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Buddhist state.

And if we return once more to our initial comparison with
Marco Polo, we may even — at the expense of piling hypothesis
upon hypothesis in a way that rules out any chance of reaching a
firm conclusion — push matters yet further. If Marco Polo’s epic
journey in time brought about an important element in the
Renaissance — by establishing the lure of Cathay as the target of
European voyages of discovery — then I-ching’s journey equally
may be seen as part of a chain of causation bringing modernity
into being. For, by providing the Buddhist justification for the
multiplication and distribution of texts and images through print-
ing, he can be said to have prompted the development of Chinese
printing to the point where the widespread use of paper for
woodblocks paved the way for the somewhat different technology
of the Gutenberg revolution.

And if either man had confined himself solely to a dry and
completely unembroidered recitation of his observations — let
alone if neither had left their own worlds to venture into the
unknown — would the world be the same place today? I started
these remarks with the suggestion that Indologists engaged in
Buddhist Studies might do well to develop an awareness of the
problems that their Sinological counterparts have to face in
collaborating with them. I shall end with the suggestion that such
collaboration, whatever the difficulties, is still a goal worth pur-
suing — that we could both do worse than unite, for example, in
advising historians of technology. For if my interpretation of the
function of the passages I have cited is correct, then Buddhist
conceptions of truth might well have played a part in what is still
all too often taken to be a purely empirical field of research. Such
a united front might well prove useful, for if I might hazard one
further, final guess, a Buddhist Studies that remains solely of
interest to students of Buddhism, without making any con-
tribution to other fields of study, will remain also vulnerable at

best to misunderstanding, at worst to continual institutional .

obstruction in its development. Surely this is the last thing this
Association would wish.

(Paper for the UK Association for Buddhist Studies, 1997)
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A CRITICAL EXAMINATION OF NANAVIRA THERA’S
‘A NOTE ON PATICCASAMUPPADA’

Part Two
4 Ihi

Sankhara in the PS Formula

14. Let us now turn directly to the Nidana Sarnyutta to see how
the suttas on PS treat the term ‘sankhar@ in relation to avijja and
vififiana. As the suttas in this collection that expand upon the
stock formula are conveniently few in number, we can take a
brief look at each in turn. Of these texis, two E:sgablush the two
major paradigms for the interpretation of sankhara, namely, that
formulated in terms of the three doors of volitional action and
that formulated in terms of three kammically graded types of
volition. Besides these, three additional texts can be found to shed

~light on the problem. I should stress at once that the Nidana

Cvutta incorporates virtually all the shorter discourses of the
?ﬁlr:llgha dcalingp(;ith PS and hence should be taken as definitive
in its presentation of the meaning and function of the constituent
items in the formula. ! _

We will begin with the Bhumija Sutta, the paradigmatic text
for distinguishing sankhara by way of the doors of action: .
“When there is the body, Ananda, because _of bodily
volition there arises internally pleasure and pain. When
there is speech, because of verbal vol.ition thc_re arises mt-f:ri-r
nally pleasure and pain. When there is the mind, because O
mental volition there arises internally pleasure and pain.
“With ignorance as condition, either by on_aeself, f\nandz},
one forms that body-sankhara (speech-sankhara, mind-san-
khara) on account of which that pleasure and pain arises
internally; or because of others one forms that body-san-
khara (speech-sankhara, mind-sqr‘:khara) on account of
which that pleasure and pain arises internally . .. ,
‘Ignorance is included among these things. But with the
remainderless fading away and cessation of ignorance that

S
~—
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body does not exist (that speech does not exist, that mind

does not exist) on acco i
es n unt of which that i
arises internally, PP A pn

. Here the three sankhara that are said to be conditioned b

ignorance are explicitly identified with the three types of volitioy;::
Thg sutta employs the term ‘manosankhara’ rather than ‘cirmsafz-.
khara', but in the absence of any other exemplification of
cittasankhara in the PS context we can take the terms as inter-
changeable; though such usage is not common it is not totall

foreign to the Nikdyas and other instances can be cited of thy
synonymous use of citta and mano®. "

According to the commentary, this volition is to

3y be 2
stooc}c as kamma, and the pleasure and pain that arise internzlrll;lc;s
vipakavedana, as feelings resulting from that kamma. A temporal
separation between volition and the resulting plcasu'.lrc am:ipo'a
mbe{l)y not be explicitly mentioned in the text, but if we readp?tig
2anv; a%ﬁ;a%sfjf?hnstt the brc;adcr background of the Suttas, we

_ ; at an implicit temporal is i

sutta in the Anguttara Nikﬁya,pon the copr?elatigoang &rﬁiﬁdiddmoﬁf
and its fruit, helps us to understand the process by which san-

khara functio iti isi
woniA L n as conditions for the arising of pleasant and

‘Here, monks, someone forms an afflictiv ]
{I:hara, speg:ch-sarikh&ra, mind-sankhara. Havingedl.;rc:fel ysgal?e
is rpbgrn into an afflictive world. When he is reborn tl;e
afflictive contacts contact him, and he experiences fcclinrz
that are extremely painful. . . Someone forms a non—afﬂi%:—
tive body-sankhara (etc.) . .. he is reborn into a non-
afflictive world. . . Non-afflictive contacts contact him and

25§ 12:25/11 39-40.

26 See..for example, S I 93, 102; Il 231, 271, where kaya, vaci, citta (or cetas)
are used in a context where one would normally expect kaya, vaci, mano. Th
. S . The

Buddha also says: yan ca vuccati citt iti pi iti pi vin
< ¥ _ ¢ cittam iti pi mano iti pi viiRanam iti pi (S 11

Bodhi — Critique of ‘A Note on Paticcasamuppada’ (2)

he experiences feelings that are extremely pleasant. . .
Someone forms both an afflictive and a non-afflictive body-
sankhara (etc) . . . he is reborn into a world that is both
afflictive and non-afflictive. Afflictive and non-afflictive
contacts contact him, and he experiences feelings that are
both painful and pleasant™.

