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ABSTRACT

This p&per is-.an examination of the Theravada dedhist_concepthal
~map of‘bondage and freedom.' It analyzes in.detail the gonditions‘which.
cause the occurrence of bondagé and the conditions necessary to cause
its nonoccurrence and the oeéurrence of freedom,

Religious traditiops view the human condition as a serious problem
and firm1y4be1ieve it can be resolved. They funccion in paft by drawing
conceptual maps thch explain "whére“ man is and_"where" he should be
heading, i.e., they providevﬁheir adherents concéptual schemes or doc-
trinal patterns which explain the dichotomy of problem and résolution.
According to Theravéda‘Buddhist doctrine, this dichotémy is spoken of as
”bondageh and "freedom,"l technically termed iiéiéﬁi' and nibbana- (San-
skrit nirvanpa-).

Bondage results from two interrelated conditions: (L) ignoraﬁée,
i.e.; inaécurate knowledge of one's capabilities in a situaﬁion or the
lack of selffknowledge, énd inadequate awareness of the full natufe of
the situation, and (2) the lack of self-controln  Because of ignorénce
man sees the world as substantial, eternal, and capable of éroQiding
lasting satisfactioh._'Man believes this SUbjecfive vision is objec-
tively true and thus establishes himsélf in disharmony to reality. 1In
Buddhism, nothing is substantial, eternal, or satisfactory. The lack
~of Self-contréi is the inébility to control one's own actions. It refers
to one at thé mercy of his own habits.’

. ! Freedom results from'two'interrelaﬁed conditions: insight and-self;
control. Insight is the objective, clear, direct, penetrative knowledge

of oneself and the world., Self-control is complete mastery over one's
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actions, bodily, vocal, and mental.

The heart of the paper is the chapter titled The Epistemolbgiéal

and Psychological Evaluation of Bondage and Freedom because bondage and

freedom are explained in those terms. Its body is the introductory.chap-
ters which discuss ﬁhe Theravadain conéeption of reality and.causation,’
conceptual mapping, and habitual behavior and its antithesis renunciation.
This paper was written as if it were fo be read by a student‘of re-
ligious studies. The tobic is at all times established wifhin the confines
of that field. fThe method of research consisted in the study of original
Buddﬁist worké, at times translating myself, and in the study of books

~

and articles published by contemporary experts in.Buddhism.
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INTRODUCTION

To begin, let's. establish the topié within the confines of religious
.studies. Religious man may be regarded as one who sees the human condition
.or existential situation as a serious problem, firmly believes that this
condiﬁidn can be overcome,. and regards its resolution as his higheét aspi-
‘ration.l .Religion prévides a means for overcoming the human condicion in
two senses: “. . « 1) it is the power for achievipg the transfofmatiqn,
i.e., it is nét only an idea or hope, but claims to be expressive éfhthe
very nature of reali;y; and 2) it is a practical Egghgiggg for achieving
thé transformation."2 To facilitate thé‘transfqrmation from problem to reso-
lution, religious traditions.draw conceptual ﬁaps to explain "whére" man is,
"where" he should be heading, and ”howh he is to get there. For our purpose,
the dichotomy of probleﬁ énd”resolution, or "where" man is and "where" he
should be heading, iS'spoken of in Theravada Buddhist3 tradition in terms
of Ubondagé” and "freedom,”[1L technically termed EETEEEE;.and nibbéna-;

Bondage (bandha-) refers to inadequaciés'in man's responses to chal-
lenges which continually confront him, dinadequacies wﬁich feflect his di-
lemma, '"A challénge_is a felt tension in a situation,"? i.e., the mere
awafeness (”felt”) of the disp;rity (""tension") between one's_capacitiés
and his performance or expected performance in a real coﬁtext'(”in.é situ-
ation"). |

(Tension) implies one's failure.to control what he has the capacity

to control, though one is not usually clear about one's capacities when

one feels a tension, The disparity between possible and actual is the

source of ‘discomfort, frustration, and dissatisfaction--to greater or
lesser denree depending on one's sensitivity, i.e., his awareness and

