ideal
(ruparaga, aruparaga). For, it is thoughtwhich has created the world of
form; and we call it beauty. It is also thought ehihas created the
abstract from form; and we call it the sphere o thrmless, in which
thought can expand itself infinitely, purifying é$ from sense-desire,
elevating itself above spiritual delight, sublima its abstraction,
transcending all emotiontill perception becomesitself imperceptible
(neva-sanfia n'asaffia) and all senseand mind-reactioncease (safifia
vedayita-nirodha).

But, ewen this highestachievemen (samapatti) canbe an obstale in
the way, for it is not yet the end of becomidthqua-nirodha). It may
appear a sublimation of desire, but with all itstadiction it has still the
seed of desire. It is still “thought” which is inmpeanent; and so the mind
created spheres of beauty and abstraction aremfsrmanent, changing,
based on memory of emotions, and hence illusorig wb meaning and
of substance.

These sublimations are so refined that they aresomas, referred
to as the eight stages of deliverane&#t§a-vimokkha). And that has
caused some misunderstanding at times. Thus a mdrk had
attained the mental state of concentration in feeseof unbounded
space (akasaficanayatana) and was said to have won “access to the
imperturbable” was thought by some to have attathedinconditioned
stateof Nibbana.

It is from a simple concentration on open but leditspace that the
mind proceeds to concentrate on the essence o€ sphich is then
thought of as boundless. The mind is now free femmse- desires and
free from the limitations which give boundaries me empty space.
But with the complete transcending of material pptions, with the
disappearance of the perception of sensory reactidhat is
transcending not only matter and the perceptionretife but
transcending even the sensory reactions to peoteption—the first
stage of mental absorption in the abstract spher@smaterialiy (arupa-
jhana) is attained.



It is indeed a sublimation of desire which, howewvemotfree from
craving (arupa-raga). This statemay be desiredasa form of concentration
on the concept of unbounded spga&asanancayatana) in which no
sense-disturbancean penetrate,and which, therefore, constitutes a
perfect escape from the actuality of conflict. ®may be desired as a
sphere of rebirth, in which life can be prolongedd aimitless bliss
enjoyed without the burden of carnal delights, weh&re not only gross,
but leave behind the bitter taste of unfulfiimdbtwvill not take long for an
uninhibited mind to realise that space is but asjiility of occupancy;
and that it has, therefore, no characteristictsobwn. The extension of its
boundaries and even the complete removal of diiniigations do not give
it any reality. It is still a possibility of occupay. And a possibility is not
even an actuality. It is just a concept, an imaf¢ghe mind, a deluding
reflection of mind’s action.

Then the mind will naturally reflect that it is nepace which is
boundless, but the mind which is able to expandthendaries of its field
of enquiry endlessly. Thus is formed the concephfifite consciousness,
in the sphere of which the mind now loses itsellbstractconcetration
(viffilanaficayatana), the almost perfect excape for a mind which is tired
of its own rambling, and now has taken the cona#pinfinity as the
object of its concentration, only to discover ttids concept is the mind’s
own action, now trying to identify itself with thimage of infinity. It is an
attempt to lose one- self in the absolute, to sedlhat the little individual
“ego” is notseparatérom the universal “self’, the “paramatman”, that
“I amThat”. It is this conceptualisation of infinite cgriousness which is
found in many saints who have experienced the mystion of the soul
with God. And this is indeed one of the most difftcstages or obstacles
to overcome, because, for the mind which beliewebd a soul unified
with God, there is nothing more to be desired.



Expanding consciousness is the experience of anatome mind,
which is conditioned by visions of success, fame achievement. Such a
small mind wants to expand into the infinite, andanté to use
concentration as a means to deliverance, to dite@dom from the finite
by concentration on the infinite, the sphere of mmed consciousness.
This effort appears to be entirely fruitless; fakthoughit may producea
deep trance-stateof formlessecstasy(arupa jhana)— although it may
produce even a rebirth in some formlesabstract sphere, where even the
sense-pleasures of the devas are left behindnitatdead to insight which
alone is the path to deliverance. It is not coneginn which can lead to
freedom, it is not the tranquillity of abstractiarnich can be turned into
an independent self-determination, but rather theroway round: it is
freedom and detachment from any form of thoughtcWtdlone can lead
to meditation. Only in so far as one is free car ameditate, unhindered
by concepts of logic and of bliss, free from thoisgbf virtue and of sin,
unbound by traditional beliefs and social respaiisib