Here the term used is again ‘manosankhara’, and it is clear
that the three sankhara are primarily of interest because they
determine a person’s plane of rebirth and the quality of affective
experience prevailing in his life. The sutta is not manifestly
concerned with PS, but if we examine the sequence of events
being described we would find, embedded in it, a segment of the
standard PS formula. These events can be represented thus:
sankhara > rebirth into a world > contact > feeling. From the
Mahanidina Sutta (D 15/I1 63) we know that rebirth into any
world involves the co-arising of consciousness and name-and-
form, and from the latter we can elicit the six sense bases as the
condition for contact. This suffices to establish that the above text
and the PS formula are defining the same situation, and here it is
evident that the sankhara serve as condition for the arising of
pleasure and pain across the gap of lifetimes.

The last paragraph of the above quotation from the Bhimija
Sutta expresses obliquely the converse side of the relationship.
Here, when the Buddha states that with the cessation of ig-
norance, body, speech and mind no longer serve as conditions for
pleasure and pain to arise internally, what is meant is that these
doors of action cease to be instruments for generating sankhara,
actions with the power to produce re-becoming. When ignorance
is eliminated, volition no longer functions as sankhara, as a
constructive power that builds up new edifices of personal
existence in future lives. The actions of the arahant, whether
performed by body, speech or mind. are khinabija, ‘with seed
destroyed’ (Ratana Sutta, Sn 235); they are incapable of ripening
in the future, and hence no longer serve as conditions for

A

A

27 A I 230-2; see too M I 389

k.
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pleasure and pain to arise.

15. The second major paradigm for understanding the sankhara
factor in PS, and its relations to avijja and viifiana, grades the
sankhara according to their ethical quality, which in turn in-
dicates the type of rebirth they produce. This paradigm is
delineated in the following passage:

‘Bhikkhus, if a person immersed in ignorance forms a
meritorious sankhara, consciousness goes on towards merit.
It he forms a demeritorious sankhara, consciousness goes
on towards demerit. If he forms an imperturbable sankhara,
consciousness goes on towards the imperturbable™,

Once again it is obvious that we must understand sankhara as
volition (cerana). And once again it is not so obvious that the
relationship between sankhara and consciousness may be a causal
one operating across different lives. The commentary to the sutta
explains that the phrase ‘consciousness goes on towards merit’ can
be understood in two complementary ways: (i) the kammically
active consciousness associated with the volition ‘goes on towards’
meritorious kamma, ie., it accumulates merit: and (ii) the con-
sciousness resulting from the merit ‘goes on towards’ the result of
merit, i.e., it reaps the fruit of that merit. The same principle of
interpretation applies to the other two cases — the demeritorious
and the imperturbable. Thus the point of the passage, as under-
stood from the traditional perspective, may be paraphrased thus:
A meritorious volition infuses consciousness with a meritorious
quality and thereby steers consciousness towards rebirth in a
realm resulting from merit; a demeritorious volition infuses
consciousness with a demeritorious quality and thereby steers
consciousness towards rebirth in a realm resulting from demerit;
an imperturbable volition infuses consciousness with an imper-
turbable quality (@nenija) and thereby steers consciousness towards

28 S 12:51/11 82: Avijjagato 'yam bhikkhave purisapuggalo puinan ce
sankharam abhisankharoti punnipagarh hoti vifihanar, apuinan ce sankhararm
abhisankharoti apunfapagarm hoti vifihanam, anenjaii ce sankharam abhi-
sankharoti anenjiapagam hoti vinnanar,
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rebirth in an imperturbable realm, ie., a realm corresponding to
the fourth jhana or the formless meditative attainments.

Nanavira himself rejects this interpretation of the passage. He
NG (SIS.}. . Nothing in the Sutta suggests that punnupaga vin-
jiana is anything other than the meritorious CONSCIOUSNESS
of one who is determining or intending merit. (When merit
is intended by an individual he is conscious of his world as
‘world-for-doing-merit-in’, and consciousness has thus
‘arrived at merit’) (et
ing of this passage differs from that of INanavira.
Evc:l;vl 3;’ rxszddisgrcgard thg cor%mentarial explanation sketched
above and focus solely on the text, we would _flpd that the
structure of the sutta itself suggests that a ka_m{rm-vtpa{cﬂ relation-
ship is intended by the link between sankhara and virnana. For
the sutta continues: When a bhikkhu has abandoned ignorance
and aroused knowledge, he does not form any of the three types
of sankhara. Thereby he reaches arahantship, and when ‘his body
breaks up with the ending of his life, he attains Parinibbana. Thus
‘all that is felt, not being delighted in, “_nll become cc_rol right
here, and bodily elements only will remain’. Hence in its struc-
ture the sutta establishes a contrast between the ignorant
worldling and the arahant. The worldling, by fashioning meri-
torious, demeritorious and imperturbable volitions, projects his
consciousness into a new existence, setting in motion once again
the entire cycle of birth and death. The arahant cuts off lgn?rancc
and stops forming sankhara, thus ending the projection of con-
sciousness and the consequent renewal of the cycle.

This conclusion can draw further support fro_m,a study of
how the word ‘upaga’ is used in the Suttas. Nanavira's rcnde’rmg
‘has arrived at’ is actually an error: the word functions not as a
past participle (that would be uppgara) but as a sufflx sngmfymlg
present action. Hence I render it ‘goes on towards’. In contex s)
similar to the one cited above (though perhaps not in all contexts
‘upaga’ most commonly denotes movement towards the frmfuon
of one’s ‘past kamma — movement fulfilled by the process O re-
birth. Consider the stock passage on the exercise of the divine eye:

s
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‘With the divine eye, which is purified and superhuman,
he sees beings passing away and being reborn, inferior and
superior, beautiful and ugly, fortunate and unfortunate, and
he understands how beings go on in accordance with their
kamma’ (yathakammiipage satte pajanati)®.

Then consider the Anefijasappaya Sutta, on a bhikkhu who
practises the ‘imperturbable meditations’ without reaching arahant-
ship: ‘With the break-up of the body, after death, it is possible
that his consciousness, evolving on, may go on towards the
imperturbable®’. Note that the last expression (vifiianam
anenjipagar) in the Pili is identical with the expression found
in the Nidana Samyutta sutta cited above, and here, clearly, a
transition from one life to another is involved.