»involvement.6
'This disparity, disSatisfaction; distress, or dis-ease is what Buddhism

calls dukkha-._ It points ndt.only to the fact of bondage, but expresses



its felt-experience as well.
. Inadequacies occur as a result of two interrelated conditions: (1)
the lack of self-control and (2) ignorance, i.e,, both inaccurate know- .
ledge of one's capabilities in a situation or the lack of self-knowledge,
and inadequate awareness of the full nature of the situation.
To succeed in the affairs of the world requires the building of habits
on man's part, habits which enable him to overcome the obstacles which
lie in the way of material success ., . , . These habits s« . consti-
tute a source of bondage. For as one becomes more and more successful
through the development of these habitual responses, he tends to be-
come less and less capable of adjusting to fresh or unusual contingen-
cies. Insofar as this ‘hardening of habits does take place, one comes
to be at the mercy .of his habits, as he will find out to his dismay
when a fresh or unusual situation does occur.- And to be at the mercy
of one's habits is to be out of control, that is to say, in bondage.?
Habits inhibit man's ability to respond successfully to all types of
challenges because they compel man to act by habit in particulaf patterns:
which may or may not be appropriate to the challenge at hand. "In each case,
a man of.perfectly good will seeks success with respect to a challenge, and
in each case fails‘deépite his best effort--even though he appears to have
achieved his goal--because habits of mind and action are set up within him
through his apparent success which, as.it develops, he is unable to control,"8
Habits or habitual behabior; known in Indian thought as karman- (Pali
kamma-), continue aftér the conditions that engendered them have disappeared,
in turn to engender new habits. This round of habits breeding new habits
is the continuum called samsara-, the '"Wheel of Rebirth" governed by kamma-,
Man lacks the flexibility to act appropriately and incisively when contin-
ually conditioned by-habité which pattern his behavior. His capacity to
discriminate what he is capable brbincapable of performing and his power of

awareness to adequately assess the situation have become polluted by kamma-,

" This want of self-knowledge and awareness (avijja-, "ignorance") is iden-



tified withlkg@mg— as the cause of bohdage{
Compléte freedom_txiggggi—) is the extinction (nibbana-) or nonoccur-

renée of avijja- and kamma- and the occurrénce of insight and'self—control}
It is "freedom-from" the restrictions of ignorance and habitual behavior
and "freédom—to“ anticipate and control any event to which one directs his
efforts. These two aspects are interrelated because in order to-ﬁaster 
everything pertaining tp'oneself (i.e;, freedom-té), which includes one's
l‘,relations with nature, with other people, and with himself, one must be in
complete contfdi ofjone's faculties, not at the merconf forces beyond one's
control (i.e., freédom-from). |

V "Complete freedom (moksa) may now be explained as the stage where one
. is free to and' free from with respect to every event that oécursvin his
subsequent history, i.e., every éossible occurrence énd nonoccurrence that

|'9

concerns him. in,;his_&ay, tﬁé man who is'complétely free is no 1onger

- distressed (in dukkha-) when qonfronted by a challengg becagse ultimately
all chélleﬁges have beédme inappropriatg or irfelevent to him. He is with-
out challenges and feels no tensipns. Sﬁch a state coingidgs with spon-~
taneity, since he is free from the limitations or restrictions previously
self-impbsed and free to act successfully.or'at ease (sukha-), becagse he
has become éeif-controlled and insightful. No longer does he aimlessly

wander (gémséra-) through a world where his awareness is inadequate, and he

lacks self-knowledge and fﬁll.control,

- Notes

1Ndn-religiods man may be regarded as one who (1) sees no dilemma or.
considers it as inconsequential, or (2) who sees the dilemma and regards
it as serious, but is skeptical that there is a solution or that he can
achieve certain hoped-for results, or (3) one who no longer needs religion
because he has transcended the situation, )



2Emptinesso, p. 156,

- 3Theravada Buddhism, the '"School of the Elders," i.e., orthodox Bud-
dhism, is a living tradition present' today in Sri Lafka, Burma, Thailand,
‘Laos, Cambodia, and Chittagong in Bangal Desh. TIts written authority is
the Pa11 Canoaor Tipitaka ('"Three Baskets"), viz., the Vinaya- -Pitaka,
Sutta- Pltaka and Abhidhamma- Pltaka plus several principal noncanon1ca1 _
'workb e.g., the Mallndwg_nha Vlbuddhlmggga Atthasallgl, and Abhidhamma-

sangaha

4In his booklPresuppositiongo, Karl Potter discusses at lenght the
notions of bondage.and freedom as developed by the various schools of ‘Indian
philosophy. The following discussion on bondage and freedom closely follows
Potter's analysis (see pp. 1-55 and 93-79), an analysis I feel is extremely
helpful in grasping these two central conceptions.

