




















forth. one does not take seriously those two pegs between, which 

perception occurs. One avoids thinking in terms of aniil object -

'There is that fonn there, and here am 1'; 'There is that sound there, and here 

am 1'. that way of thinking, one understands experience. simply as 

a process of seeing and hearing. But there is something far m0re subtle 

which leads orie towards perception and that is, contaot or 'phassa'. The 

arising of c0ntact is an extremely subtle phenomenon. What is generally 

understood as is the striking togetJrter'oftwo things. So, the notion of 

duality is already implicit there. But this of course is the way of 

understanding the phenomenon of contact. That is why the Bl!liildha also 

sometimes gives the of the together of pieces of 

wood as a simile for the phenomenon of contact To contact 0r to strike 

together there has to be two. The presence of two thin.gs is a.lread'y 
presupposed. 

There is, however, an important sutta in MajJh:ima N.ikaya wJrtieh g.ives us a 

deeper insight into this phenomenon of contact. is tJrte MaiilJrtupil)Qiika 
Sutta. There we read: . 

'Cakkhuilca paticoa rTIpe CR ,oakkhuviililal)'aom, til)I;laom' sangati 
phasso, phassa paccaya vedana ... .' 

'Dependent on eye and '[onns, there arises eye-consciousness. The coming 

together of the three is contact, dependent on contact is feeling ... .' and ' so 

forth. It is the first few words that convey something extremely deep. 

'Cakkhuilca paticca rope ca uppajjati cakkhuviililal)am. Here we have the 

two words'paticca' Mld ;uppajjaoi' whieh Ireminiil us of the ' term 

'paticcasamuppada.' 'Paticca' means 01;' 'liJecause 0f'. What is 

implied here is that consciousness is not something in itself or by 

itself. It is not something abstract. It always arises depeniilenf on . 

oi other, because of something or other. 'Paticca' c0n'veys rhe idea of 
relationship or relativity. 

For instance, eye-consciousness is a relationship between the eye, the 

internal base, and fonns, the external base. Here, th·en,. we already have an 
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i.nstance of 'pa\icca sam uppada' - the law of Dependent Arising. 

Consciousness has been compared to a conjuror's trick - to a ma¥ic-shoW. 

One has to get an insight into the back-stage workings of thi), magic-show. 

'There are the s ix dependently arisen conseiousnesscs with mind­

consciousness as the sixth. In the phrase quoted above, the emphasis should 

be placed on the word 'paticca.' "Cakkhui'ica paticca rtipe ea uppajjati 

c1lklQhuviili'ianam. Eye consciousness arises dependent on eye and farm and 

not ,independently. 

Apparently, mere again, we are faced with the question of two things, but 

then let us ,ake a peep into the backstage workings oF-consciousness. What 

is called 'consciousness' is a ' fonn of discrimination. In fact. consciousness 

itsel f is the very discrimination between an internal base and an external 

base - eye and forms, ear and sounds and so on. 

But nhe irony of the situation is this. The very discrimination implies the 

igno ni ng of, uhe relations!o1ip. That is why the birth of consciouSness is in 

itself; rhe' birth 'of ignorance. Given this 'ign0rance, there is ·the possibility of 

eQunting the three - 'eye', forms and eye-consciousness. This, then, is 

the triad - the three that are comi'ng together to bring about contact. 

''1''il)l)aFiJ sangati phasso'. This is the' most basic reckoning - 'phassa paiii'iatti' 

which implies the counting as a three. This -might wel l appear as !in 

extremely subtle problem for the logician. It is because of eye and fonns 

that eye-consciousness has arisen. But once eye-consciousness has arisen, 

there is the tendency to. forget - to ignore - the relationship and to make a 

reckoning in which the ohird. factor - the 'tertium-quid' - is that very 

discrimination, \eye-consci@usness'. -In other words, there is an implicit 

ignorance of nhe that consciousness is dependently-arisen. Once this 

reckoning of rhe three as eye, forms, and eye-consciousness is taken 

seri'ously, the stage is set for 'contact' - 'til)l)aril sangati phasso': 'The 

coming-together of the is oontact.' 