Other states of mental absorption in the sphereghef formless
(arupa-jhana) had been attained by the early teahers of the bod-
hisatta. AlaraKalamahadbeenable to lead him up lo the third
stage the mental realisationof not being arnyone (akificarifiayatana), and
the awareness that there is not any “thing”, whschot the annihilationist
view of “nothing”, but a. loose approximation tcethealisation of anatta
Akificafifayatana is strictly speaking not a sphere of nothingness,
which implies a contradiction, such as some- thaignothing, but a
mental sphere in which the universality of spacd annsciousness is
realised as an empty thought. In the awarenesseohature of the mind,
viz. that this is just a mental process withouterent or abiding entity—
this same infinity of space and thought is seen@%hing” (akincana).
Thus, not being anything, not being attached toyttang, and hence
owning nothing, is the immediate fruit of this thistage of immateriair
formlessconcetrationandabsorption(arupa-jhana) Sud insight



knowledge may be but little removedfrom the perfect insight (afifia)
which has complete deliverance as its immediatatidru Yet, the
difference is so essential that this form of coriion may leadto
suspensiorof thougtt and perception(safifia-vedayita-nirodha), but not
to the cessation of becominbhava-nirodha).

On the contrary, it is a bondage, when it becomeolgect of
attachment, when the deluded “I” imagines to hachieved and
attained the final goal.

Uddalka Ramaputtabrough the bodhisatta anotherstepforward, by
opening up for him the mental state where percapscso subtle and
purified thatit is imperceptible(n’eva-safifia- nasaffiayatana). It is the
sphereor mertal statewhich hasconpletely abandoned and bypassed the
void of material space and its mental concept fmity to become itself
imperceptible to itself, a total absorption in whnithere is no thought of
“I” in the action of attainment.

But even then, the bodhisatta realised that negitege was completely
free from illusion, and, therefore, not conducive disenbantmem
(nibbida); that therewasstill anelemen of attacimen, andtherefore
not conducie to dispassior(viraga); thattherewas still a continuation of
the thought-process, and therefore not conduciveessationr{irodha);
that there was still an element of striving, ahdréfore not conducive to
tranquillity (upasama); that there was still trust in knowledge, and
therefore not conducive® insight (abhififia); that therewasstill reliance
on memory andtherefore not conducive to awakeningifibodhi ); that
there was still the delusion of attainment, anddfa@e not conducive to
ddiverance(nibbana).

In craving for the formless, truth is made an objseparate from the
individual who is then viewed as the subject. Theyunethods employed
to bring the subject closer to the object, merahgdla man to rebirth in his
desire for the supreme escape in infinity. Suchestd perfection, seen
as an ornament, is actually a fetter; may be puacereble as gold, but
still an obstacle on the way. To discard the forfitthe environment and
search for its real meaning in the abstract forgjlas to look for a
substance under the phenomena, for eternity ircdineepts of time and
space, for permanence in the process of change,arioreverlasting
universal soul in a cosmos where unity is only ohection, interaction
and reaction.



In craving for infinity we are already dead to theesent. But he
who lives in the present, which is eternally neveadese it is always
beginning, he is free from forms which bind one sgstems and
traditions; he does not search for reality in aagtons, but realises the
truth in actuality. Then, all values will be seenfalse and there will be
no more craving for beauty in form and thought, andmore craving
for escape in an infinity of abstraction and deduasi

Sud a oneis saidto be a non-returner(anagami) to the spheresof
sense, although not yet freed from the bonds dftence. He will need
one more life to shed those final fetters which sodine that we are
mostly not even aware of their existence. But tietis in view, and the
stream will now carry—through the last obstacles-tHe vast ocean
where all rivers lose their name, all delusion saes, all conflicts
dissolve, withthe ceasing ofignoranceinthe caghpnsive insight of the
arahant, for whom alone there is no more rebirdtabose there is no
more “self”.



The Final Fetters

On more than one occasion we have seen that doinflibe world and
in ourselves arises by the attachment of wrongesto physical and
psychical phenomena. In a way, it is not correcspgeak of “wrong”
values, as if there were also right values. A vidua determination of
the desirability of certain qualities, which may bemmercial, social,
economic, ethical; and so we speak not only of amge value,
surrender value and face value, but also of sgiritalue. But, whatever
may be the field in which the word is used, it lways an estimate of
desirability.

