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EDITOR’S FOREWORD

Clearing the Path is a work book. Its purpose is to help the user to
acquire a point of view that is different from his customary frame of
reference, and also more satisfactory. Necessarily, an early step in
accomplishing this change is the abandonment of specific mistaken
notions about the Buddha’s Teaching and about the nature of experi-
ence. More fundamentally, however, this initial change in specific
views may lead to a change in point-of-view, whereby one comes to
understand experience from a perspective different from what one has
been accustomed to—a perspective in which intention, responsibility,
context, conditionality, hunger, and related terms will describe the fun-
damental categories of one’s perception and thinking—and which can
lead, eventually, to a fundamental insight about the nature of per-
sonal existence.

Such a change of attitude seldom occurs without considerable
prior development, and this book is intended to serve as a tool in fos-
tering that development. As such it is meant to be lived with rather
than read and set aside. These notions are developed more fully
throughout Clearing the Path but it is as well that they be stated con-
cisely at the outset so that there need be no mistaking who this book is
for: those who find their present mode of existence unsatisfactory and
who sense, however vaguely, the need to make a fundamental change
not in the world but in themselves.

Clearing the Path has its genesis in Notes on Dhamma (1960-
1963), printed privately by the Honourable Lionel Samaratunga
(Dewalepola, Ceylon, 1963—see L. 63). Following production of that
volume the author amended and added to the text, leaving at his
death an expanded typescript, indicated by the titular expansion of its
dates, (1960-1965). Together with the Ven. Nanavira Thera’s type-
script was a cover letter:
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editor’s foreword

To the Prospective Publisher:

The author wishes to make it clear that Notes on Dhamma is not
a work of scholarship: an Orientalist (in casu a Pali scholar), if he is
no more than that, is unlikely to make very much of the book, whose
general tone, besides, he may not altogether approve. Though it
does not set out to be learned in a scholarly sense, the book is
very far from being a popular exposition of Buddhism. It is per-
haps best regarded as a philosophical commentary on the essen-
tial teachings of the Pali Suttas, and presenting fairly consider-
able difficulties, particularly to ‘objective’ or positivist thinkers,
who will not easily see what the book is driving at. From a pub-
lisher’s point of view this is no doubt unfortunate; but the fact is
that the teaching contained in the Pali Suttas is (to say the least)
a great deal more difficult—even if also a great deal more
rewarding—than is commonly supposed; and the author is not of
the opinion that Notes on Dhamma makes the subject more diffi-
cult than it actually is.

The difficulties referred to in this cover letter gave rise to exten-
sive correspondence between the Ven. Nanavira and various laypeople
who sought clarification and expansion of both specific points and
general attitudes and methods of inquiry. The author devoted consid-
erable energy to this correspondence: some letters run to five thou-
sand words, and three drafts was not uncommon. From one point of
view the Ven. Nanavira’s letters may be seen as belonging to the epis-
tolary tradition, a tradition refined in an earlier era when much seri-
ous philosophical and literary discussion was conducted on a personal
basis within a small circle of thinkers. On another view many of the
letters can be regarded as thinly disguised essays in a wholly modern
tradition. Indeed, one of these letters (L. 2) was published some years
ago (in the ‘Bodhi Leaf’ series of the Buddhist Publication Society),
stripped of its salutation and a few personal remarks, as just such an
essay. The author himself offers a third view of the letters in remarking
that at least those letters which contain direct discussion of Dhamma
points ‘are, in a sense, something of a commentary on the Notes’ (L. 53).
In this perspective the letters can be seen as both expansions and clar-
ifications of the more formal discussions in the Notes. Those who find
the mode of thought of the Notes initially forbidding might profitably
regard the letters as a useful channel of entry.
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editor’s foreword

This volume contains the revised and expanded version of Notes on
Dhamma in its entirety. It is altered from its author’s original scheme
(see L. 48, last paragraph) in the following ways:

1) In the author’s typescript the English translations of all Pali pas-
sages were placed in a separate section, after the Glossary, entitled
‘Translations (with additional texts)’, which contained the cautionary
remark, ‘These renderings of quoted Pali passages are as nearly literal
and consistent as English will allow; but even so, they must be
accepted with reserve.” These translations have now been incorpor-
ated into the main body of Notes on Dhamma alongside their respect-
ive Pali passages.

2) As a consequence of this, the section following the Glossary has
been retitled as ‘Additional Texts’ and those texts (which are not
quoted in the main body of Notes on Dhamma but are indicated
therein by superscript numbers) have been renumbered. The refer-
ences to these Additional Texts are to be found as follows:

1-pp.- 16,70 7 — pp. 45, 67 13- p.99
2- p.16 8- p.72 14— p. 100
3 -pp. 18,24 9 - pp. 29, 72, 84, 102 15— p. 103
4- p.23 10 -pp. 72, 84 16 — p. 104
5- p.24 11- p.88 17 - pp. 20, 104

3) In ‘Shorter Notes’ each subsidiary note appears as a footnote at the
bottom of its respective page rather than (as the author had intended)
at the end of the larger note to which it was attached.

No other alterations have been made from the original typescript.
However, the editors wish to point out that
a) in the note on BALA a more likely reading for the Anguttara passage
quoted therein would be: Tatra bhikkhave yam idam bhavanabalam
sekham etam balam. Sekham hi so bhikkhave balam agamma ragam
pajahati....
b) Additional Text 17 (Majjhima xiv,8) is quoted by the author as it is
printed in the Burmese, Sinhalese, and Thai recensions as well as the
P.T.S. edition; nevertheless the texts would seem to contain a corrup-
tion common to all of them (and therefore probably ancient) involv-
ing the word anupada in both the first and the penultimate sentences
quoted. No doubt these should read upada (and the word ‘not’” would
therefore be deleted from the translation of those lines). Anupada in
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editor’s foreword

Sutta usage refers, apparently, only to the arahat’s lack of upadana. A
puthujjana failing in his attempt at holding any thing would be de-
scribed in different terms in Pali—perhaps as upadaniyam alabha-
mano, ‘not getting what can be held’, or some similar construction. A
parallel to the Majjhima passage is to be found at Khandha Samyutta
7: iii,16-18, where the reading is upada, not anupada. Although it is
our place to note such points, it is not our place to alter them, and in
this matter the Ven. Nanavira’s text has been allowed to stand un-
changed (as he quite properly allowed the Pali to stand unchanged).

In the editing of the letters (which were collected during the first
years after the author’s death)” no constraints such as those pertaining
to Notes on Dhamma apply: considerable material regarded as super-
fluous has been pared away, and of what remains a certain amount of
standardization has been quietly attended to, principally citation of
quoted material. In keeping with the less formal structure of the let-
ters Sutta references are cited in a less formal (but self-explanatory)
manner than that used in the Notes. Books frequently quoted from are
cited in abbreviated form. A key to those abbreviations is to be found
at the head of the Acknowledgements.

Where translations of French writings exist we have in most
cases quoted the published version. (French passages were quoted in
the original in letters to Mr. Brady, but herein English translations
have been substituted.) However, the translations provided by the
author in Notes on Dhamma have been retained.

Within the Letters superscript numbers indicate reference to the
Editorial Notes which (together with a Glossary and Indexes to the
Letters) concludes this volume.

o8

Since 1965 numerous personal copies of the material contained in
this volume have been made by interested individuals. In addition, in
1974-75, the Council on Research and Creative Work of the University of
Colorado provided a grant-in-aid for the typing and reproduction (by photo-
copy) of thirty-five copies of an edition containing Notes on Dhamma and a
less-complete version of the Letters than is contained herein. In 1987 the
Buddhist Publication Society published a booklet (‘The Tragic, the Comic
and The Personal: Selected Letters of Nénavira Thera’, Wheel 339/341)
containing excerpts from thirty letters.
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NoTEs ON DHAMMA
(1960-1965)




To the memory of my Upajjhaya,

the late Venerable Palané Siri Vajirafiana Maha Nayaka Thera

of Vajirarama, Colombo, Ceylon.

Dve’'me bhikkhave paccaya mic-
chaditthiya uppadaya. Katame
dve. Parato ca ghoso ayoniso ca
manasikaro. Ime kho bhikkhave
dve paccaya micchaditthiya up-
padaya ti.