In fact it is not simply a coming-together; it is a going-together as well. It i' 

a concurrence. So long as the three go together in ignorance. there is 
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cOlllac!. There i: a possihility of a situlllion called 'colltIlCt.' Eal'li~r. we wcrc 

lalking aboul two things to define 'colltact.' But here we seem to have three 

thing', But there is 11(\ cOlltradil'tinn. Whl\l is meant is that the ... ! is an 

ignor,l1lce of the fact thai eye-consciousness which forms the third is arisen 

dependcnt on the othcflwo. 

When eyc hccomcs self consciou • it separates itself from forms. and these 

are the two ends. Wilh thesc IWO end: as pegs, 11 measuring goes on which 

we call percepts, concept· and knowlcdge. But in this so·called knowledge, 

the duality is already implicit. There is a dichotomy between an 'internal' 

and an 'c:uemal'-between a subjcct and an object. That is why there is a 

need for a more refined way of mental-noting in order to get rid of this 

delusion. 

ow let us take the case of a mirage. When a deer sees a mirage al a 

di'tance. it does not know. It is ignorant of the fact Ihal il is a mirage. Thirsty 

as it is. it imagines the mIrage to be water. Its vision is biased and unclear. It 
lacks the wisdom 10 understand the nature of the phenomenon which we call 

'a mirage'. It perceives and conceives water in the mirage. In the language of 

the deer, the mirage would be called 'water.' 

Just as in the world people call each other 'man' or 'woman', so the deer 

would call the mirage ·water.' If we are 10 take seriously the duality and say: 

'the form is oul Ihere and I am here, the sound is out there and I am here,' 

we will be in a similar position. So actually what we have here is just a bit 

of bare experience. That 100 comes about by giving recognition to the two 

ends - the internal base and the external base. By recognizing them, by 

separating them, by discriminating between them, there-arises a certain 

measuring. So the concept of two things striking together also follows as a 

mailer of course. Given two things, there is a possibilit,y of a contact 

between thcm. And this is 'contact' as the world understands it. 

Givcn Ihis conlact, there arisc dependent on it, feeling, perception and all 

the rest of it. It goes as far as Ihinking and logic. 

Now, this is the delusion. This is the ignorance. What, then, is the insight 

that helps one to unravel this MalC of affairs'! It is the understanding of the 
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conditioned nature of con:.cioul>neSs - that con~JOune.~. atl~S dependent 

on conditions Even that inljight emerges through II refined WIliY of 

attcnding. That is. by accelerating the mental nOling III such a way as nOI IV 

get caught in the net of perception or sanna. In other word 'I, to stop ,hor. lit 
bare awareness. It is by such a tcchnique that one can get an insighl inlo the 

back stage workings of consciousness. For instance. the inSight thallhe eye­

consciousness arises dependenl on eye and forms and thaI the: very 

discrimination between the twO ends is eye-consciousness. which i~ the 

middle. This story of the two ends and the middle is beaulifully presenred in 

the Piiriiyal:la Sulta found in Ihe Section of the Sixes III the Anguuara 

Nikaya. What forms the nucleus of that SUn3 b the rollowlng verse quoted 

from the ParayaQa Yagga of the Sutta Niplita: 

'Yo ubhante viditvana - majjhe manta na lippali. 

Tam br\imi mahapurisoti - so'dha sibbanimaccagli' 

This verse preached by the Buddha in reply to a queslion put by Brobmm 

Tissa Melleyya, is quoted here for comment. In a sort of a 'semmar- on lhe 

significance of lhis verse, six monks put forward !heir individual opinion.; 

thereby drawing out the deeper implications of the yerse in que tion. The 

meaning of the verse, as it stands, would be something like this: 

'Yo ubhante viditvana' - He who having understood both ends, 

'Majjhe manta na lippati' - Does not get altacht.-d 10 the middle through \\isdom. 