Now, a desire is always for something which is actual in the
present. One may desire the acquisition of an tb@gstatus, a title,
and after acquisition one may desire the contionadf that condition
of possession. But the object of desire is neveradcthat means, it is
ideal; we have given it at value which does nobbglto it. And, in
that sense, all values are wrong. It is not todiadilt to understand
this; and understanding it, we have to accept & &t. That was done.
when we considered the first impedimentbstacleon the way: the
misconceptionof individuality (sakkaya- ditthi) which introduced a
desire for permanent values within the process ngbermanence
(anicca), a desire for satisfactory values within the gsscof conflict
(dukkha), a desire for substantial values within the psscef the
unsubstantial voiddnatta). If we had followed all that carefully, we
might have entered on the path by overcoming thoséal
impediments.

But even so, we are faced now with an obstaclelwhe might have
thought to have left behind right at the beginnilhgs the obstacle, the
impediment, the hindrance, the fetter of egotishrarcogancepf pride
(mana), which is now shownto us as persistingeven in a non-returmr
(anagamin), long after he has overcomethe obstacle of misconception
as regards a separate individuality. Only the fattgomplished arahant
is said to be free from this final fetter.



Then, what is the, difference between the miscommep of
individuality (sakkaya-ditthi) and the pride which sas “I am” (asmi-
mana)? One would have though, onceit was grasged fully that the
individuality-concept was a delusion, that thereuldobe no further
ground for arrogance and pride. But we see, orctidrary, that although
that delusion is vanquished and vanished right ftbenbeginning when a
worldling enters the stream towards deliverarasa sotapanna, even the
subsequen stagesof a once-returner(sakadagamin) and of a non-
returner (anagamin) are not free from this subtle pride in attainment,
arrogance of virtue, egotistic periority. Sudy wasthe casewith the
sotapanna monk Khemala, who admitted that he had still got the idea of
“self” in his mental- physical make-up, althoughdid not discern such a
“self” (S. 111.128). A mere conviction that there no “I” does not mean
that the truth of soullessness has been fully cetmgmded. Although
Ananda.the beloved disciple and personalattendan of the Buddha, had
entered the stream to deliverance at the time @fpidssing away of the
Buddha, yet he was overcome with personal griefwime saw his Master
dying, whereas those other disciples who had a&thithe complete
freedom from all fetters, as arahants, did notwgrjdecause in them there
was no conflict of a personal attachment with th@versal law of
impermanence, to which the life span of a Budadhaa exception.

It is possible to be convinced of a truth as aithésrough logical
argument, and accept that thesis as an irrefutaideverifiable truth, and
yet not to allow such truth to permeate every s@ragition and thought of
our daily life. We are all convinced of the abselutecessity of law and
order; yet are frequently inclined to allow oursscertain liberties when
self-interest seems more important. Few are thensté who never break
the highway code. It is typical that we speak dieliies, rather than
transgressions, Well, this taking of libertieshie assumption of a right or
power which has no basis apart from self-presumptfdacing oneself
above the law. It is the view or rather the mis@pton of a separate I-
entity which has been discarded intellectuallyjoidfly so to speak, but
which is allowed to continue in selfish activityt i$ the duality of mind
and heart, of intellect and feeling, of knowing andling, which can
accept rationally and reject emotionally at the sdime. It is of this kind
of material that conflict is born.



This attitude is indeed the “I”-maker (aham kara) which as self-
righteousness cloaks itself in virtue, sometimesthwbverbearing
arrogance. It is the conceit of power which makesintellect dominate,
when words become all-powerful, when slogans amed us rouse the
emotions which were left unmoved by the intell&uch feelings then are
only emotional self-indulgence, which is usuallyf-p#ty, a subconscious
acknowledgement of intellectual inferiority. It & assertion of belief in
religious matters, of authority in political mateiof “self” in all matters,
as an indication of fear that without such assertide may be
meaningless.

There is also that peculiar kind of pride whichnist born of the
satisfaction of achievement, not of a feeling ofwséy through wealth
acquired, but a pride of blood, of belonging toable race, to an ancient
religion, to a traditional culture, none of whiclashanything to do with
what one actually is. It is pride of the past, priof being part of that
past, pride which is rooted in psychologicakmory based on fear
that without this inheritance, without this pasitheut this memory,
we are not.

And although we know it as a fact, we cannot afferéhdmit it, as our
entire build-up is based on assertion. A senseowfep is derived from
austerity in isolation, as well as from associafiopicommunal effort. But,
power in any form is evil, for it is not the way ofality. Power means
envy, greed, authority, fear, division, oppositiah,of which is conflict.