Dve’'me bhikkhave paccaya sam-
maditthiya uppadaya. Katame
dve. Parato ca ghoso yoniso ca
manasikaro. Ime kho bhikkhave
dve paccaya sammaditthiya uppa-
daya ti.

Anguttara I1, xi,8&9 <A.i,87>

There are, monks, these two condi-
tions for the arising of wrong view.
Which are the two? Another’s utter-
ance and improper attention. These,
monks, are the two conditions for the
arising of wrong view.

There are, monks, these two condi-
tions for the arising of right view.
Which are the two? Another’s utter-
ance and proper attention. These,
monks, are the two conditions for the
arising of right view.

PREFACE

The principal aim of these Notes on Dhamma is to point out cer-
tain current misinterpretations, mostly traditional, of the Pali Suttas,
and to offer in their place something certainly less easy but perhaps
also less inadequate. These Notes assume, therefore, that the reader is
(or is prepared to become) familiar with the original texts, and in Pali
(for even the most competent translations sacrifice some essential
accuracy to style, and the rest are seriously misleading).2 They
assume, also, that the reader’s sole interest in the Pali Suttas is a con-
cern for his own welfare. The reader is presumed to be subjectively
engaged with an anxious problem, the problem of his existence, which
is also the problem of his suffering. There is therefore nothing in these
pages to interest the professional scholar, for whom the question of
personal existence does not arise; for the scholar’s whole concern is to
eliminate or ignore the individual point of view in an effort to estab-
lish the objective truth—a would-be impersonal synthesis of public
facts. The scholar’s essentially horizontal view of things, seeking con-
nexions in space and time, and his historical approach to the texts,b
disqualify him from any possibility of understanding a Dhamma that
the Buddha himself has called akalika, ‘timeless’.c Only in a vertical
view, straight down into the abyss of his own personal existence, is a
man capable of apprehending the perilous insecurity of his situation;
and only a man who does apprehend this is prepared to listen to the
Buddha’s Teaching. But human kind, it seems, cannot bear very much

a. These books of the Pali Canon correctly represent the Buddha’s
Teaching, and can be regarded as trustworthy throughout. (Vinayapitaka:)
Suttavibhanga, Mahavagga, Ciilavagga; (Suttapitaka:) Dighanikaya, Majjhi-
manikaya, Samyuttanikaya, Anguttaranikaya, Suttanipata, Dhammapada,
Udana, Itivuttaka, Theratherigatha. (The Jataka verses may be authentic,
but they do not come within the scope of these Notes.) No other Pali books
whatsoever should be taken as authoritative; and ignorance of them (and
particularly of the traditional Commentaries) may be counted a positive
advantage, as leaving less to be unlearned.

b.  The P.T.S. (London Pali Text Society) Dictionary, for example, sup-
poses that the word atta in the Suttas refers either to a phenomenon of
purely historical interest (of the Seventh and Sixth Centuries B.C.) known as
a ‘soul’, or else to the reflexive ‘self’, apparently of purely grammatical inter-
est. All suggestion that there might be some connexion (of purely vital inter-
est) between ‘soul’ and ‘self’ is prudently avoided.




preface

reality: men, for the most part, draw back in alarm and dismay from

this vertiginous direct view of being and seek refuge in distractions.
There have always been a few, however, who have not drawn

back, and some of them have described what they saw. Amongst

c.  The scholar’s sterile situation has been admirably summed up by
Kierkegaard.

Let the enquiring scholar labour with incessant zeal, even to the
extent of shortening his life in the enthusiastic service of science; let
the speculative philosopher be sparing neither of time nor of dili-
gence; they are none the less not interested infinitely, personally,
and passionately, nor could they wish to be. On the contrary, they
will seek to cultivate an attitude of objectivity and disinterested-
ness. And as for the relationship of the subject to the truth when he
comes to know it, the assumption is that if only the truth is brought
to light, its appropriation is a relatively unimportant matter, some-
thing that follows as a matter of course. And in any case, what hap-
pens to the individual is in the last analysis a matter of indifference.
Herein lies the lofty equanimity of the scholar and the comic
thoughtlessness of his parrot-like echo.—S. Kierkegaard, Concluding
Unscientific Postscript, tr. D. F. Swenson, Princeton 1941 & Oxford
1945, pp. 23-24.

And here is Nietzsche.

The diligence of our best scholars, their senseless industry, their
burning the candle of their brain at both ends—their very mastery
of their handiwork—how often is the real meaning of all that to
prevent themselves continuing to see a certain thing? Science as
self-anaesthetic: do you know that?—F. Nietzsche, The Genealogy of
Morals, Third Essay.

And so, in the scholarly article on Tavatimsa in the P.T.S. Dictionary, we are
informed that ‘Good Buddhists, after death in this world, are reborn in
heaven’—but we are not told where good scholars are reborn.

We do not, naturally, forget what we owe to scholars—careful and accu-
rate editions, grammars, dictionaries, concordances, all things that wonder-
fully lighten the task of reading the texts—and we are duly grateful; but all
the science of the scholar does not lead to a comprehension of the texts—
witness Stcherbatsky’s lament:

Although a hundred years have elapsed since the scientific study of
Buddhism has been initiated in Europe, we are nevertheless still in
the dark about the fundamental teachings of this religion and its
philosophy. Certainly no other religion has proved so refractory to
clear formulation.—T. Stcherbatsky, The Conception of Buddhist
Nirvana, Leningrad 1927, p. 1.

preface

these, today, are the people known as existentialist philosophers, and
an acquaintance with their mode of thinking, far from being a dis-
advantage, may well serve to restore the individual point of view,
without which nothing can be understood. Here is a passage from an
expositor of their philosophies.

The main jet of Marcel’s thinking, like all existentialism, is forced
from the conclusion that the type of thought which dominates or
encloses or sees through its object is necessarily inapplicable to
the total situation in which the thinker himself as existing indi-
vidual is enclosed, and therefore every system (since in principle
a system of thought is outside the thinker and transparent to
him) is a mere invention and the most misleading of false analo-
gies. The thinker is concerned with the interior of the situation in
which he is enclosed: with his own internal reality, rather than
with the collection of qualities by which he is defined or the
external relations by which his position is plotted; and with his
own participation in the situation, rather than with the inaccessi-
ble view of its externality. His thought refers to a self which can
only be pre-supposed and not thought and to a situation in which
he is involved and which he therefore cannot fully envisage; so
that in the nature of the case philosophic thought cannot have
the complete clarity and mastery of scientific thought which
deals with an object in general for a subject in general. To look
for this type of thinking in philosophy is to overlook the neces-
sary conditions of human thinking on ultimate questions; for phi-
losophers to produce it at this time of day is sheer paralysis
induced by superstitious regard for the prestige of contemporary
science or of the classical philosophies.d

‘The essence of man is to be in a situation’ say these philosophers, and
this is their common starting-point, whatever various conclusions—or
lack of conclusions—they may eventually arrive at. Every man, at
every moment of his life, is engaged in a perfectly definite concrete
situation in a world that he normally takes for granted. But it occasion-
ally happens that he starts to think. He becomes aware, obscurely, that
he is in perpetual contradiction with himself and with the world in
which he exists. T am, am I not?—but what am I? What is this elusive

d. H.J. Blackham, Six Existentialist Thinkers, Routledge & Kegan Paul,
London 1952, p. 83. This is a useful summary. (See also, for greater detail
and further references, R. Grimsley, Existentialist Thought, University of
Wales Press, Cardiff 1955).
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self that is always elsewhere whenever I try to grasp it? And this famil-
iar world—why is it silent when I ask the reason for my presence
here?’ These insidious doubts about the assurance of his personal iden-
tity and the purpose of his existence in a world that has suddenly
become indifferent to him begin to undermine his simple faith in the
established order of things (whatever it may happen to be), whose
function it is to relieve him of anxiety. And the great service performed
by the existential philosophies is to prevent a return to complacency.