'Tam brumi mahapurisoli' - Him I call a great man 

'So idha sibbanirh accaga' - It i he who has by po 'sed or escaped th~ 

seamstress in this world. 

'Sibbani' or 'seamstress' is a lerm for craving. The fun'lion of n\\,ingo i.' 
conceived here as a process of stilching or weaving. The ~nd'rlying i ,. 

the accumulation of knots. It is craving that L re pon'ible for lhe 1..'11 Ity 
nalllre of this existence. The two end and Ihe middl rdcm:d IQ in thi' 

verse arc just the things necessary for making a knot, Th' signifi an' .­

the two ends and the middle has heen \ariou.l) interpreted in Ihi.· s-utlJ. 

According 10 one interprelation Ihal cnme up at thi: :ymposium. th unc-
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end means the six internal bases and the second end means the s ix ex t.ernal 

bases and the middle is consciousness. 

Bv consciousness is meant the six kind s or sense-consc ious ness. ,So 

a~cording \0 this interpretation lOa, we rind thaL Gonsciousness betWmcs tl~e 
middle as a result or reckoning the sense and ,its 0bjcot as. two fi) nds. It is as 

if two. pegs have. been driven as eye and fOl1ll1 S for the . l11ea ~urin g Lhat is 

implicit in sense-perception. 

The arising of this basic discriminati (')n is called the. ari sing of thc sensc­

bases - 'ayatanuppada'. And the insight into thi s basic di scrimin ati on is 

called the seeing of the arising of sense-bases. In th~ Sana Sutla, among the 

Sixes of the Anguttara Nikaya, we find the fo llowing s ignificant verse : 

'TalJhakkhayadhimuttassa 

Asammohanca cetaso 

Disva ayatanuppadam 

Samma cillam vimuccati' 

, I 

, , 

" r 1 ~ l I' I fft 

) I~ , r 

'In one who is intent upon the destruction of craving aDd the.non-de lusioA of 

the mind, on seeing the arising of sense-bases, the min~ is well re leased.' 

One may well infer from this verse that it is by the not-seeing of bhe ari sing 

of the bases that one Temains bound - that the mind remains bound to 

samsara. As we mentioned above , so long as thllre . i,s ITO pr o pe r 

understanding of the two-ends. a middle creeps in. So long as one grasps 

eye and forms as the two ends, eye-consciousness comes in. That is because 

what is called eye-consciousness is the very discrimination of eye and 1'01111 

as two things. Now, in the case of the mirage, the deer thinks: 'I alql hore, the 

water is out there.' It is with this presumption that the deer rum; towards vhe 

mirage. But from the very outset, this discrimination, this consciousness Qf 

water, is wrong. Therefore the deer keeps on running after the mirage. It is a 

vain pursuit. The more it approaches the more its object recedes. Ifhis is ~he 

nature of a mirage. But what impels the deer in its pursuit is iLS eye­

consciollsness, This consciousness acts like two pegs. So the deor thinks: 

"here is my eye and there is that water. If onl y I can go there. I can see that 

rea l wuter'and dflink il. " 

Simil arl y, when we grasp eye and forms a5 the two ends. we have driven the 

two pegs dow n to the earth , as it were. Wc have taken eye and fonns as real. 

That very di scriminati on is eye-consciousness. 

T he bes t re velati on of thi s state of affairs comes when one has accelerated 

one's speed o r mental-notin g to such an ex tent that when a thought comes to 

one's mind, one summarily dismi sses it as a mere thin king without bei ng 

carried away by it. Thereby one does not a llow that thought to crystall ize 

itself as an object. NGnmall y, an object is something that one cli ngs to or 

hangs on to. T he mind which has been in the habi t of cling ing throughout 

saril sara, always seeks to hang on to something or the other, however frai l it 

may be. That is because of the crav ing fo r ex istence. Just as a man fa ll ing 

/,down a jDrec ipi ce would hang on even to the fra il straw for fear of the fa ll , 

the ever-new regenerator, craving - 'taDha ponobhavika' - prompts one to 

hang @n to 'this that or the otlqe-r. But the crux of the problem lies where the 

mind meets its objeot. 