We thus see that in the two main models for the san-
khara factor of PS presented by the Nidana Samyutta, the term
signifies volitional activity, and its bearing on consciousness and
feeling is that of kammic cause for a fruit generally maturing in
a subsequent life. We should further stress that these two models
are neither mutually exclusive nor do they concern different
material. Rather, they structure the same material — kammically
potent volitions — along different lines depending on the per-
spective adopted: either door of action or ethical quality.

16. Besides these two major models, the Nidana Sarhyutta con-
tains two short suttas that help illuminate the role of sankhdra in
the PS formula. We may begin with the following:

‘Bhikkhus, if there is lust, delight, craving for solid food
(or any other of the four types of nutriment), consciousness
becomes grounded in that and comes to growth. When con-
sciousness is grounded and comes to growth, there is a des-
cent of name-and-form. When there is a descent of name-
and-form, there is growth of sankhara. When there is

29 Eg MI183

300 M II 262. 1 follow the Burmese-script ed, which reads anenja where the
PTS ed. reads ananja; the meaning is the same
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growth of sankhara, there is the product'ion of re-becoming
in the future. When there is the production of re—be’coEmng
in the future, there is future birth, ageing and death (aya-
tim punabbhavabhinibbatti)*'. ' W
Here we can see that sankhara argresponsrble for bnrl))gml%
about ‘re-becoming in the future’, that is, for generaug'g 'rcsnr:ta.
The structure of the sutta is similar to that of the B dl\:(:d %he
quoted above (pp.13-14), but here three existences are imp 1d yae
first is the existence in which there is craving for food. its
craving, accompanied by ignorance, grounds conscxouiness gga] !
attachment to nutriment. Consciousness — here the kammi h):
active consciousness — is the seed arisen in th? old cxzstctpce t a-
sprouts forth as a new existence, causing a descent’ O hpar?;,c
and-form into the womb (namariipassa ’avakkantg). Within th
second existence the new being, on reaching maturity, engﬁe_s in
volitional activity, which brings on _‘tl}c_growth of sc;n arba
(sankharanam vuddhi). These satr'lhkhc;:gd:lr:: t;g;néfei;:’ifl O:F:gthe);
i é craving, initiate the :
ﬁ?ﬁﬁ‘: t?l?adthird ofg’thc series. This existence (like la:ll others)
commences with birth and terminates in ageing and_ df:at iy
17. Next, let us look at one short sutta in the ‘Nndﬂan_at;'iatmy?ét;
which explicitly mentions neither avijja nor sankhara but re
to them obliquely: :

‘What one wills, and what one plans, and what lles.lqtent
within — this is a support for the continuance of conscious-
ness. When there is a support, there is a grounding of con-
sciousness. When consciousness is grounded and comes llo
growth, there is the production of re-becoming in t;lc
future. When there is the production of re-becoming in the
future, future birth, agcing_ and_ death, SOITOW, lqmcnt&;n[(l)]pé
pain, displeasure and despair arise. Such is the origin of thi
whole mass of suffering™.

31 S 12:64/11 101 e »
32 S 12:23/11 65. The PTS ed. has mistakenly omitted ‘jari’ from the passage.
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In th‘xs sutta, sankhara are referred to elliptically by the ex-
pression ‘yar cetet’, ‘what one wills’, and ‘yarm pakappeti’, ‘what
one p}ans (.’gakappeti' is a rare term, apparently synon’ymous
w.rth‘ c’:ere.u . The expression ‘yam anuseti’, ‘what lies latent
within’, points to the anusaya, the latent tendencies, which other
texts tell us include the latent tendency of ignorance (avijja-
nusaya) and the latent tendency of lust or craving (rdgﬁnusay{;;”
Tht_xs the. sutta is stating that when one forms volitions on thé
basis of ignorance and craving, these volitions become the su
port which grounds consciousness and establishes it in a new cxig:
tence. Once consciousness becomes so established, it sets in
motion the entire production of a new existence, beginning with

birth i i i i
su;feri?lg.d ending with death, accompanied by all its attendant

~ The text which immediately follows the aforementi
in the Nidana Sarhyutta (S 12:39) begins identically eastlfg;]c;ls s;t;g
comes to grow,th’, then it continues with ‘there is a descent of
name-and-form’ and the rest of the standard series. This shows
that in the PS context ‘the descent of name-and-form’ (nama-
ripassa avakkanr_i) is effectively synonymous with ‘the produc-
}blon.of re-becoming in the future’ (ayatirn punabbhavabhinib-
arti). Both signify the unfolding of the rebirth process once
consciousness has gained a foothold in the new existence.

igas Thcbl above analysis should be sufficient to establish with
onable certainty that the term ‘sankhara in the PS formula
denotes nothing other than volition (cerana), and that volition en-
;crs into the f(?rmula because it is the factor primarily responsible
or ‘grounding’ consciousness in the round of repeated becomin

and for driving it into a new form of existence in the futu .
When this much is recognised, it becomes unnecessary for me l‘tc-
sf.ay anything about the continuation of Nanavira’s ?}me on Pg
a;gm 18 to the end. Thlf, cpnv_oll.ugd discussion rests upon his

umption that the term ‘sankhar@ in the PS formula compri
all the varieties of sankhara spoken of in the Suttas, that Ii:.s,sz‘flsl

33  See M I 109-10, 393, etc.
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things that other things depend on. By adopting this thesis he
finds himself obliged to explain how such things as the in-and-out
breaths, etc., can be said to be conditioned by ignorance and to be
conditions for consciousness. The explanation he devises may be
ingenious, but as it receives no confirmation from the Suttas
themselves, we can conclude that his account does not correctly
represent the Buddha’s intention in expounding the teaching of PS.

19. At this point we can pull together the main threads of our
discussion. We have seen that the alternative, ‘more satisfactory
approach’ to PS that Nanavira proposes rests on two planks: one
is his interpretation of the nexus of bhava, jati and jaramarana,
and the other his interpretation of the nexus of avijja, san-
khara and vifrana. The first hinges on ascribing to all three
terms meanings that cannot be substantiated by the texts. The
second involves a merging of two contexts that the texts rigor-
ously keep separate, namely, the PS context and the definition of
the three sankhara stated in connection with the attainment of
the cessation of perception and feeling (found in the Culavedalla
Sutta). This error leads Nanavira to assign to the term
sankhara in the PS context a much wider meaning than the texts
allow. It also induces him to overlook various passages from the
Suttas that clearly show that sankhara in the PS formula must
always be understood as volitional activities, considered
principally by way of their role in projecting consciousness into a
new existence in the future.