Is it possible to live without assertion which sagance and pride? It
is the same question as: is it possible to livdneuat “self”? For, it is pride
which says “I am” (asmi mana); it is arrogancewhich is the “I’-maker
(ahamkara).

Conceit is not an assertion as a claim to recagmitf rights, but
rather an idealisation of claims to which we haweright. Thus, primitive
instincts and fundamental needs are presentedréecpens, by means of
which we can sublimate the ordinary claims of natdthis sublimation of
one’s own hature and character involves alwaysesopt for another, and,
of course, a covering-up of one’s own insufficienthus, one takes pride
in a collection of paintings gathered over the gedihe satisfaction is not
in the beauty of the art, however, but in the pssa of it, which is just
one way of expanding the “self” through ownership.



Ownership is an expression of that pride which saysm”. To the
man of pride his house is as his statue; his wifé ehildren carry his
name; his good works perpetuate that name, hereeanth to be
remembered, and in heaven to be rewarded. It & it@ntification of
ourselves with action, which is the attempt to ocurg in action, or to
continue the satisfaction derived from that actiBot, when we identify
ourselves with something (as we are doing all theetin religion, in
politics, in sense-pleasures)—and when that isnad®ay from us, or
when we become disappointed with that ideal— ndyunase feel as if
death has overtaken us. But in reality, we haveendeen alive; for by
demanding a continuation, an expansion“s#lf” in the pleasures of
the body, in the delight of the spirit, weave been inviting the
separation and the isolation which is death. Prda reflection, a
projection, a reproduction, accordingitieal standards; and hence it
is a delusion which leads astray and becomes amadbon the way,
a fetter so strong that only tla@ahant, the perfect saint, is free from
it. But that freedom willnot come about, until we realise how at
bottom we are hypocritda our pretension to be different from what
we are, in our reliancen false values, in taking pride in a self-
projected picture on thscreen, which has no reality. no value. No
permanence, which is batshadow of a desire.

And yet, this very recognition, as long as it haslmecome a complete
realisation, has the impelling force to clothe thmatkedness, to give
movement to that “still”, to fill that void. Thu$&om an awareness of this
inner emptiness, if not well understood, may adseoutward movement
which is conflict. To stop this conflict, we mugbp reaching out, but not
substitute that with a reaching inward, as manigiels would teach, and
which, in fact, is the goal of all agitation.

*k%k

Agitation (uddhacca) is towards the future, which is an ideal
based on experiences of the past, preserved in igetis a striving
for security, in which effort we try to find the wewithout letting go of
the old. We want to be more clever, more wealthgtenpowerful than
someone else, for that, we hope, will give a sefisecurity. And that
causes the uncertainty which makes us feel lostngntbe many
promises of security, of salvation. We run behimeltarious promises



without knowing why we run away from what we do kobw. But as
long as we run away, either behind the promisewhrd, or away from
the fear of uncertainty, our running is meaningléscause the motive
prevents us from understanding, from seeing thd ooawhich we are
running. And so we get momnfused than ever before, in our search for
a future, in an act of self-pity, born from our fed impermanence.

Agitation is an action which builds up resistanee,force to
overcome the restrictions we experience, and wkhiem becomes a
bondage itself. If | do not like my neighbour, lusthim out by building
a high wall between our properties but he is styl neighbour. And
even if | cannot see him anymore, the wall whi¢tave built remains a
constant reminder. And so, my resistance has nen laesolution. |
cannot escape in another way, because | am boumg ttwn property
on which | have now built my wall. It is the resiste of agitation
which has become my bondage, and the wall has bedoensymbol of
my resistance through which I am feeding my hatenethough the
object is excluded.

If we want to put away something deliberately, trehemence of
aversion will make of it a conflict in agitatiomrf it will be a tearing up
with the roots which is painful. But, if we see ttrath, i.e. the negation
of its value in impermanencerificca), the negation of its existence in
conflict (dukkha), the negation of its essence in the voidinfitta, then
we need not pull it out, for it is a delusion whiahll wither by itself,
when we cease nourishing it.

The void seen as a fact cannot lead to despairnwhee enmity with
which we tried to fill that void is seen as a débuas The void seen as a
fact cannot lead to contentment either, for a defus/hen it is discovered
cannot offer any satisfaction. The void cannot teepted, just because it
is void. And that has stopped all reaching outwardhward, all agitation
in conflict.