Mind has the habit of hanging on to its object. Even when the fi ve external 

senses do not grasp their respective objects, mind would grasp the thought 

as its obj ect. One tends to think: "Here am I, the thinker. and this is my 

mi,ndrobjecl." So 10ng as this bifurcation , this duality. is there. there will 

also be a place for mind-con s ciousness. In the magic-show of 

consciousness, mind-consciousness is the subtlest trick of all. Now in the 

verse qU(Jted abo,ve, it is ·saidr that the mind is well released on seeing the 

ari sing of bases. How does this come about? When the meditator attends 10 

the objects of the six sen ses rapidly and in a more refined way. without 

clinging to them , summarily dismissing them, in the course of hi _ 

meditative attention - alii of a sudden - he discovers the mind-object as soon 

as it strikes the mind. The relativity involved in the process of sense-contact 

is Lhereby understood and the delusion regarding the magic-show of • 

consciousness is dispelled. Strange as it may appear, this very insight into 

the dependenL arising of sense bases has dismantled those vcry sense-bascs-
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as it were. 
Of course, the process of cessation was going on all the tlime. But due to tme 

regenerator, - craving - which had a partiality for the arising aspect, the fact 

of cessation was not seen. As it is said in Dvayatanupassana Sutta of the 

Sutta Nipata: 

'Ye ca rTIpTIpaga satta 

Ye ca arTIpaHhayino 

Nirodhari1 appajananta 

Agantaro punabli>havari1' 

'Those beings who approach realms 0f form and tmose that are i'n f0mJless 

realms, not understanding well the fact of cessation, come again and again 

to existence.' 

What is meant is that impelled by craving, beings are always keen on ever­

new arisings to the neglect of the fa:Gn Iilf eessati0n. As S00n as a nming 

breaks up, craving pr~mpts: "Don't worry about this thing that is lost. Take 

hold of that thing out there." This renewing process goes on so rapidly in 

the mind, that the process of mental-noting is something like a battle with 

Mara. One has to speed up the process of mental-noting in such a way as to 

eliminate the possibilities of attachment and clinging. ltd'aen, it wliluld li>e at 

1\ totally unexpected moment that the teleasing insighn breaks forth. But once 

that insight dawns, one understands fOF the fitst time nfue delusi6ln one fuas 

been in, a1\ this time. Consciousness a~ises dependent on oonditions. There 

is no 'I' in it. This way, one sees the law of Paticcasamuppada with the help 

of the six sense-bases. This is the significance of .the wmrase: "Cakkml!lnca 

pa!icca rope ca uppajjati cakkhuvinn~aJn' quoted above. 

Eye-consciousness arises dependent on eye and forms. And likewise, mind­

consciousness arises dependent on mind and mind-objects. So long as ~his 

fact is not seen, there is a tendency to imag!ne three things in nhis siluatiIDn -

'til)l)arn sangati phasso', 'the concurrence of the three is contact.' This 

conourrence or the going-together is actually a goiHg-togetheF of the 

delusion of the three. So this insight may be called the understanding of 

-22-

contacD or the understanding of consciousness or the understanding of 

perception. 

In short, it is the understanding of Pa~icoasamuppada - the Dependent 

AFising. 'Fh0ugh it is the illusion of the mirage that tcmpts the deer, what 

prompts its vain pursuit is a delusion. It is when one understands this 

delusion concerning the sense-bases that one attains to the influx-free 

position of the Arahant - the extinction of influxes. The tendency to grasp 

and Gling which leads to grips and kn0ts wears off. That is why it was said: 

'Sannaviraltassa na santi gantha' -, 'to one detached from sense-perception 

there are no knots.' This is the release f rom 'Sanna' or perception. It was also 

said: 'pannavimuttassa na santi moha' - 'to one released through wisdom, 

there are no delusions. It is in the light of wisdom that one discovers the 

secret on consciousness. 