5Thid.

, P. éét
61bid., p. 27.
7;9;g;, pp. 11-12.
81bid.

91bid., p. 49.
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CONCEPTUAL MAPPING

Buddhism drawé conceptual maps régarding the nature of'reality'ahd the
route conducive to complete freedom{ because (1) they sérve as convenient
aias whigh_assess.the situation, i.e., project judgments ;boﬁt the condi-
tions which cause the dilemmé and-the_cohditions necessary to overcome it,
and .(2) they provide guidance; i.e., outline a course of action or discip-
line which serves as a means to achieve certain hoped-for results.

Bﬁddhism draws é distinction between "noble“ and '"normal" somewhat
sihilar.to Eliade's paradigm of "sacred” and "profane.”l What is normal
or ordinafy is associated with the human'coﬁdition of incompleteness and
frustration (i.e., §§§§§£g-). The 3553325- (""noble oneJ) denotes one who
has transcended his self-imposed.limitations and who has fully re;lized
his.botentialities (i.e., Eibbéﬁa-).

The purpose of Buddhism, for that matter all religious traditions, is
Mo provide a means to correét an experiencea deficiency-in human existence,
a rédically éalutary power by which man is saved. from himself."2 To facil-
itate the tFansformation from normality to nobility,‘Buddhism pfovidés_its
adhefents with a conceptual map or scheme, i.e.; doctrinal patterns, to
clafify the baéis of man's felt-experience of.diéparity, whefeby He can
begin to rectify his situation through reconsidered viewé{ a'commitment to
purpose, and appropriate actions.

The constfuction of.a qonceptual map or scheﬁe, one which clarifies
the nétupe of reality and man's position in it sé_thét he may plot a route
to complete freedom; is analogous to a geographer projecting a round world
onto a flat ﬁap(3 Under these circumstanceé; there 1is no single projection

- which would not be distorted, i.e., which does not neglect some . feature



which may be reflected in another projection. However, to get én.with the
-_taSk of map-making, the geographer has to make do with his projection for
Qhatever purpose the map is intended, It is the purpose that pfovides the
criterion of relevanée for mapping. It‘endows with value certain disting-
tions and'fenders others‘negligible ag long as that purpose is paramount.
One of the reasons why the Buddha was not interested in discuésing meta-
physical questions, for instance,was because Jit was not useful, not related
to the fundamentals of réligion; and not conducive to revulsion, dispassion,
cessation, peace, higher knowledge, réalization;and Nirvépa;”a.

'Similériy, just as the geographer's flat mapvis a distqrted.projeqtion
of a round world, so too is the character of any concéptual map or scheme
-wﬁich éttempts to express ébsolufe_truth into a relative criteéioﬁ of‘judg-
ments. The disciéle should recognize ﬁhree things regarding the néture of‘
conceptual schemes or doctrinai patterns: (1) they transiate reality into
conventional ﬁodes of expression which cén be apprehended by the '"normal"
_person;»(2) they are symbélic structures which facilitate transcendence.’

.. the symbol nat only makes the world "open'" but also helps reli-

glous man to attain to the universal. For it is- through symbols that
man finds his way out of his particular situation and "opens himself"
to the general and the universal. Symbols awaken individual experience
and transmute it into spiritual act, into . . . comprehension of the
wOrld,S '
And (3), since they are distorted-reflectibns of feality, one should never
cling to fhem as if they trully réflected'feality- "I preach you a dhamma
comparaﬁle to a raft for the sake oﬁ crossing over_and not fbr the éake of
clingiﬁg to it . . b
| The awafénesé of this inhérent insufficiency coupled'with the-necessity
for mapping is integral to symbolic knowledge. Buddhist dhamma-’ ("dqc-

tine") should be understood as a.convenient means to apprehend and organize



the stream.of human existence into meaningful symbolic structures; struc-
" tures which facilitate the transformation from normality to nobility.