But agitation is sometimes not a stretching out &tainment.
Frequently it is just a revolt, an act of rebelli@areaction of disgust, a
protest against order, against authority, againet @stablishment of
state, society and religion. It is obvious that &stablished order has
failed to produce any order at all. Two world wawithin living
memory and periods of peace which are a war of exerand a
preparation for a final catastrophe which will eemty end all war



because it will end all life—all that has shownimghaos that it is not
possible to expect any order or security. And timese is a revoltin the
air which has caught our younger generation irfusseg to submit, or to
follow a generation which so obviously has fail&dluch agitation,
therefore, is a natural reaction. But a reactionrify an extension of
the action and is therefore not different fromegsentially. And thus, if
the last generation has failed to provide secuasiigactionary agitation
which is a revolt will certainly not provide any ne@osecurity.

There are others who lack the courage of disgudtwho do not
revolt, but try to reform society, to reform rebgi, to reform the world.
But a reform is a kind of repair, a patching uptloé old system. Neither
kind of agitation can make us free from the systean, whether we like it
or not, whether we try to revolt or to reform, wiet we grow our hair
long or cut it short, we are still part of that wwe, of that society. And so
we rebel against ourselves, and need not be anginyavsociety which has
produced us, as much as we produce that society.

But what is it that agitates? What is it that weiseso much? We
condemn without understanding. And if we understhtigh, we need
not revolt, for we shall be free. We attach valtessocial customs
which are stupid. But, if we understand them agidiuwe need not
replace them with another pattern which is as dt@nd imitative as
the earlier system. For, it is the nature of arstesyy or organisation to
be imitative; and that is non-creative, which letmlduliness, stupidity
and ignorance. This kind of agitation which is te&at cannot be
creative, which is clear from the fact of imitatiom youth fashions, in
dress and mode of speech. There is not much dider&etween the
old “squares” with their out-dated ways of thinkirand the young
“round pegs” who are equally enslaved by their omays of being
“with it”, as long as their agitation is mere raant without
understanding.



If, however, we understand that imitation is a syonp of death, we
can be national and rational at the same time;thed we need not show
our present poverty of mind by always harping ost galture, but we may
be truly creative. Then, the new birth will be heit a revolt nor a reform.
Then we shall be free and independent under amy &rconstitution, for
we shall not need the protection of a state-refigbut we want to reform
the old, so that in a way it would be new, and lyetbased on known
values. The mind wants to be sure that it is nfitddéthout any values;
and so we reform or replace the old order, as &sge have some system
which will provide us the illusion of rights, of aarity, of order, in the
state, the religion, the society, the family, theelf’. All our agitation,
therefore, is for establishment, and is really atiaaiction. We agitate for
rest, we shout for silence, we fight for peace, nehe all that would be
there, as soon as we stop agitating, stop showimystop fighting.

Agitation is anxiety, worry, fear. But is freedomuhd at the end of a
life of fear? Is freedom the opposite of being de#uand imprisoned? Is
the kind of freedom for which we agitate not ratheconcept born from
our dislike of being bound by convention? Is it gibke to search for
freedom and remain bound in the mean time?

After a great deal of frustration one is inclinednetimes to give up
all effort of striving. “What is the point of it!"-Exactly, there is no
point in it. Neither is there any point in giving with despair, and
contemplating suicide. That too is striving, anduiees effort. Then,
what is one to do? The very question betrays nbt thre agitation of
the mind, but also that one is still prepared tedife another chance
to strive once again, to make another effort takriarough. But there
is no point in it. We are still chasing after tlikeal concept of life, of
success, of love, which has led us so many timefsusiration and
despair, notwithstanding the little patches ofafebbtained through
the satisfaction of the senses. But the ideal isrmal, is not even
actual. The ideal is a concept for tomorrow; andilipg in and for
that concept we do not live to-day at all. And heertice frustration,
when the “self” discovers that tomorrow will nevysr to-day.



In understanding the nature and the cause of thi&trhtion, the
chase after the ideal will cease, and there wilabentensity of living
today, when every action will receive full attemtievithout prospecting
a new region for results. Then every action willsdoeebirth, untouched
by the agitation of ambition, the desire for restiite motivation of
“self”. Then action will be pure and without fedfor, agitation is
caused by fear.