'Vinnal)ariJ. )!larini'ieyyariJ, panna bhavetabbaq 
- 'consciousness is to be 

eomp>Fehended and wisd0m is to be developed.' 

rt is by the development of wisdom that one comes to understand the true 

state Iilf affairs with regard to consciousness. It is something like taking a 

peep into the backstage workings of a magic-show. Wisdom is something 

penetrative (,nibbedhika panna'). In fact, the culmination of all endeavours 

is the development of wisdom. Wisdom is the crest-gem. 'Panna naranam 

Fatanarn'- 'Wisdom is the jewel of mankind." It is only through wisdom that 

one can understand the delusion involved in cl'Jnsciousness. In the last 

analysis , tme murk of delusion, th.e darkness of ignorance, is dispelled only 

li>y t!hJe r.adiaHee of wisd<ilm. 

l11'1e Buddl'la has declared that there are four radiances in the world - the 

radiance of the moon, the radiance of the sun, the radiance of fire and lastly 

the radiance of wisdom - 'pannappabha'·. He proclaimed that out of these 

fOUF, the last, the radiance of wisdom ,is the highest. It is the highest because 

4. Mahavedalla Sutta, M.N. 1293(P.T.S) • 

5. Ajarasa Sutta, S.N. I 36 (P.T.S) 

6. Abha Sutta, A.N. II l39f (P.T.S) 
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the darkness of ignorance is dispelled only by it. The influx-free arahant's 

mind is radiant with that radiance of wisdom. So it is' said" 'khil)asava 

Jutimantii'. The fermenting inf'luxes which make for intoxication are 

destroyed and with the insight into the nature of consciouspess bhrough 

wisdom, his mind is radiant. N(!)w ,' all thiS shows that to see 

'Paticcasamuppada' is t(i) be free from it. In this Law 06 Dependent Arising, 

there are two aspects _ 'm;ising (samuda¥a) and cessani0n (nirodha). Out of 

dlese two aspects, if one has seen the arisilirg aspect, rhen and thepe, one has 

already got an insight in'to the fact of oessati.on. 10ne undeFstands that 

whatever i~ of a nature to arise is also of a nature ,to cease. '¥mTh kinci 

samudayadhammaIit, sabbantaIit nirodhadhammam.' 

What prevents this insight is that grasping or 'upadana'. _Generally in the 

world, very few are keen on emptying the well. The majority simply draw 

water to make use of it. But there is no end to this making use of the water. 

Only when one decides upon emptying the well, will one be clrawing water 

just to throw it away without graswirog. This is nhle position 011 those wmG> are 

keen on seeing the emptiness of the worl<il, ancl in is ~hey thlat are fully 

appeased in the world. The word 'parinibbuta' ,in this c0ntext does iloLimean 

that the arahants have passed away: 1lhey live in the world fu!l.y appeased, 

having extinguished the fires of lust, hate and delusion. 

The word 'upadana' has two senses - 'grasping' as well as 't'uel that catches 

fire'. In fact, the totality of existence is a raging fire kept up by the fuel of 

'upadana'. 'Bhavanirodho nibbanam'. The realization of the cessation of 

existence is at the same time, the extinotion of Uhat raging iii.re which b~ings 

an appeasement. Therefore the Arahants are those ohae .dwell fl!Jl,ly appeased 

in the world, having extinguished those fires. 

'Yesam sambodhi angesu - samma cittam subhavitaIit' 

Adanapatinissagge - anupadaya ye rata 

Khil)iisava jutimanta - te lake parinibbuta' 
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