20. To round off this portion of my critique, I would like to
take a quick look at a short sutta in the Nidana Samyutta — a
terse and syntactically tricky text — that confirms the three-life
interpretation of PS almost as explicitly as one might wish. Our
text — the Balapandita Sutta — opens thus:

‘Bhikkhus, for the fool, hindered by ignorance and fet-
tered by craving, this body has thereby been obtained.
Hence there is this body and external name-and-form: thus
this dyad. Dependent on the dyad there is contact. There are
just six sense bases, contacted through which — or through
a certain one of them — the fool experiences pleasure and
pain’.
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Exactly the same thing is said regarding the wise man. The
Buddha then asks the monks to state the difference between the
two, and when the monks defer, the Master continues:

‘For the fool, hindered by ignorance and fettered by
craving, this body has been obtained. But for the fool that
ignorance has not been abandoned and that craving has not
been eliminated. Why not? Because the fool has not lived
the holy life for the complete destruction of suffering.
Therefore, with the break-up of the body, the fool is one
who goes on to (another) body. Being one who goes on to
(another) body, he is not freed from birth, from ageing and
death, from sorrow, lamentation, pain, grief and despair; he
is not freed from suffering, I say™.

The wise man, in contrast, having lived the holy life to the
full, has abandoned ignorance and eliminated craving. Thus with
the break-up of the body he is not one who goes on to another
body, and thus he is freed from birth, ageing, death, etc; he is
freed from all kinds of suffering.

Having been included in the Nidina Samyutta, this sutta must
be an exemplification of PS, otherwise it would have had no
place in that collection. And we can detect, with minor variants
and elisions, the main factors of the classical formula. Yet not
only are three lifetimes explicitly depicted, but we also find two
basic exegetical tools of the Commentaries already well pre-
figured: the three links (tisandhi) and the four groups (caru-
sankhepa)®. The first group — the causal factors of the past life
— are the ignorance and craving that brought both the fool and
the wise man into the present existence; though sankhara are not
mentioned, they are implied by the mention of ignorance. The
first link — that between past causes and present results — con-
nects past ignorance and craving with ‘this body’. This, obviously,
is a conscious body (saviririanaka kaya), implying vififiana. The

text mentions the remaining factors of the present resultant

34 S 12:19/11 23-4.
35 See Vism XVII, 288-9.
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. namaripa, salayatana, phassa, vedana. Then in the case
g:'otl;ﬁ: fool, a l{:lk takeg place between the present resultant %rmﬁp
— epitomised by the experience of pleasure and pain — and the
present causal group productive of a future life. This 1gli:mp lSt:
represented by the present avijja and tanha that the fool & ﬁslnod
discarded. We also know, despite the elision, that tanha Wi edea
to upadana and a fresh surge of volitional activity motivated by
clinging (the kammabhava of the Commentaries).

Because of his avijja and tanha the fool ‘goes on to another
body’ (kayipago hoti) — note that here we meet once again the
word upaga which I discussed above (§15), again in cor}nccu%té
with the rebirth process. The ‘going on to (a:not.h(_er) body ]c::le_mh X
seen as loosely corresponding to punabbhavabhinibbatti, whic hls
followed by birth, ageing and death, etc. These last factors are the
fourth group, future effects, linked to the third group, the present-
life causes. Thus in this short sutta, which fills out the bare-bones
standard formula with some strips of flesh, however lean, we can
discern the exegetical tools of the Commentaries already starting
to take shape.

In Defence of Tradition : AR i
21. Now we can return to the opening section of Nanaviras A
Note on Paticcasamuppada’ and examine his criticisms of the
traditional interpretation. o ; g
In §3 he argues against the commentarial view that vedana in
the standard PSgI:'ormula must be restricted to kammavi pakc.t. F[c::;
proof to the contrary he appeals to the Sivaka Sutta (S 36:21/1
230-1), in which the Buddha mentions eight causes of bodily pain,
of which only the last is kammavipaka. On the traditional inter-
pretation, Nanavira says, this would limit the application of PS to
certain bodily feelings but would exclude other types of feeling.
Such a view, he holds, is contradicted by the Buddha’s unrestrict-
ed declaration that pleasure and pain are dcp_cndcmly arisen
(paticcasamuppannam kho avuso sukhadukkham vuttarn bhaga-
vata, S 11 3). i f
This objection in no way overturns the traditional view o
dependent arising. It should first be_pointed out that the notion of
PS has a twofold significance, as Nanavira himself recognises In
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his thc '(§18). The notion refers both to a structural principle, i.e
the principle that things arise in dependence on conditions,pand.it-
refers to various exemplifications of that structural principle, the
most common being the twelvefold formula. Once we call atten-
tion to this distinction, the traditional interpretation is easily vin-
dicated: All feelings are dependently arisen insofar as they arise
from conditions, principally from contact along with such con-
ditions as sense faculty, object, consciousness, etc. This, however
does not require that all feelings be included in the vedana factor
of. the standard PS formula. Without violating the structural
principle that all feeling is dependently arisen, the Commentaries

While recognising that the Pali Commentari i
vedana in the standard PS formula to vipékavedziii d\?rcr?;tigﬁt
suggest another line of interpretation different from the com-
mentarial one, a line which is less narrow yet still respects the
view that the PS formula describes a process extending over suc-
gesswc lives. On this view, rather than insist that the vedana link
be understood literally and exclusively as specific resultant feel-
ings born of specific past kamma, we might instead hold that the
vefliarj:a link should be understood as the result of past kamma
?:el); nm the more general sense that the capacity for experiencing
A gr (1; at] ;:o;;;qzzrgc ggﬁogt;lmir}g a sentient organism through

: . ma’®. That is, it is past -
panied by ignorance and craving, that br%zsghl:aiglt’gaﬁé?rfgot?e
{)hrescng sentient organism equipped with its six sense bases

rough which feeling is experienced. If this view is adopted, we
can hold that the capacity for experiencing feeling — the
obtaining of a Psycho—ghysical organism (namariipa) with its six
sense bases (salayatana) — is the product of past kamma, but we
need not hold that every feeling comprised in the vedana link is
the fruit of a particular past kamma. The predominant feeling-

tone of a given existence will be a direct result of specific .