Can | become free from fear? How could that evervihen we see
that it is fear that makes the “I"? Fear of theeingrity of impermanence
has invented the concept of an abiding “self” tovide a platform for the
security it wants. How then can the “I” ever be agped from fear? But
when it is clearly seen that | am that fear, thear fwill disappear without
effort and without agitation.

*k%k

Ignorance (avijja) is not a lack of knowledge. It is insinceriy of
thinking. To seethings asthey are (yatha-bhuta-fiana-dassana) is to be
honest; and thus, ignorance, or self-delusionjshahest.

We do not want to be dishonest, but we constaaghtisings we do not
really mean. We promise what we cannot possiblififubr what we have
no intention of doing at all. We flatter to remasn the good side. We
praise in excess. We ignore our own shortcomingse Wame
circumstances, we excuse our ignorance. This lmisimnesty has crept
into our work, our beliefs, our relation- ships,mach that an honest man
is disturbing. We are dishonest, not because we twabut because we do
not see it, because we live by standards, becaeseek ideals, because

we want security, success, comfort and not trutbrabse we are
ignorant.



Ignorance cannot be overcome through knowledgeitfes born of
knowledge, which is specialised information. Anedgt knowledge of the
structure of the human body and of the functiothefhuman mind do not
provide life. Knowledge may produce results, buttis rebirth which is
reaction of ignorance. For, the perfect action,olhis spontaneous and
unconditioned by desire, can arise only from thensie of insight. Only
when the mind is empty, it can see clearly whafAslong as the mind is
full of opinions, it is biased by the type of edtioa it received, by the
environment to which it is exposed, by the reawtiof the memories of
the past, and they all impede its seeing clearljzaus] education,
environment, memory, do not constitute real knog&dout contribute to
not- understanding.

Emotions blunt the sensitieness of feelings (vedana). Memory
impedesthe directnes of perception(sarifia). Environmert distortsthe
natural formation of ideas (sankhara). Knowledgecoloursthe simplicity
of intelligence (vififiana). Attachmert to virtue, craving for sense-
pleasures, emotional affection, sublimation of @gesirighteous
indignation, religious zeal, mental agitation armgritual worry are all
impediments to clear understanding, and are therdfiods of ignorance.

Ignorance is in isolation, when sorrow becomes-@gf merit
becomes self-seeking, concentration becomes setfrption, worry self-
accusation, virtue self-complacency, renunciatielfr $mmolation, ideals
become self-deception, action becomes self-gengratachievement
becomes self-glorification, striving self-improvemge violence self-
justification, pride becomes self-respect. Thusitle virtue, be it in vice,
in the isolation of the “self” there is ignoranead, in ignorance there is a
life of isolation and opposition, which is conflicThus, we suffer in
ignorance through loneliness from which we try szagpe in the many
ways of virtue and of vice.



Ignorance is thus the cause of conflict, for wdesufvhere we need not
suffer. In ignorance we turn to authority, to rigjeo prayer, to activity, to
imitation, to withdrawal, to renunciation, to avaitte, to forgetfulness,
all of which are escapes from a conflict which wavédn not understood.
Unless we know the nature of the conflict in whigh are caught, there
can be no ending to sorrow. For, time does not, lieahly covers up, as a
scab over a wound which remains festering inside h&ve to remove the
cover and probe the wound, which may be painful,viathout which no
cure is possible. Without the knowledge of insighe conflict through
ignorance cannot cease.

But, if we are so full of ignorance, how can we repeocure the
knowledge of insight to lead us to the cessationaofflict? It is the non-
existential in pursuit of the non-imaginable! Inetlvery search for a
method to destroy the self we are in the processea#ting another “self”.
The path of truth is not that of a scientific “kndww”, a path which can
be followed step by step, with a proof for everypesment, with a
knowledge where the next step is leading to. Thk phtruth is more like
the flight of a bird, leaving no trace of its pasgi unpredictable as to its
next dive or surge; without logic, but full of aatity; without calculation.
but full of vitality; with an unplanned spontaneitglways on the alert,
fully detached, without identification, and thernefdree.

We believe so much, because we observe so littere Hhen, a
beginning can be made without method, without hagéout grasping,
by mere observation, mindfulness, which is meditatbon what is. To see
ourselves as false, as empty, as “hollow, stuffemh’inthat will at least
make us see that we are living in a fools’ paradise“death’s other
kingdom”. If then, in seeing that, we are honest, shall not be deluded
by the false; and then we are free!
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