The peculiarity of existentialism, then, is that it deals with the
separation of man from himself and from the world, which raises
the questions of philosophy, not by attempting to establish some
universal form of justification which will enable man to readjust
himself but by permanently enlarging and lining the separation
itself as primordial and constitutive for personal existence. The
main business of this philosophy therefore is not to answer the
questions which are raised but to drive home the questions them-
selves until they engage the whole man and are made personal,
urgent, and anguished. Such questions cannot be merely the tra-
ditional questions of the schools nor merely disinterested ques-
tions of curiosity concerning the conditions of knowledge or of
moral or aesthetic judgements, for what is put in question by the
separation of man from himself and from the world is his own
being and the being of the objective world. ...These questions are
not theoretical but existential, the scission which makes the exist-
ing individual aware of himself and of the world in which he is
makes him a question to himself and life a question to him.
...Existential philosophies insist that any plain and positive
answer is false, because the truth is in the insurmountable ambi-
guity which is at the heart of man and of the world.e

Existential philosophies, then, insist upon asking questions about self
and the world, taking care at the same time to insist that they are
unanswerable.f Beyond this point of frustration these philosophies can-
not go. The Buddha, too, insists that questions about self and the world
are unanswerable, either by refusing to answer thems or by indicating
that no statement about self and the world can be justified.h But—and
here is the vital difference—the Buddha can and does go beyond this
point: not, to be sure, by answering the unanswerable, but by showing
the way leading to the final cessation of all questions about self and
the world.i Let there be no mistake in the matter: the existential phi-

e. H.J. Blackham, op. cit., pp. 151-3.

preface

losophies are not a substitute for the Buddha’s Teaching—for which,
indeed, there can be no substitute.k The questions that they persist in

f. The scholar or scientist, with his objective method, cannot even ask
such questions, since on principle he knows and wishes to know nothing of
self, and nothing, therefore, of its inseparable correlative, the world. (The
world, we must understand, is determined as such only with reference to
self; for it is essentially ‘what belongs to self’, being that in which self is sit-
uated and implicated. My world, as Heidegger notes, is the world of my pre-
occupations and concerns, that is to say an organized perspective of things all
significant to me and signifying me. The collection of independent public
facts produced by the scientific method is inherently incapable of constitut-
ing a world, since it altogether lacks any unifying personal determinant—
which, indeed, it is the business of science to eliminate. Things, not facts,

pace Wittgenstein, make up my world.)

g.  Ekam antam nisinno kho Vac-
chagotto paribbajako Bhagavantam
etad avoca. Kin nu kho bho Gotama,
atth’atta ti. Evam vutte Bhagava
tunhi ahosi. Kim pana bho Gotama,
natth’atta ti. Dutiyam pi kho
Bhagava tunht ahosi. Atha kho
Vacchagotto paribbajako utthayasana
pakkami.

Avyakata Samy. 10 <8S.iv,400>

h.  Tatra bhikkhave ye te samana-
brahmana evamvadino evamditthino,
Sassato atta ca loko ca [Asassato atta
ca loko ca (and so on)], idam eva
saccam mogham afifian ti, tesam vata
afifilatr’eva saddhaya afifiatra ruciya
afifiatra anussava afifiatra akara-
parivitakka afifiatra ditthinijjhana-
kkhantiya paccattam yeva fAanam
bhavissati parisuddham pariyodatan
ti n’etam thanam vijjati
Majjhima xi,2 <M.ii,234>

i Tayidam sankhatam olari-
kam, atthi kho pana sankharanam
nirodho, Atth’etan ti. Iti viditva tassa
nissaranadassavi Tathagato tad upa-
tivatto. Ibid.

Being seated at one side, the
wanderer Vacchagotta said to the
Auspicious One,—How is it, master
Gotama, does self exist? When this
was said the Auspicious One was
silent.—How then, master Gotama,
does self not exist? A second time,
too, the Auspicious One was silent.
Then the wanderer Vacchagotta got
up from his seat and went away.

Therein, monks, those recluses
and divines whose belief and view is
thus, ‘Self and the world are eternal
[Self and the world are non-eternal
(and so on)], just this is truth and all
else foolishness’,—that other merely
than faith, other than preference, other
than tradition, other than excogitation,
other than acquiescent meditation of a
(wrong) view, they should have
private knowledge, purified and
cleansed, such a thing is not possible.

This is determined and coarse;
but there is such a thing as cessation
of determinations—that there is.
Knowing thus, and seeing the escape,
the Tathagata passes beyond.

It is for this reason that the Ariya Dhamma is called lokuttara, ‘beyond the world'.
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asking are the questions of a puthujjana, of a ‘commoner’,! and though
they see that they are unanswerable they have no alternative but to go
on asking them; for the tacit assumption upon which all these philoso-
phies rest is that the questions are valid. They are faced with an ambi-
guity that they cannot resolve.m The Buddha, on the other hand, sees
that the questions are not valid and that to ask them is to make the
mistake of assuming that they are. One who has understood the

j. It is all the fashion nowadays to hail modern science as the vindica-
tion of the Buddha’s anatta doctrine. Here is an example from a recent
book: ‘This voidness of selfhood, which forms the distinguishing feature of
the Buddhist analysis of being, is a view that is fully in accord with the con-
clusions drawn by modern scientific thinkers who have arrived at it inde-
pendently’k The supposition is that the Buddha solved the question of self
and the world simply by anticipating and adopting the impersonal attitude
of scientific objectivity. The seasoned thinker is not likely to be delayed by
this sort of thing, but the beginner is easily misled.

k. To arrive at the Buddha’s Teaching independently is to become a
Buddha oneself.

Natthi kho ito bahiddha afifio | Outside here there is no other rec-

samano va brahmano va yo evam
bhiitam taccham tatham dhammam
deseti yatha Bhagava.

luse or divine who sets forth as the
Auspicious One does so real and
factual and justified a Teaching.

Indriya Samy:. vi,3 <S.v,230>

L. See, for example, the Sabbasavasutta, Majjhima 1,2 <M.i,8>:
Ahan nu kho’smi, no nu kho’smi, kin | Am I? Am I not? What am I? How
nu kho’smi, kathan nu kho’smi, and | am I? [See M.i,2 at PARAMATTHA
SO on. Sacca §2.]

m. Several of these philosophies, in their conclusions, point to a mysti-
cal solution of the existential ambiguity, seeking to justify it in some form of
Transcendental Being. But they do not deny the ambiguity. Practising mys-
tics, however, who have seen the Beatific Vision, who have realized union
with the Divine Ground, are fully satisfied, so it seems, that during their
mystical experience the ambiguity no longer exists. But they are agreed, one
and all, that the nature of the Divine Ground (or Ultimate Reality, or what-
ever else they may call it) is inexpressible. In other words, they succeed,
momentarily at least, in eliminating the mystery of the individual by raising
it to a Higher Power: they envelop the mystery within the Mystery, so that it
is no longer visible. (‘By not thinking on self transcend self’—Augustine.)
But a paradox is not resolved by wrapping it up inside a bigger one; on the
contrary, the task is to unwrap it. Mahayana and Zen Buddhism have a
strong mystical flavouring, but there is nothing of this in the Pali Suttas.
Mystically inclined readers of these Notes will find them little to their taste.
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Buddha’s Teaching no longer asks these questions; he is ariya, ‘noble’,
and no more a puthujjana, and he is beyond the range of the existen-
tial philosophies; but he would never have reached the point of listen-
ing to the Buddha’s Teaching had he not first been disquieted by
existential questions about himself and the world. There is no sugges-
tion, of course, that it is necessary to become an existentialist philoso-
pher before one can understand the Buddha: every intelligent man
questions himself quite naturally about the nature and significance of
his own existence, and provided he refuses to be satisfied with the first
ready-made answer that he is offered he is as well placed as anyone to
grasp the Buddha’s Teaching when he hears it. None the less many
people, on first coming across the Suttas, are puzzled to know what
their relevance is in the elaborate context of modern thought; and for
them an indication that the existential philosophies (in their general
methods, that is to say, rather than their individual conclusions) afford
a way of approach to the Suttas may be helpful.

The Note on Fundamental Structure perhaps needs a remark. It is
offered as an instrument of thoughtn to those who are looking for
something on these lines, and such people will probably find it self-
explanatory. The fact that it is unfinished is of no great consequence,
since anyone who succeeds in following what there is of it will be able
to continue it for himself as far as he pleases. Those who are unable to
understand what it is all about would be best advised to ignore it alto-

n. It is for negative thinking. ‘Precisely because the negative is present
in existence, and present everywhere (for existence is a constant process of
becoming), it is necessary to become aware of its presence continuously, as
the only safeguard against it.’—S. Kierkegaard, op. cit., p. 75. Positive or
abstract thinking abstracts from existence and is thus incapable of thinking
it continuously. The difficulty that arises for the positive thinker is expressed
by Kierkegaard in these terms.