36 In this connection, see the passage from S 12:19 quoted just above
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kamma, but it would not necessarily follow that every passively
experienced feeling is actual vipaka. This would allow us to in-
clude all feeling within the standard PS formula without deviating
from the governing principle of the traditional interpretation that
the five links, from consciousness through feeling, are fruits of
past kamma. Although the Commentaries do take the hard line
that feeling in the PS formula is kamma-vipaka in the strict
sense, this ‘softer’ interpretation is in no way contradicted by the
Suttas. Both approaches, however, concur in holding that the five
above-mentioned factors in any given life result from the
ignorance, craving and volitional activity of the previous life.

22, In the next section (§4) Nanavira warns us that ‘there is a
more serious difficulty regarding feeling’ posed by the traditional
interpretation. He refers to a sutta (A 3:61/1 176) in which, he
says, three types of feeling — somanassa (joy), domanassa (sad-
ness) and upekkha (equanimity) — ‘are included in vedana, in the
specific context of the PS formulation’. These three feelings, he
continues, necessarily involve cetand, intention or volition, as in-
trinsic in their structure, and therefore the Commentary must
cither exclude them from vedana in the PS formulation or else
must regard them as vipaka. Both horns of this dilemma,
Nanavira contends, are untenable: the former, because it con-
tradicts the sutta (which, he says, includes them under vedana in
the PS context): the latter, because reflection establishes that these
feelings involve cerana and thus cannot be vipaka.

The Pali Commentaries, which adopt the Abhidhamma classi-
fication of feeling, hold that somanassa, domanassa and upekkha
— in the present context — are kammically active rather than
resultant feelings. This would exclude them from the vedana fac-
tor of the PS formulation, which Nanavira claims contradicts the
sutta under discussion. But if we turn to the sutta itself, as he
himself urges, we will find that the section dealing with these
three types of feeling does not have any discoverable connection
with PS, and it is perplexing that Nanavira should assert it does.
PS is introduced later in the sutta, but the section where these
three types of feeling are mentioned is not related to any
formulation of PS at all. The entire passage reads as follows:
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“These eighteen mental examinations, monks, are the
Dhamma taught by me . . . not to be denied by wise
recluses and brahmins". Such has been said. And with
reference to what was this said? Having seen a form with
the eye, one examines a form that is a basis for joy, one
examines a form that is a basis for sadness, one examines a
form that is a basis for equanimity. (The same is repeated
for the other five senses.) It is with reference to this that it
was said: "These eighteen mental examinations, monks, are

the Dhamma taught by me . . . not to be denied by wi
recluses and brahmins™’, y wise

And that js it. Thus ‘the more serious difficulty regarding
feeling’ that Nanavira sees in the commentarial interpretation
turns out to be no difficulty at all, but only his own strangely
careless misreading of the passage.

23. In the same paragraph he derides the commentarial notion
that namarapa in the PS formulation is vipaka. He points out
that nama includes cetana, volition or intention, and this leads the
Commentary to speak of vipakacetana: ‘But the Buddha has said
(A .6:63/III 415) that kamma is cetana (action is intention), and the
notion of vipakacetana, consequently, is a plain self-contradiction’,

Here again the commentarial position can easily be defended.
The Buddha’s full statement should be considered first:

-‘lt is volition, monks, that I call kamma. Having willed
(or intended), one does kamma by body, speech or mind™.
The Buddha’s utterance does not establish a mathematical equi-

valence between cetana and kamma such that every instance of
volition must be considered kamma. As the second part of his

37 It is possible that Nanavira was misled here by the word ‘paticca’, which in
this context does not refer 10 paticcasamuppada at all, but has the meaning
‘with reference to’ or ‘because of’ and refers 1o the reason for the Buddha's
statement,

38  Cetana 'harm bhikkhave kammam vadami; cetayitva kammarm karoti kayena
vacaya manasa.
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statement shows, his words mean that cetana is the decisive
factor in action, that which motivates action and confers upon
action the ethical significance intrinsic to the idea of kamma. This
implies that the ethical evaluation of a deed is to be based on the
cetana from which it springs, so that a deed has no kammic
efficacy apart from the cerana to which it gives expression. This
statement does not imply that cetana (in the non-arahant) is
always and invariably kamma.

In order to see that the notion of vipakacetana is not seli-
contradictory nor even unintelligible, we need only consider the
statements occasionally found in the Suttas about namaripa de-
scending into the womb or taking shape in the womb (eg. D II
63; also §17 above). It is undeniable that the namaripa that
‘descends’ into the womb is the result of past kamma, hence
vipaka. Yet this nama includes cetana, and thus that cetana 100
must be vipaka. Further, the Suttas establish that cefana, as the
chief factor in the fourth aggregate (the sankharakkhandha), is
present on every occasion of experience. A significant portion of
experience is vipaka, and thus the cetana intrinsic to this
experience must also be vipaka. When one experiences feeling as
the result of past kamma, the cetana co-existing with that feeling
must be vipaka too. The Commentaries squarely confront the
problem of cerana in resultant states of consciousness and explain
how this cetana can perform the distinct function of cetana with-
out constituting kamma in the common sense of the word. (See
Atthasalini, pp87-8; The Expositor (PTS trans.), pp116-17.)

The Problem of Time

24. The main reason for Nanavira’s dissatisfaction with the
traditional interpretation of PS emerges in §7 of his Note. The
traditional view regards the PS formula as describing a sequence
spread over three lives, hence as involving succession in time. For
Nanavira this view closes off the prospect of an immediate ascer-
tainment that one has reached the end of suffering. He argues
that since I cannot see my past life or my future life, the three-
life interpretation of PS removes a significant part of the formula
from my immediate sphere of vision. Thus, PS becomes
‘something that, in part at least, must be taken on trust’. But
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because PS is designed to show the prospect for a present solution
to the present problem of of existential anxiety, it must describe
a situation that pertains entirely to the present. Hence Nanavira
rejects the view of PS as a description of the rebirth process and

instead takes it to define an ever-present existential structure of
the unenlightened consciousness.