In sum&ary, Eonceptual maps of reality and man's pbsition in it are
necessary to Buddhism as a religion, Eecause (1) they édequately assess
the situation in terms that can be understood; (2) they provide an acces-
sigle foﬁ;e to overcome the human condition of bondaée, in this case, a
provision which dissipates the doubts and fears of skepticism and fatalism,
i.e., ". . . on tﬁe one hand; the fear that nothing one can do can bring
'about hoped‘for‘results, and on the other, thé fear that‘nothing one can

“ "8,

do can alter what is bound to occur."®; and (3) they epitomize an ideal

for man to concern and commit himself to. The ideal or ultimate concern

'in Buddhism is complete freedom (vimutti- of vimokkha-)‘équal to nibbang;
The Buddhist, as with all religious men, must recognize thg'inherent
pfoblems of éxpréssing ulfimate truth.in conventional-relational terms.9
It ié.fhe essential recognition_thaf all conceptual maps or schemes are
necessary for the sake of transformation; yet are only limitéd éxpressions
of realityband man's position ip_it; limitéd, but adequate fo% mapﬁing pur-
poses. In this way, Buddhist dhamma-, as»symbolic conceptual structures,
beckons its adhergﬁts to gain. that knowledge which excegds all limitations,

which can never be reduced to human thought structures, and which is equal

to ultimate truth

Notes'

vada Buddhism wouldn't, however, concern itself with any metaphysical con-
siderations which the terms "sacred" and 'profane" might imply.

2Emgtihess°, p. 173.

3The analogy and analysis follow's Presuggggigigggo, PP. 29-30.



4M.1:431., trans. by Jayatilleke, Early Buddhist®, p. 357. Ten theses
- were in circulation at the time of the Buddha. Regarding these ten the
Buddha refused to express an opinion, viz.: 1) the world is eternal, 2) the
world is not eternal, 3) the world is finite, 4) the world is 1n£1n1te 5)..
the soul is 1dent1ca1 with the body, 6) the soul is different from the body,
7) the Tathagdta ("Thus-gone") exists after death, 8) the Tathdgata does not
exist after death, 9) the Tathagata does and does not exist after death,

and 10) the FathagaLa neither exists nor does not exist after death, Fheée
ten theses were not regarded as pragmatic or '"goal' oriented by the Buddha.
E.g., "the parable of the arrow occurs in reference to the avydkata-theses
and the gist of it is that a man struck with a poisoned arrow should be con-
cerned with removing the arrow and getting well rather than be interested

in purely theoretical questions (about the nature of the arrow, who shot

it, etc.), which have no practical utility. The moral is that man should
only be interested  in truths which have a practical.bearing on his life."
From Early Buddhist®, p. 357.

5E11ade, The §§cred and the Profane, p. 211.

6M.1:134,vtrans. by Jayatilleke, Early Buddhiéto, p. 357.

’For the manifold meanings of the term dhamma- see Magdalene and Wil-
- helm Geiger, Pali Dhamma, Vernehmlich in der Kanonischen Literatur, Munich,
1920. ' ' ' '

8p O, p. 23.

resuppositions

. 9ISee Frederick Strehg, "The Problem .of Symbolic Structures in Religious
Apprehension," History of Religions, IV, No.l (Summer, 1964), pp. 126-53,




THE BUDDHIST CONCEPTION OF REALITY

Pl

Buddhism draws a conceptual map of reality to explain the conditions
which cause bondage (Eégdha-) and the conditiohs necessary to achieve free-
dom (vimutti-). This map projects three judgments regarding the character
‘of the world:

All conditioned things are anicca-

All conditioned things are dukkha-.

All phenomena (both mantal and physical) are'anattqg-gl

Impermanence (anicca-) is the nonenduring characteristic of all causally
conditioned things (samkhara).

Herein, the f‘ive'égngegates2 are impermanent. Why? Because they rise

and fall and change, or because of their non~existence after having '

been. Rise and fall and change are the characteristic of impermanence;
or mode alteration, in other words non-existence after having been (is
the charcteristic of impermanence),3

Impermanent indeed are conditioned- things,

‘Arising and passing away, that is their nature;

Having come into being they cease to exist,

Their pacification is bliss.%

Impermanence is a synonym for "arising and passing away," "birth and des=

truction," to which all conditioned things are subject.