To think existence sub specie ceterni and in abstract terms is essen-
tially to abrogate it.... It is impossible to conceive existence without
movement, and movement cannot be conceived sub specie eeterni.
To leave movement out is not precisely a distinguished achieve-
ment.... But inasmuch as all thought is eternal, there is here created
a difficulty for the existing individual. Existence, like movement, is
a difficult category to deal with; for if I think it, I abrogate it, and
then I do not think it. It might therefore seem to be the proper thing
to say that there is something that cannot be thought, namely, exist-
ence. But the difficulty persists, in that existence itself combines
thinking with existing, in so far as the thinker exists. Op. cit.,pp.273-4.
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gether: not everybody needs this kind of apparatus in order to think
effectively. The Figure in §1/13 was first suggested (though not in that
form) by a chapter of Eddington’s,o but neither its application nor the
manner of arriving at it, as described in this Note, seems to have any-
thing very much in common with Eddington’s conception.P

A Pali-English Glossary together with English Translations of all
quoted Pali passages will be found at the end of the book. These are
provided in order to make the book more accessible to those who do
not know Pali, in the hope that they will think it worth their while to
acquire this not very difficult language. Some additional texts, refer-
red to in the Notes but not quoted there, are also provided.

All textual references are given (i) by Vagga and Sutta number,
and in the case of Samyutta and Anguttara references also by the title
of the Samyutta and the number of the Nipata respectively, and (ii) by
Volume and Page of the P.T.S. editions. The P.T.S. reference is given
within brackets after the Vagga and Sutta reference.

The views expressed in this book will perhaps be regarded in one
quarter or another either as doubtful or as definitely wrong. To pre-
vent misunderstandings, therefore, I should make it clear that I alone,
as the author, am responsible for these views, and that they are not
put forward as representing the opinion of any other person or of any
body of people.

Nér_lavira
Biindala, Ceylon.
14th September 1964

o. A. S. Eddington, New Pathways in Science, Cambridge 1935, Ch. XII.

p. A. S. Eddington, The Philosophy of Physical Science, Cambridge
1939, Chh. IX & X. The equivocal posture of the quantum physicist, who
adopts simultaneously the reflexive attitude of phenomenology (which
requires the observer) and the objective attitude of science (which eliminates
the observer), expressing his results in equations whose terms depend on the
principle that black is white, makes him singularly unfitted to produce intelli-
gible philosophy. (Camus, in L’Homme Révolté [Gallimard, Paris 1951, p. 126],
remarks on Breton’s surrealist thought as offering the curious spectacle of a
Western mode of thinking where the principle of analogy is persistently
favoured to the detriment of the principles of identity and contradiction. And
yet, in The Principles of Quantum Mechanics [Oxford <1930> 1958], Dirac
introduces us, without turning a hair, to certain abstract quantities, funda-
mental to the theory, that [p. 53] can be replaced by ‘sets of numbers with
analogous mathematical properties’. These abstract quantities, as one reads
the early chapters, do indeed have a surrealist air about them.)
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Api cUdayi titthatu pubbanto
titthatu aparanto, dhammam te
desessami: Imasmim sati idam
hoti, imass’'uppada idam uppaj-
jati; imasmim asati idam na hoti,
imassa nirodha idam nirujjhati ti.
Majjhima viii,9 <M.ii,32>

Imasmim sati idam hoti, imass’-
uppada idam uppajjati; yadidam
avijjapaccaya sankhara, san-
kharapaccaya vifinanam, vifinana-
paccaya namarupam, namarupda-
paccaya salayatanam, salayatana-
paccaya phasso, phassapaccaya
vedand, vedandpaccaya tanha,
tanhdpaccaya upadanam, upada-
napaccaya bhavo, bhavapaccaya
jati, jatipaccaya jaramaranam
sokaparidevadukkhadomanass’
upayasa sambhavanti; evam
etassa kevalassa dukkhakkhan-
dhassa samudayo hoti.

Imasmim asati idam na hoti,
imassa nirodhd idam nirujjhati;
yadidam avijjanirodha sankhara-
nirodho, sankharanirodha vififa-
nanirodho, vifiiananirodha nama-
rupanirodho, namaripanirodhd
salayatananirodho, salayatana-
nirodha phassanirodho, phassa-
nirodha vedananirodho, vedand-
nirodhd tanhanirodho, tanhaniro-
dha upadananirodho, upadana-
nirodha bhavanirodho, bhavaniro-
dha jatinirodho, jatinirodha jara-
maranam sokaparidevadukkha-
domanass’ upayasa nirujjhanti;
evam etassa kevalassa dukkha-
kkhandhassa nirodho hoti.

Majjhima iv,8 <M.i,262-3 & 264>

But, Udayi, let be the past, let be the
future, I shall set you forth the Teach-
ing: When there is this this is, with aris-
ing of this this arises; when there is not
this this is not, with cessation of this
this ceases.

When there is this this is, with arising
of this this arises; that is to say, with
nescience as condition, determinations;
with determinations as condition, con-
sciousness; with consciousness as con-
dition, name-&-matter; with name-&-
matter as condition, six bases; with six
bases as condition, contact; with con-
tact as condition, feeling; with feeling
as condition, craving; with craving as
condition, holding; with holding as
condition, being; with being as condi-
tion, birth; with birth as condition, age-
ing-&-death, sorrow, lamentation, pain,
grief, and despair, come into being;
thus is the arising of this whole mass of
unpleasure (suffering).

When there is not this this is not, with
cessation of this this ceases; that is to
say, with cessation of nescience, ceasing
of determinations; with cessation of de-
terminations, ceasing of consciousness;
with cessation of consciousness, ceas-
ing of name-&-matter; with cessation of
name-&-matter, ceasing of six bases;
with cessation of six bases, ceasing of
contact; with cessation of contact, ceas-
ing of feeling; with cessation of feeling,
ceasing of craving; with cessation of
craving, ceasing of holding; with cessa-
tion of holding, ceasing of being; with
cessation of being, ceasing of birth;
with cessation of birth, ageing-&-death,
sorrow, lamentation, pain, grief, and
despair, cease; thus is the ceasing of
this whole mass of unpleasure (suffering).

a note on paticcasamuppada

1. The traditional interpretation of paticcasamuppada (of its
usual twelve-factored formulation, that is to say) apparently has its
roots in the Patisambhidamagga <i,52>, or perhaps in the Abhidham-
mapitaka. This interpretation is fully expounded in the Visuddhimagga
<Ch. XVII>. It can be briefly summarized thus: avijja and sankhara
are kamma in the previous existence, and their vipaka is vififiana,
namaripa, salayatana, phassa, and vedand, in the present existence;
tanha, upadana, and bhava, are kamma in the present existence, and
their vipaka is jati and jaramarana in the subsequent existence.

2. This Note will take for granted first, that the reader is ac-
quainted with this traditional interpretation, and secondly, that he is
dissatisfied with it. It is not therefore proposed to enter into a detailed
discussion of this interpretation, but rather to indicate briefly that dis-
satisfaction with it is not unjustified, and then to outline what may
perhaps be found to be a more satisfactory approach.

3. As the traditional interpretation has it, vedana is kamma-
vipaka. Reference to Vedana Samy. iii,2 <S.iv,230> will show that as
far as concerns bodily feeling (with which the Sutta is evidently deal-
ing) there are seven reasons for it that are specifically not kamma-
vipaka. Only in the eighth place do we find kammavipakaja vedana.
This would at once limit the application of paticcasamuppdada to cer-
tain bodily feelings only and would exclude others, if the traditional
interpretation is right. Some of these bodily feelings would be
paticcasamuppannd, but not all; and this would hardly accord with,
for example, the passage:

Paticcasamuppannam kho avuso | The Auspicious One, friend, has
sukhadukkham vuttam Bhagavata | said that pleasure and unpleas-
(Nidana/Abhisamaya  Samy  iii,5 | ure are dependently arisen.
<8.ii,38>).