The examination of the suttas on PS that we have under-
taken above has confirmed that the usual twelve-term formula
applies to a succession of lives. This conclusion must take priority
over all deductive arguments against temporal succession in PS.
The Buddha’s Teaching certainly does show us the way to release
from existential anxiety. Since such anxiety, or agitation (pari-
tassand), depends on clinging, and clinging involves the taking of
things to be ‘mine’, ‘what I am’, ‘my self’, the elimination of
clinging will bring the eradication of anxiety. The Buddha offers
a method of contemplation that focuses on things as anatta, as
‘not mine’, ‘not I', ‘not my self’, Realisation of the characteristic of
anatta removes clinging, and with the elimination of clinging
anxiety is removed, including existential anxiety over our
inevitable ageing and death. This, however, is not the situation
being described by the PS formula, and to read the one in terms

of the other is to engage in an unjustifiable confounding of
distinct frames of reference.

25. From his criticism of the three-life interpretation of PS it
appears that Nanavira entertains a mistaken conception of what it

would mean to see PS within the framework of three lives. He
writes (§7):

Now it is evident that the twelve items, avijja to jara-
marana, cannot, if the traditional interpretation is correct,
all be seen at once; for they are spread over three suc-
cessive existences. 1 may, for example, see present Viinana
to vedana, but I cannot now see the kamma of the past
existence — avijja and sankhara — that (according to the
traditional interpretation) was the cause of these present
things. Or I may see tanha and so on, but I cannot now see

the jati and jaramarana that will result from these things
in the next existence.
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In Ninavira’s view, on the traditional interpretatlon_,_][l or:licr to
see PS properly I would have to be able to see the avijja an [s;zg
khara of my past life that brought about this p_r_csen't exister .
and 1 would also have to be able to see the birth, dg::mgf a
death 1 will undergo in a future existence as a r%su t’o mﬁ
present craving. Since such direct perception of the p‘fist an
future is not, according to the Suttas, an integral p:f.rt ﬁ e\.zedry__
noble disciple’s range of knowledge, he concludes that the tradi
tional interpretation is unacceptable.

Reflection would show that the consequences that Nanavira
draws do not necessarily follow from the three-life mterprctétmn.
To meet his argument, let us first remember that Ehe gn}é
mentaries do not treat the twelvefold formula of PS as a rigi
series whose factors are assigned to tightly segregated dtin:lc-
frames. The formula is regarded, rather, as an expository device
spread over three lives in order to demonstrate the.self-s?taglgg
internal dynamics of samsaric becoming. The situation de mb 1 y
the formula is in actuality not a.51mple linear .sequence,r ut a
more complex process by which ignorance, craving arclld c 1n_glllt;§
in unison generate renewed becoming In a direction _ctf:rmia‘ i
by the sankhara, the kammically potent volitional activity. Any
new existence begins, with the simultaneous arising of .vmnfaz_;la
and namaripa, culminating in birth, the full mam'fe‘s‘rat_lon o t‘ :
five aggregates. With these aggregates as'the basis, '1gnor(;?;sh,
craving and clinging, again working in unison, g;ncrtneda e
store of kamma productive of still another becoming, ag so the
process goes on until ignorance and craving are eliminated.

Hence to see and understand PS within the .framcwork of tli;e
three-life interpretation is not a matter of running bac.:k ril};:maha);
into the past to recollect the 'specmc causes in the past ‘d et .
brought about the present existence, nor of running ahea rlTent
tally into the next life to see the future effects of the presen
causal factors. To see PS effectively is, rather, to see that lgnlor-
ance, craving and clinging have the inherent power to g‘gner;:te
renewed becoming, and then to understand, on this basis, t }111[
present existence must have been brought to pass through ‘t e
ignorance, craving and clinging of the past existence, while any
uneradicated ignorance, craving and clinging will engender a new
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existence in the future. Although the application of the PS for-
mula involves temporal extension over a succession of lives, what
one sees with immediate vision is not the connection be,tween
particular events in the past, present and future, but conditional
relationships obtaining between types of phenomena: that pheno-
mena of a given type B arise in necessary dependence on pheno-
mena of type A, that phenomena of a given type C arise in
necessary dependence on phenomena of type B.

Of these relationships, the most important is the connection
between craving and re-becoming. Craving, underlaid by ig-
norance and fortified by clinging, is the force that originates new
existence and thereby keeps the wheel of Samsara in motion. This
is alre{xdy implied by the stock formula of the second Noble
Truth: "And what, monks, is the origin of suffering? It is craving
which produces re-becoming (tanha ponobhavika). . .. The
essential insight disclosed by the PS formula is that any given
state of existence has arisen through prior craving, and that
uneradicated craving has the inherent power to generate new

becoming. O:}ce this single principle is penetrated, the entire
twelvefold series follows as a matter of course.

26. Nanavira implicitly attempts to marshal support for his non-
temporal interpretation of PS by quoting as the epigraph to his ‘A

Note on Paticcasamuppida’ the followin
C . exc
Cilasakuludayi Sutta: SBHERERL o1 oS0y phe

‘But, Udayi, let be the past, let be the future, I shall set
you forth the Teaching: "When there is this, that is; with
arising of this, that arises; when there is not this, that is not;
with cessation of this, that ceases™. ‘

Here, apparently, the Buddha proposes the abstract principle of
condltlonah!y as an alternative to teachings about temporal
matters relating to the past and future. Since in other suttas the
statement of the abstract principle is immediately followed by the
-entire twelve-term formula, the conclusion seems to follow that

39 M 79/1 32,
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any application of temporal distinctions to PS, particularly the
attempt to see it as extending to the past and future, would be a
violation of the Buddha’s intention.

This conclusion, however, would be premature, and if we
turn to the sutta from which the quotation has been extracted we
would see that the conclusion is actually unwarranted. In the
sutta the non-Buddhist wanderer Sakuludayi tells the Buddha that
recently one famous teacher had been claiming omniscience, but
when he approached this teacher — who turns out to have been
the Jain leader Nigantha Nataputta — and asked him a question
about the past, the teacher had tried to evade the question, 1O
turn the discussion aside, and became angry and resentful. He
expresses the trust that the Buddha is skilled in such matters. The
Buddha then says: ‘One who can recollect his previous births back
for many aeons might engage with me in a fruitful discussion
about matters pertaining to the past, while one who has know-
ledge of the passing away and rebirth of beings might engage
with me in a fruitful discussion about matters pertaining to the
future’. Then, since Uddyi has neither such knowledge, at this
point the Buddha states: ‘But, Udayi, let be the past, let be the
future’, and he cites the abstract principle of conditionality. Thus
the purport of the Buddha’s statement, read as a whole, is that
without such super-knowledges of the past and the future, there is
no point discussing specific empirical factual matters concerning
the past and the future. The Buddha’s dismissal of these issues by
no means implies that the twelve-fold formula of dependent aris-
ing should not be understood as defining the conditional structure
of Sarhsira. It must also be remembered that their discussion
takes place with a non-Buddhist ascetic who has not yet gained
confidence in the Buddha. It would thus not have been
appropriate for the Buddha to reveal to him profound matters
that could be penetrated only by one of mature wisdom.

Nanavira tries to buttress his non-temporal interpretation of
PS with a brief quotation from the Mahatanhasankhaya Sutta. In
that sutta, at the end of a long catechism that explores the
twelvefold series of PS in both the order of origination and the
order of cessation, the Buddha says to the monks:
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‘I have presented you, monks, with this Dha 1

Lt resel you, mma that is

:émblc (sdandt,';lhdéa), immediate (akalika), inviting one to
me and see, i i

Came ang ee, leading onwards, to be personally realised by

Nanavira supposes that ‘this Dhamma’ refers to paticcasamup-
pada, and that the description of it as akalika must mean that
the entire formula defines a non-temporal configuration of factors.

If we turn to the sutta from which the quotation
would find that Nanavira’s supposition is dirgctly oontrgg?gr?d ﬁ;
the sequel to the statement on which he bases his thesis. In that
sequel (M I 265-70), the Buddha proceeds to illustrate the abstract
terms of the PS formula, first with an account of the life process
of the blind worldling who is swept up in the forward cycle of
origination, and then with an account of the noble disciple, who
brings the cycle to a stop. Here temporal succession is in evidence
throughout the exposition. The life process begins with conception
in tl}e_ womb (elsewhere expressed as ‘the descent of conscious-
ness’ into the womb and the ‘taking shape of name-and-form’ in
the womb — D II 63). After the period of gestation comes birth
emergence fron:n the mother’s womb, followed in turn by: the:
gradual maturation of the sense faculties (= the six sense b:;lses)
exposure to the five cords of sensual pleasure (= contact)’
intoxication with pleasant feelings (= feeling), seeking delight ir;
feelings (= craving). Then come clinging, becoming, birth, and
ageing and death. Here a sequence of two lives is explicitl’y de-
fined, while the past life is implied by the gandhabba, cited as
one of the conditions for conception of the embryo to c;ccur The
gandhabba or ‘spirit’, other texts indicate (see M II 157) is the
stream of consciousness of a deceased person coming from the
f}:icigmg llfe, and t};is gactor is just as essential to conception as
xual union of the pare ich i ili i
it e r[r,xb. nts, which it must utilise as its

In the contrasting passage on the wi isci
~ In th e wise disciple, we see how
an individual who has taken birth through the s]:m;e past causes

40 M 38/1 265,
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goes forth as a monk in the Buddha’s dispensation, undertakes the
training, and breaks the link between feeling and craving. There-
by he puts an end to the future renewal of the cycle of becoming.
By extinguishing ‘delight in feelings’, a manifestation of craving,
he terminates clinging, becoming, birth, ageing and death, and
thereby arrives at the cessation of the entire mass of suffering.
Thus here, in the very sutta from which the description of PS as
wimeless’ is drawn, we see the sequence of PS factors illustrated
in a way that indubitably involves temporal succession.

27. In order to determine what the word akalika means in re-
lation to PS, we need to take a careful look at its contextual
usage in the suttas on PS. Such suttas are rare, but in the Nidana
Samyutta we find one text that can help resolve this problem for
us. In this sutta, the Buddha enumerates forty-four ‘cases of know-
ledge’ arranged into eleven tetrads. There is knowledge of each
factor of PS from jaramarana back to sankhara, each defined
according to the standard definitions; then there is knowledge of
its origination through its condition, of its cessation through the
cessation of its condition, and of the Noble Eightfold Path as the
way to cessation. With respect to each tetrad, the Buddha says
(taking the first as an example): :

‘When the noble disciple understands thus ageing-and-
death, its origin, its cessation, and the way leading to its
cessation, this is his knowledge of the principle (or law:
dhamme fana). By means of this principle which is seen,
understood, akalika, attained, fathomed, he applies the
method to the past and the future. When he does so, he
knows: "Whatever recluses and brahmins in the past under-
stood ageing-and-death (etc), all understood them as I do
now: whatever recluses and brahmins in the future will
understand ageing-and-death (etc)), all will understand them
as 1 do now". This is his knowledge of the consequence
(anvaye nana)*'.

41 S 12:33/11 56-9.
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If we consider the word akalika as employed here, the
meaning cannot be ‘non-temporal’ in the sense either that the
items conjoined by the conditioning relationship occur simul-
taneously or that they altogether transcend temporal differen-
tiation. For the same sutta defines birth and death with the stock
formulas — ‘birth’ into any of the orders of beings, etc., ‘death’ as
the passing away from any of the orders of beings, etc. (see §7
above). Surely these events, birth and death, cannot be either
simultaneous or extra-temporal. But the word akalika is here set
in correlation with a series of words signifying knowledge, and
this gives us the key to its meaning. Taken in context, the word
qualifies, not the factors such as birth and death themselves, but
the principle (dhamma) that is seen and understood. The point
made by calling the principle akalika is that this principle is
known and seen immediately, that is, that the conditional re-
lationship between any two terms is known directly with per-
ceptual certainty*?, Such immediate knowledge is contrasted with
knowledge of the consequence, or inferential knowledge, by
which the disciple does not grasp a principle by immediate insight
but by reflection on what the principle entails.