4. There is, however, a more serious difficulty regarding feeling.
In Anguttara IIL,vii,1 <A.i,176> it is clear that somanassa, domanassa,
and upekkha, are included in vedana, in the specific context of the
paticcasamuppada formulation. But these three feelings are mental,
and arise (as the Sutta tells us) when the mind dwells upon
(upavicarati) some object; thus they involve cetand, ‘intention’, in
their very structure. And the Commentary to the Sutta would seem to
allow this, but in doing so must either exclude these mental feelings
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from vedanad in the paticcasamuppada formulation or else assert that
they are vipaka. In either case the Commentary would go against the
Sutta we are considering. This Sutta (which should be studied at first
hand) not only treats these mental feelings as included in vedana but
also specifically states that to hold the view that whatever a man
experiences, pleasant, unpleasant, or neutral, is due to past acts, is to
adopt a form of determinism making present action futile—one is a
killer on account of past acts, a thief on account of past acts, and so
on. To take these mental feelings as vipaka would be to fall into pre-
cisely this wrong view; and, in fact, the traditional interpretation,
rather than that, prefers to exclude them from paticcasamuppada, at
least as vedana (see Visuddhimagga, loc. cit.). Unfortunately for the tra-
ditional interpretation there are Suttas (e.g. Majjhima i,9 <M.i,53>1)
that define the paticcasamuppada item namariipa—also traditionally
taken as vipaka—in terms of (amongst other things) not only vedana
but also cetand, and our Commentary is obliged to speak of a vipaka-
cetand. But the Buddha has said (Anguttara VL,vi,9 <A.iii,415>2) that
kamma is cetana (action is intention), and the notion of vipakacetana,
consequently, is a plain self-contradiction. (It needs, after all, only a
moment’s reflection to see that if, for example, the pleasant feeling
that I experience when I indulge in lustful thoughts is the vipaka of
some past kamma, then I have no present responsibility in the matter
and can now do nothing about it. But I know from my own experience
that this is not so; if I choose to enjoy pleasure by thinking lustful
thoughts I can do so, and I can also choose [if I see good reason] to
refrain from thinking such thoughts.)a

5. Let us now consider sankhara, which we shall make no
attempt to translate for the moment so as not to beg the question. We
may turn to Nidana/Abhisamaya Samy. i,2 <S.ii,4> for a definition of
sankhara in the context of the paticcasamuppada formulation.

Katame ca bhikkhave sankhara. | And which, monks, are determinations?
Tayo'me bhikkhave sankhara, There are, monks, these three determina-
kayasankharo vacisarikharo citta- | tions: body-determination, speech-determi-
sankharo. Ime vuccanti bhik- | nation, mind-determination. These, monks,
khave sankhara. are called determinations.

But what are kayasarnikhara, vacisankhara, and cittasannkhara? The Ciila-
vedallasutta (Majjhima v,4 <M.i,301> & cf. Citta Samy. 6 <S.iv,293>)
will tell us.
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Kati pan’ayye sankhara ti.
Tayo'me avuso Visakha san-
khara, kayasankharo vacisan-
kharo cittasankharo ti. Katamo
par’ayye kayasankharo, katamo
vacisankharo, katamo citta-
sankharo ti. Assasapassasa kho
avuso Visakha kayasankharo,
vitakkavicara vacisankharo,
saffia ca vedand ca cittasan-
kharo ti. Kasma pan’ayye assa-
sapassasa kayasankharo, kasma
vitakkavicara vacisankharo, kas-
ma saffia ca vedana ca citta-
sankharo ti. Assasapassasa kho
avuso Visakha kayika, ete
dhamma kayapatibaddha, tasma
assasapassasa  kayasankharo.
Pubbe kho avuso Visakha vitak-
ketva vicaretva paccha vacam
bhindati, tasma vitakkavicara
vacisankharo. Sanfia ca vedana
ca cetasika, ete dhamma citta-
patibaddhd, tasma safinid ca
vedana ca cittasankharo ti.

—But, lady, how many determinations are
there?—There are, friend Visakha, these
three determinations: body-determination,
speech-determination, mind-determination.—
But which, lady, is body-determination,
which is speech-determination, which is
mind-determination? —The in-&-out-breaths,
friend Visakha, are body-determination, think-
ing-&-pondering are speech-determination,
perception and feeling are mind-determin-
ation.—But why, lady, are the in-&-out-
breaths body-determination, why are thinking-
&-pondering speech-determination, why are
perception and feeling mind-determination?—
The in-&-out-breaths, friend Visakha, are
bodily, these things are bound up with the
body; that is why the in-&-out-breaths are
body-determination. First, friend Visakha,
having thought and pondered, afterwards
one breaks into speech; that is why
thinking-&-pondering are speech-determin-
ation. Perception and feeling are mental,
these things are bound up with the mind;
that is why perception and feeling are mind-
determination.

g. A present intention (or action) is certainly determined, but it is deter-
mined by a superior (or more reflexive) intention that also is present: it is,
therefore, not pre-determined. (To be future is essentially to be under-deter-
mined. See FUNDAMENTAL STRUCTURE.) Every voluntary (or reflexive) intention
(i.e. every volition or act of will) is perpetually revocable, and every involun-
tary (or immediate) intention (i.e. every inclination or tendency) is voluntar-
ily modifiable. (There is a mistaken idea, common [and convenient] enough,
that our inclinations are in the nature of impulsions to which we can only
submit, rather as a stone passively suffers the pressure that moves it. But, far
from being an imposition that must be passively suffered, an inclination is an
active seeking of a still only possible state of affairs. Cf. ‘D’ailleurs, si Uacte n’est
pas pur mouvement, il doit se définir par une intention. De quelque maniére
que lon considére cette intention, elle ne peut étre qu'un dépassement du donné
vers un résultat a obtenir. ...Lorsque les psychologues, par exemple, font de la
tendance un état de fait, ils ne voient pas qu'’ils lui étent tout caractére d’appétit
[ad-petitio].”—J.-P. Sartre, L'Etre et le Néant, Gallimard, Paris 1943, p- 556.
[‘Besides, if the act is not pure movement, it must be defined by an intention.
In whatever way we may consider this intention, it can only be a passing
beyond the given towards a result to be obtained. ...When the psychologists,
for example, turn tendency into a state of fact, they fail to see that they are
taking away from it all character of appetite <ad-petitio>."]) Cf. CETANA [E].
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Now the traditional interpretation says that sankhara in the paticca-
samuppada context are kamma, being cetand. Are we therefore obliged
to understand in-&-out-breaths, thinking-&-pondering, and perception
and feeling, respectively, as bodily, verbal, and mental kamma (or
cetand)? Is my present existence the result of my breathing in the pre-
ceding existence? Is thinking-&-pondering verbal action? Must we re-
gard perception and feeling as intention, when the Suttas distinguish
between them

(Phuttho bhikkhave vedeti, phuttho | (Contacted, monks, one feels; contacted,
ceteti, phuttho safijanati... one intends; contacted, one perceives;...)

[Salayatana Samy. ix,10 <S.iv,68>1)? Certainly, sannkhara may, upon
occasion, be cetana (e.g. Khandha Samy. vi,4 <S.iii,60>3); but this is
by no means always so. The Ciilavedallasutta tells us clearly in what
sense in-&-out-breaths, thinking-&-pondering, and perception and
feeling, are sankhara (i.e. in that body, speech, and mind [citta], are
intimately connected with them, and do not occur without them); and
it would do violence to the Sutta to interpret sanikhara here as cetana.

6. Nevertheless, it would be a mistake to suppose from the fore-
going that sankhara in the paticcasamuppdda context cannot mean
cetand. One Sutta (Nidana/Abhisamaya Samy. vi,1 <S.ii,82>) gives
sankhara in this context as pufiiabhisankhara, apufifiabhisankhara,
and anefijabhisankhara, and it is clear enough that we must under-
stand sankhara here as some kind of cetand. Indeed, it is upon this
very Sutta that the traditional interpretation relies to justify its con-
ception of sankhara in the context of the paticcasamuppada formula-
tion. It might be wondered how the traditional interpretation gets
round the difficulty of explaining assasapassasa, vitakkavicara, and
safind and vedand, as cetand, in defiance of the Ciilavedallasutta pas-
sage. The answer is simple: the traditional interpretation, choosing to
identify cittasankhara with manosankhara, roundly asserts (in the Vis-
uddhimagga) that kayasankhara, vactsankhara, and cittasankhara, are
kayasaficetana, vactsaficetanda, and manosaficetana,—see §16—, and
altogether ignores the Ciilavedallasutta. The difficulty is thus, dis-
creetly, not permitted to arise.

7. No doubt more such specific inadequacies and inconsistencies
in the traditional interpretation of paticcasamuppada could be found,
but since this is not a polemic we are not concerned to seek them out.
There remains, however, a reason for dissatisfaction with the general
manner of this interpretation. The Buddha has said (Majjhima iii,8
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<M.i,191>) that he who sees the Dhamma sees paticcasamuppada;
and he has also said that the Dhamma is sanditthika and akalika, that
it is immediately visible and without involving time (see in particular
Majjhima iv,8 <M.i,265>). Now it is evident that the twelve items,
avijja to jaramarana, cannot, if the traditional interpretation is cor-
rect, all be seen at once; for they are spread over three successive
existences. I may, for example, see present vifiiana to vedand, 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 can-
not now see the jati and jaramarana that will result from these things
in the next existence. And the situation is no better if it is argued that
since all twelve items are present in each existence it is possible to see
them all at once. It is, no doubt, true that all these things can be seen
at once, but the avijja and sankhara that I now see are the cause (says
the traditional interpretation) of vififiana to vedana in the next exist-
ence, and have no causal connexion with the vifiiana to vedana that I
now see. In other words, the relation sankharapaccaya vinifianam can-
not be seen in either case. The consequence of this is that the
paticcasamuppada formulation (if the traditional interpretation is cor-
rect) is something that, in part at least, must be taken on trust. And
even if there is memory of the past existence the situation is still
unsatisfactory, since memory is not on the same level of certainty as
present reflexive experience. Instead of imass’uppada idam uppajjati,
imassa nirodha idam nirujjhati, ‘with arising of this this arises, with
cessation of this this ceases’, the traditional interpretation says, in
effect, imassa nirodha idam uppajjati, ‘with cessation of this, this
arises’. It is needless to press this point further: either the reader will
already have recognized that this is, for him, a valid objection to the
traditional interpretation, or he will not. And if he has not already
seen this as an objection, no amount of argument will open his eyes. It
is a matter of one’s fundamental attitude to one’s own existence—is
there, or is there not, a present problem or, rather, anxiety that can
only be resolved in the present?

8. If paticcasamuppada is sanditthika and akalika then it is clear
that it can have nothing to do with kamma and kammavipaka—at
least in their usual sense of ethical action and its eventual retribution
(see Kamma)—; for the ripening of kamma as vipaka takes time—
vipaka always follows kamma after an interval and is never simultan-
eous with it. It will at once be evident that if an interpretation of the
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paticcasamuppdda formulation can be found that does not involve
kamma and vipaka the difficulties raised in §§3&4 will vanish; for we
shall no longer be called upon to decide whether vedana is, or is not,
kamma or vipaka, and there will be no need for such contradictions as
vipakacetanda. Irrespective of whether or not it is either kamma or
vipaka, vedana will be paticcasamuppanna. We shall also find that the
apparent conflict of §§5&6 disappears; for when sankhara, as the sec-
ond item of the paticcasamuppada formulation, is no longer necessar-
ily to be regarded as kamma, we shall be free to look for a meaning of
the word sankhara that can comfortably accomodate the kaya-, vaci-,
and citta-sankhara of the Ciilavedallasutta, as well as the puffia-,
apuiifia-, and anefija-abhisankhara of Nidana/Abhisamaya Samy. vi,1.
(We may note in passing that though kamma is cetand—action is
intention—we are in no way obliged, when we deal with cetana, to
think in terms of kamma and its eventual vipaka. Present cetana is
structurally inseparable from present safifid and present vedand; and
thoughts about the future are quite irrelevant to the present problem
of suffering—

Yam kifici vedayitam tam dukkhas- | Whatever is felt counts as unpleas-

min ti [Nidana/Abhisamaya Samy. | ure (suffering). [See Vedana Samy.
iv,2 <S.ii,53>1.1) ii,1, quoted in NIBBANA.]

9. It will be convenient to start at the end of the paticca-
samuppada formulation and to discuss jati and jaramarana first. To
begin with, jati is ‘birth’ and not ‘re-birth’. ‘Re-birth’ is punabbhava-
bhinibbatti, as in Majjhima v,3 <M.i,294> where it is said that future

r.  The anguish of the moment when a man apprehends that he is go-
ing to die is evidence of this perpetually present sarikharadukkha (see Vedana
Samy:. ii,1, quoted in NiBBANA), and has to do with the changing joys and
miseries of this life only in so far as they are, in fact, changing. <f.17 It is this
anguish that makes deliberate suicide, even if it is to be painless, such a dif-
ficult enterprise. Only the arahat has no anguish in the face of death:

Nabhinandami maranam I delight not in death, 606
nabhinandami jivitam, I delight not in life,
Kalaf ca patikankhami I await my time
nibbisam bhatako yatha; like a hireling his wage;
Nabhinandami maranam I delight not in death, 607
nabhinandami jivitam, I delight not in life,
Kalafi ca patikankhami I await my time
sampajano patissato. composed and aware.
Theragatha vv. 606 & 607.
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‘birth into renewed existence’ comes of avijja and tanha; and it is clear
that, here, two successive existences are involved. It is, no doubt, pos-
sible for a Buddha to see the re-birth that is at each moment awaiting a
living individual who still has tanha—the re-birth, that is to say, that
is now awaiting the individual who now has tanha. If this is so, then
for a Buddha the dependence of re-birth upon tanha is a matter of
direct seeing, not involving time. But this is by no means always pos-
sible (if, indeed, at all) for an ariyasavaka, who, though he sees
paticcasamuppada for himself, and with certainty (it is aparapaccaya
fianam), may still need to accept re-birth on the Buddha’s authority.s
In other words, an ariyasavaka sees birth with direct vision (since jati
is part of the paticcasamuppada formulation), but does not necessarily
see re-birth with direct vision. It is obvious, however, that jati does not
refer straightforwardly to the ariyasavaka’s own physical birth into his
present existence; for that at best could only be a memory, and it is
probably not remembered at all. How, then, is jati to be understood?
10. Upadanapaccaya bhavo; With holding as condition, being;
bhavapaccaya jati; jatipaccaya | with being as condition, birth; with
jaramaranam... birth as condition, ageing-&-death...

The fundamental upadana or ‘holding’ is attavada (see Majjhima ii,1
<M.i,67>), which is holding a belief in ‘self’. The puthujjana takes
what appears to be his ‘self’ at its face value; and so long as this goes
on he continues to be a ‘self’, at least in his own eyes (and in those of
others like him). This is bhava or ‘being’. The puthujjana knows that
people are born and die; and since he thinks ‘my self exists’ so he also
thinks ‘my self was born’ and ‘my self will die’. The puthujjana sees a
‘self’ to whom the words birth and death apply.t In contrast to the
puthujjana, the arahat has altogether got rid of asmimana (not to
speak of attavada—see MamA), and does not even think T am’. This is
bhavanirodha, cessation of being. And since he does not think T am’ he
also does not think ‘T was born’ or ‘I shall die’. In other words, he sees no
‘self” or even ‘T for the words birth and death to apply to. This is jati-

s.  This, naturally, is not to be taken as denying the possibility of evi-
dence for re-birth quite independent of what is said in the Suttas. (A curious
view, that the Buddha was an agnostic on the question of re-birth and
refused to pronounce on it, seems to be gaining currency. Even a very slight
acquaintance with the Suttas will correct this idea. See e.g. Majjhima ii,2
<M.i,73-7>.)
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nirodha and jaramarananirodha. (See, in Kosala Samy. i,3 <S.i,71>, how
the words birth and death are avoided when the arahat is spoken of.