Exactly the same conclusion regarding the meaning of
akalika would follow if we return to the passage from M I 265
quoted above (see §26) and examine it more closely in context.
We would then see that the Buddha does nor link the statement
that the Dhamma is sanditthiko akaliko to the formulation of PS
in any way that suggests the factors or their relationships are
non-temporal. The statement does not even follow immediately
upon the catechism on PS. Rather, after questioning the monks in
detail about the PS formula, the Buddha asks them whether they
would speak as they do (i.e, affirming the connections established

42 It might even be maintained that the word akalika here functions as an ,

‘adverb of manner’ qualifying the following past participle pattena. The word
would then define the way in which the disciple understands the teaching: he
has ‘attained’ (ie, understood) dependent arising immediately. The use of the
instrumental case to signify adverbs of manner is well attested in Pali
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by the formula) merely out of respect for him as their Teacher;
the monks answer in the negative. He then asks, ‘Isn’t it the case
that you speak only of what you have known for yourselves, seen
for yourselves, understood for yourselves?*? To this the monks
reply, ‘Yes, venerable sir’. At this point the Buddha says: ‘I have
presented you, monks, with this Dhamma that is visible, im-
mediate, . . . to be personally realised by the wise’. Each of the
terms of this stock formula conveys, from a slightly different
angle, the same essential idea: that the Dhamma is something that
is fully accessible to cognition, that it can be seen directly,
immediately, personally, indubitably. These terms highlight, not
the intrinsic character of the Dhamma, but its relation to our
capacity for knowledge and understanding. They are all epis-
temological in import, concerned with how the Dhamma is to be
known, not with the temporal status of the known. Again, the
conclusion is established: The Dhamma (inclusive of PS) is
akalika because it is to be known immediately by direct
inspection, not by inference or by faith in the word of another.

Thus, although birth and death may be separated by seventy
or eighty years, one ascertains immediately that death occurs In
dependence on birth and cannot occur if there is no birth. Simi-
larly, although the ignorance and sankhara that bring about the
descent of consciousness into the womb are separated from that
consciousness by a gap of lifetimes, one ascertains immediately
that the descent of consciousness into the womb has come about
through ignorance and sankhara. And again, although future
becoming, birth, and ageing and death are separated from present
craving and clinging by a gap of lifetimes, one ascertains im-
mediately that if craving and clinging persist until the end of the
lifespan, they will bring about reconception, and hence engender a

43  Nanu bhikkhave yad tumhakarn samam hatam dittham viditam tad eva
tumhe vadetha ti. Tt should be noted that the three past participles used here all
appear in the sutta passage on the forty-four cases of knowledge; all that is
missing is akalikena pattena, but the sense of this is supplied by the declaration
to follow, ie, that the Dhamma is akalika.
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future cycle of becoming. It is in this sense that the Buddha de-
clares l?S to be sanditthika, akalika — ‘directly visible, immediate’
— not in the sense that the terms of the formula have nothing to
do with time or temporal succession.

The Knowledge of Final Deliverance

28. 1 will conclude this critique by highlighting one particularly
disquieting consequence entailed by Nanavira’s assertion that PS
has nothing to do with rebirth, with temporal succession, or with
kamma and its fruit. Now the Suttas indicate that the arahants
know that they have terminated the succession of births; this is
their knowledge and vision of final deliverance (vimuttifana-
a{assana). Everywhere in the texts we see that when they attain
liberation, they exclaim: ‘Destroyed is birth, the holy life has been
hved_, what had to be done has been done, there is no more
(commg back) to this world’, or: ‘This is my last birth; now there
is no more re-becoming’. These statements, found throughout the

Canon, indicate that the arahants know for themselves that they
are liberated from the round of rebirths.

Investigation of the texts will also show that the ground for
the arahant’s assurance regarding his liberation is his knowledge
of PS, particularly in the sequence of cessation. By seeing in him-
self ghe destruction of the asavas, the ‘cankers’ of sensual craving,
craving for becoming, and ignorance, the arahant knows that the
entire series of factors mentioned in PS has come to an end:
ignorance, craving, clinging and kammically potent volitional
activities have ended in this present life, and no more compound
of the five aggregates, subject to birth and death, will arise in the
future. Perhaps the clearest example of this is the Kalara Sutta
(S 12:32/11 51-3). When the Buddha asks Venerable Sariputta how
he can declare ‘Destroyed is birth’, he replies in terms of the
destruction of its cause, bhava, and the Buddha’s questioning leads
him back along the chain of conditions to vedana, for which he
no longer has any craving.

Since knowledge of PS in its aspect of cessation is the basis
for the arahant’s knowledge that he has destroyed birth and faces
no more re-becoming in the future, if this formula does not de-
scribe the conditional structure of Samsara it is difficult to see
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how the arahant could have definite knowledge that he has
reached the end of Samsira. If arahants have to accept it on trust
from the Buddha that Sarhsira exists and can be terminated (as

~ Nanavira would hold of those arahants who lack knowledge of

past births), then those arahants would also have to accept it on
trust from the Buddha that they have attained release from
Sarhsara. Such a denouement to the entire quest for the Deathless
would be far from satisfactory indeed.

29. It seems that Nanavira, in his eagerness to guarantee an im-
mediate solution to the present problem of existential anxiety, has
arrived at that solution by closing off the door to a direct ascer-
tainment that one has solved the existential problem that the
Suttas regard as paramount, namely, the beginningless problem of
our beginningless bondage to Samsara. Fortunately, however, the
Suttas confirm that the noble disciple does have direct knowledge
that all beings bound by ignorance and craving dwell within be-
ginningless Sarsdra, and that the destruction of ignorance brings
cessation of becoming, Nibbana. Consider how Sariputta explains
the faculty of understanding (and I stress that this is the faculty
of understanding (pariindriya), not the faculty of faith):

“When, lord, a noble disciple has faith, is energetic, has set
up mindfulness and has a concentrated mind, it can be ex-
pected that he will understand thus: "This Samsara is with-
out discoverable beginning; no first point can be discerned
of beings roaming and wandering on, obstructed by ignor-
ance and fettered by craving. But with the remainderless
fading away and ceasing of ignorance, a mass of darkness,
this is the peaceful state, this is the sublime state: the stilling
of all formations, the relinquishing of all acquisitions, the
destruction of craving, dispassion, cessation, Nibbana". That
understanding, lord, is his faculty of understanding™.
The Buddha not only applauds this statement with the words
‘Sadhu, sadhul’ but to certify its truth he repeats Sariputta’s words
in full,
© 1995 Bhikkhu Bodhi

44 SV 225-6.
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