Atthi nu kho bhante jatassa —For one who is born, lord, is there
afifiatra jaramarana ti. N'atthi | anything other than ageing-&-death? —
kho maharaja jatassa afnfatra For one who is born, great king, there is
jaramaranad. Ye pi te maharaja | nothing other than ageing-&-death.

khattiyamahasala... brahmana- | Those, great king, who are wealthy war-
mahasala...  gahapatimaha- | riors... wealthy divines... wealthy house-
sala..., tesam pi jatanam r’atthi | holders..., —for them, too, being born,

afifiatra jaramarand. Ye pi te there is nothing other than ageing-&-
mahardja bhikkhii arahanto death. Those monks, great king, who are

khinasava..., tesam payam worthy ones, destroyers of the cankers...,—
kayo bhedanadhammo nikkhe- for them, too, it is the nature of this
panadhammo ti.) body to break up, to be laid down.

The puthujjana, taking his apparent ‘self’ at face value, does not see
that he is a victim of upddana; he does not see that ‘being a self’
depends upon ‘holding a belief in self’ (upadanapaccaya bhavo); and
he does not see that birth and death depend upon his ‘being a self’
(bhavapaccaya jati, and so on). The ariyasavaka, on the other hand,
does see these things, and he sees also their cessation (even though he
may not yet have fully realized it); and his seeing of these things is
direct. Quite clearly, the idea of re-birth is totally irrelevant here.

11. Let us now turn to the beginning of the paticcasamuppada for-
mulation and consider the word sankhara. The passage from the Ciila-
vedallasutta quoted in §5 evidently uses sankhara to mean a thing
from which some other thing is inseparable—in other words, a neces-
sary condition. This definition is perfectly simple and quite general,
and we shall find that it is all that we need. (If a sannkhara is some-
thing upon which something else depends, we can say that the ‘some-
thing else’ is determined by the first thing, i.e. by the sankhara, which
is therefore a ‘determination’ or a ‘determinant’. It will be convenient
to use the word determination when we need to translate sankhara.)

t. While maintaining the necessary reservations (see Preface) about
his views, we may observe that Heidegger, in his Sein und Zeit (Halle 1927,
p. 374), subordinates the ideas of birth and death to that of being, within the
unity of our existential structure. I exist, I am, as born; and, as born, I am as
liable at every moment to die. (This book, in English translation [by J. Mac-
quarrie & E. S. Robinson, Being and Time, SCM Press, London 1962], has
only lately [1965] become available to me: I find that, where they dis-
agree, Heidegger, as against Sartre, is generally in the right.)
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12. Some discussion will be necessary if we are to see that
sankhara, whenever it occurs, always has this meaning in one form or
another. We may start with the fundamental triad:

Sabbe sankhara anicca, All determinations are impermanent;
Sabbe sankhara dukkha; All determinations are unpleasurable (suf-
Sabbe dhamma anatta. fering); All things are not-self.

(Dhammapada xx,5-7 <Dh. 277-9>) A puthujjana accepts what
appears to be his ‘self’ at face value. When he asks himself ‘What is my
self?” he seeks to identify it in some way with one thing or another,
and specifically with the paficupadanakkhandha or one of them (see
Khandha Samy. v,5 <S.iii,46>4). Whatever thing (dhamma) he identi-
fies as ‘self’, that thing he takes as being permanent; for if he saw it as
impermanent he would not identify it as ‘self’ (see DHAMMA). Since,
however, he does see it as permanent—more permanent, indeed, than
anything else—he will think ‘Other things may be impermanent, but
not this thing, which is myself’. In order, then, that he shall see it as
impermanent, indirect methods are necessary: he must first see that
this thing is dependent upon, or determined by, some other thing, and
he must then see that this other thing, this determination or sankhara,
is impermanent. When he sees that the other thing, the sarikhara on
which this thing depends, is impermanent, he sees that this thing, too,
must be impermanent, and he no longer regards it as ‘self’. (See
SANKHARA.) Thus, when sabbe sarnikhara anicca is seen, sabbe dhamma
anatta is seen. And similarly with sabbe sankhara dukkha. We may
therefore understand sabbe sankhara anicca as ‘All things upon which
other things (dhamma) depend—i.e. all determinations (sankhara)—
are impermanent’ with a tacit corollary ‘All things dependent upon
other things (sankhara)—i.e. all determined things (sankhata
dhamma)—are impermanent’. After this, sabbe dhamma anatta, ‘All
things are not-self’, follows as a matter of course.u

13. Every thing (dhamma) must, of necessity, be (or be somehow
included within) one or more of the paficCupadan)akkhandha, either
generally—e.g. feeling in general, feeling as opposed to what is not
feeling—or particularly—e.g. this present painful feeling as opposed
to the previous pleasant feeling (present as a past feeling). In the
same way, every determination (sankhara) must also be one or more
of the pafncCupadan)akkhandha. Thus the pafnc(Cupadan)akkhandha
can be regarded either as sankhara or as dhamma according as they
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are seen as ‘things-that-other-things-depend-on’ or simply as ‘things
themselves’. See Majjhima iv,5 <M.i,228>.5

14. Sankhara are one of the paficupadanakkhandha (or, in the
case of the arahat , one of the paficakkhandhaG—see Khandha Samy.
v,6 <S.iii,47>). The Sutta mentioned in §5 (Khandha Samy. vi,4)3
says explicitly, in this context, that sankhara are cetana. If this is so,
cetana must be something that other things depend on. What are these
things? The answer is given at once by the Khajjaniyasutta (Khandha
Samy. viii,7 <8S.iii,87>6): they are the paficCupadan)akkhandha them-
selves.v

15. This leads us to the pufAfabhisankhara, apufifiabhisankhara,
and anefjabhisankhara, of §6. These determinations are clearly cetana
of some kind—indeed the Sutta itself (Nidana/Abhisamaya Samy.
vi,1) associates the words abhisankharoti and abhisaficetayati. A brief
discussion is needed. The Sutta says:

Avijjagato’yam bhikkhave purisa- If, monks, this individual man, who is
puggalo pufifiafi ce sankharam | involved in nescience, is determining a
abhisankharoti, pufifiipagam hoti | meritorious determination, conscious-
vifiianam. ness has arrived at merit.

The word pufifia is commonly associated with kamma, and the tradi-
tional interpretation supposes that pufifiiipaga vififiana is pufifiakam-

u. It may seem, upon occasion, that sarikhara and dhamma coincide.
Thus the paficupadanakkhandha are what attavad’'upadana depends on, and
they are therefore sankhara. But also it is with them that atta is identified,
and they are thus dhamma. This situation, however, is telescoped; for in
attavad’'upadana, which is a complex affair, what is primarily (though
implicitly) identified as atta is upadana, and the pafic'upadanakkhandha are
involved only in the second place. See PARAMATTHA Sacca §§3&4. (This, of
course, is not the only way in which they are sarnikhara, though §3 might
give that impression. The reciprocal dependence of vifiidna and
namariipa—with or without upadana—is another. And see also what fol-
lows.) The word upadana (lit. ‘taking up’) has a certain ambiguity about it.
As well as ‘holding’ (seizing, grasping), which is eminently a characteristic
of fire no less than of passion (the upadana of paficupadanakkhandha is
chandaraga, ‘desire-&-lust’), the word can also mean the fuel of a fire
(Majjhima viii,2 <M.i,487>; Avyakata Samy. 9 <S.iv,399-400>). The burn-
ing fuel, being held by the ‘holding’ fire, is itself the fire’s ‘holding’. The fire
is burning, the fuel is burning: two aspects of the same thing.
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mavipaka in the following existence. Pufifia is certainly kamma, but
nothing in the Sutta suggests that puffipaga vififiana is anything
other than the meritorious consciousness of one who is determining or
intending merit. (When merit is intended by an individual he is con-

v.  This Sutta shows that sarikharG—here cetand—determine not only
ripa, vedana, safifia, and vififiana, but also sankhara: Sankhare sankharat-
taya sankhatam abhisanikharonti.... Sankhatam abhisankharonti ti kho
bhikkhave tasma Sankhara ti vuccanti.6 The question might arise whether
these determinations that are determined by determinations do themselves
determine (other) things or not. Are there determinations that do not, in
fact, determine anything? The answer is that there cannot be. A determin-
ation is essentially negative—‘Omnis determinatio est negatio’ said Spinoza—,
and a negative, a negation, only exists as a denial of something positive. The
positive thing’s existence is asserted by the negative in the very act of deny-
ing it (just as atheism, which exists as a denial of theism, is evidence that
theism exists); and its essence (or nature) is defined by the negative in stat-
ing what it is not (if we know what atheism is we shall know at once what
theism is). A negative thus determines both the existence and the essence of
a positive.

In what way is cetand negative? A sheet of paper lying on a table is deter-
mined as a sheet of paper by its potentialities or possibilities—i.e. by what it
is for. It can be used for writing on, for drawing on, for wrapping up some-
thing, for wiping up a mess, for covering another sheet, for burning, and so
on. But though it can be used for these things, it is not actually being used
for any of them. Thus these potentialities deny the object lying on the table
as it actually is (which is why they are potentialities and not actualities);
nevertheless if it were not for the fact that these particular potentialities are
associated with the object on the table we should not see the object as a
‘sheet of paper’. These potentialities, which are not the object, determine it
for what it is. We know what a thing is when we know what it is for. Thus
these potentialities can also be understood as the significance or purpose of
the object, and therefore as its intention(s). (This account is necessarily
restricted to the crudely utilitarian level, but will serve to give an indica-
tion.) One of these intentions, though of a special kind (present only when
there is avijja), is that the object is for me—it is mine, etam mama. And all
these intentions are nothing more nor less than cetana. (See also CETANA &
ATTA.) Determinations generally, whether they are cetana or not, have two
essential characteristics: (i) they are bound up with what they determine
and (ii) they are not what they determine (or not wholly). And, of course,
determinations in their turn require other determinations to determine
them; which is why sankhara are themselves sankhata. Thus, a sheet of
paper is for wiping up a mess, which is for having my room clean, which is
for my personal comfort, which is for attending to my concerns, which is for
my future comfort. Cf. Heidegger, op. cit., p. 63 et seq.
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scious of his world as ‘world-for-doing-merit-in’, and consciousness
has thus ‘arrived at merit’.) In §14 we saw that cetana (or intentions)
of all kinds are sankhara, and these are no exception. As we see from
the Sutta, however, they are of a particular kind; for they are not
found in the arahat. They are intentions in which belief in ‘self’ is
implicitly involved. We saw in §10 that belief in ‘self’ is the condition
for birth, and that when all trace of such belief is eradicated the word
birth no longer applies. Belief in ‘self’, in exactly the same way, is the
condition for consciousness, and when it altogether ceases the word
consciousness no longer applies. Thus, with cessation of these particu-
lar intentions there is cessation of consciousness. The arahat, how-
ever, still lives, and he has both intentions (or, more generally,
determinations) and consciousness; but this consciousness is nirud-
dha, and the intentions (or determinations) must similarly be
accounted as ‘ceased’. (This matter is further discussed in §22. See
also VINNANA) Sankharapaccaya vinfianam, which means ‘so long as
there are determinations there is consciousness’, is therefore also to be
understood as meaning ‘so long as there are puthujjana’s determina-
tions there is puthujjana’s consciousness’. Even though the Khajjaniya-
sutta (§14) tells us that determinations are so called since ‘they
determine the determined’ (which includes consciousness), we must
not conclude that the determinations in ‘determinations are a condi-
tion for consciousness’ (sankhdrapaccaya viiifianam) are determina-
tions because they are a condition for consciousness: on the contrary,
they are a condition for consciousness because they are determina-
tions. Thus, vitakkavicara determine vaci, which is why they are called
vacisankhara; and it is as a sankhara that they are a condition for
vififidna. In particular, pufiiabhisankhara, apufiiabhisankhara, and
anefijabhisankhara, are cetana that determine vififiana as pufifiiipaga,
apufifiiipaga, and anefijilpaga, respectively. They are certain intentions
determining certain consciousnesses. Since they determine something
(no matter what), these intentions are determinations (as stated in the
Khajjaniyasutta). As determinations they are a condition for conscious-
ness. And as puthujjana’s determinations they are a condition for
puthujjana’s consciousness (which is always pufifiiipaga, apuififiiipaga,
or anefijiipaga). Exactly why determinations are a condition for con-
sciousness will be discussed later.

16. There is nothing to add to what was said about kayasankhara,
vacisankhara, and cittasankhara, in §5, except to note that we occa-
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sionally encounter in the Suttas the terms kdyasarnkhara, vaci-
sankhara, and manosankhara (not cittasankhara). These are to be
understood (see Nidana/Abhisamaya Samy. iii,5 <S.ii,40>) as kaya-
saficetana, vacisaficetanda, and manosaficetana, and should not be con-
fused with the former triad.w Other varieties of sarikhara met with in
the Suttas (e.g. ayusankhara, ‘what life depends on’, in Majjhima v,3
<M.i,295>), do not raise any particular difficulty We shall hence-
forth take it for granted that the essential meaning of sankhara is as
defined in §11.

17. Consider now this phrase:

Tisso ima bhikkhave vedana anicca There are, monks, these three feel-
sankhata paticcasamuppanna... ings, which are impermanent, deter-
mined, dependently arisen...

(Vedana Samy. i,9 <S.iv,214>). We see in the first place that what is
sankhata is anicca; this we already know from the discussion in §12.
In the second place we see that to be sankhata and to be patic-
casamuppanna are the same thing. This at once tells us the purpose of
paticcasamuppada formulations, namely to show, by the indirect
method of §12, that all the items mentioned therein are impermanent,
since each depends upon the preceding item. The question may now

w. So far are the expressions cittasanikhara and manosankhara from
being interchangeable that their respective definitions actually seem to be
mutually exclusive. Cittasankhara is safifid ca vedana ca; manosankhara is
manosaricetand; and the passage from the Salayatana Samyutta (ix,10)
quoted in §5 makes an explicit distinction between vedana, cetana, and
saffia. But the two expressions are really quite different in kind, and are not
to be directly opposed to each other at all. (i) The citta of cittasarikhara is
not synonymous with the mano of manosankhara: citta, here, means (con-
scious) experience generally, whereas mano distinguishes thought from
word and deed. (ii) The word sankhara has a different sense in the two
cases: in the first it means ‘determination’ in a quite general sense (§11); in
the second it is a particular kind of determination, viz intention or volition.
(iii) The two compounds are grammatically different: cittasankhara is a
dutiya (accusative) tappurisa, cittam + sankharo, ‘that which determines
mind (citta)’; manosankhara is a tatiya (instrumentive) tappurisa, manasa +
sankharo, ‘determination (intention or volition) by mind (mano)’, i.e. men-
tal action (as opposed to verbal and bodily action)—cf. Majjhima vi,7
<M.i,389>. Clearly enough (ii) and (iii) will apply mutatis mutandis to the
two senses of the expressions kayasarikhara and vacisankhara.
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arise, ‘What about the first item—since there is no item preceding it, is
it therefore permanent?’. In several Suttas (Digha ii,1 <D.ii,32>;
Nidana/Abhisamaya Samy. vii,5 <S.ii,104>; ibid. vii,7 <S.ii,112-5>)
the series runs back to

namaripapaccayda salayatanam, with name-&-matter as condition, six
vififianapaccayd namaripam, and | bases; with consciousness as condition,
then forward again with nama- | name-&-matter; ...with name-&-matter
rilpapaccaya vifinanam. as condition, consciousness.

This is remarked upon by the Buddha (Digha ii,1 & Nidana/Abhisa-
maya Samy. vii,5) as follows:

Paccudavattati kho idam vifi- | This consciousness turns back from
fianam namaripamha naparam name-&-matter, it does not go further;
gacchati; ettavata jayetha va | thus far may one be born or age or die
jiyetha va miyetha va cavetha va or fall or arise; that is to say, with

uppajjetha va yadidam nama- name-&-matter as condition, conscious-
ripapaccaya vifiianam, vifi- ness; with consciousness as condition,
fianapaccaya namarupam, nama- name-&-matter; with name-&-matter as
ripapaccaya salayatanam, condition, six bases;...

and so on. In this formulation it is clear that there is no ‘first item with
no item preceding it—namariipa depends upon vifinana, and vifinana
depends upon namariipa, each being determined by the other. If the
puthujjana decides upon vififiana as ‘self’, he finds it