If all things are impermanent, then it Stands to reasdn.théf there is
: né "thing" which is sgbstahtial. Unsubstantiality (anattan-, 1itera11y'fno_
”self or soul”j means that a.thing cannot exist-in~itself fsabhévg—), i.e.,
as an independent,‘enduring entity, ”In’éssence, ggégggg'refers to the
negétibn of a sfaticized or permanenthunderlying éﬁbstance-that makes»a
thing what it is. 1In other words, there is no "thing' that completes the
sum of its parts, no lasﬁing substance tﬁat can be pointed to as beingviden- 
tified_with the name it is called, "?

If the nature.of all causally conditioned things is both impermanence

and unsubstantiality, it would follow that the man who craves for eternal
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or permanent,(ﬂiggg-) happinegs and hopes to derive such héppiness from.
_vthings which gfe themselves impermanent.as well as pnsubstantial Will.in
due_coﬁrse fgli‘short of_his.expectatioQ of lasting happiness, because the.
saﬁisfaction derived from things impéfmanent and unSubstantial would surely
bé of a temporary nature. The consequence of an uﬁsatisfied expeétatiqn is
suffering (dukkha-). The things from which He endeévors to deere satisj

faction (sukha-, "ease") are ultimately unsatisfactory (dukkha-, 'dis-ease').

Suffering is partly due to one'é_attachment to things that are themselves
unsatisfactory, pr, to cravé for "ease' from things that are in reality "dis-
ease”.brééds éﬁly "dis-ease" in return. |

~The nature of the'hum;n conditioh.is such that our éubjective under=-
standing of feali:y‘doesn't‘correspond objectively (tathata-) to the'Wayr
__;ﬁings ars, though wé c1ing in tﬁought and action as ifvft does. Thus man
‘;psychologically sets himself in disharmony (dukkha-) to.reality "as it
realiyvis“'(zath5§E§£§). Disharmony reflects the inadéquacieé'kp. 1) whiéh ‘
repreéent_the huﬁaﬁ condition of bondage. éecausé of’these; man is unable
to anticip;té‘and éontrol events whfch concerﬁ‘himr ‘The disparity or ten-
sion wﬂich o:cufs when one fails to control whaﬁ he has the capacity toicqn—

trol is also dukkha-. Dukkha- not only refers to the human condition of

disharmony, disjointedness, Qr.disequilibrium to reélity "és it realiy is"
and incoméleteness'when one;s poteritials are gnrgélized, but expresses the
felf-experience of tﬁose existential situations as well.

_’ACcérding to Buddhist analysis, what we conventiénally term»”huﬁan.bé-
ing" is a‘conditioned phenomenpn, alcompounded uﬁit co&pOsed'of five aggre-
gates. He is impermanent, unsubstantial, and as such ungatisfactofy, liable
to dis-eése;' He is coﬁditidned by attachment (upadana-) and igﬁorahce Qé-"

vijja-) which éontinually'geheratés compulsive behavior (kamma-) and which,
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in turn, regenterates atﬁachment and ignorénte aneﬁ. This cycles of condi-
‘tional regeneration is equal to samsara-, the '"Wheel of Rebirth," governed

?y one's kamma-, experienced as dukkha-, and which binds us to the_continu-
um of "rebirth, ageing,Adying, SOrrow, 1amentati§n, bodily pain, mental grief,
and despair." That too is dukkha-.

A what, brothers, is the Noble Truth Concernlng Dukkha-? Birth is

dukkha-, also ageing and dylng, also sorrow, 1ament5€£on bodily pain,
mental grief, and despair are dukkha-. Also, what one desires, but

does not obtain, that too is dukkha-. 1In brief, the five aggregates
of clinging are dukkha-,

Notes
1Dhammagada XX, 5-7. In this passage, I translated dhamma- as 'phenom-
ena.' The term deflned in this way is discussed by David Kalupahana, Causal-

ity®, pp. 67-88. On pp. 84 & 85 he discusses dhamma- in relation with sam-
khara's. : ' -

2The five aggregates (khandha-) consisting of aggregates of materiality
and mentality (namarupa-) compose what we know as the human personality.
Everything is composed of either elements or materiality or mentality or
both in various combinations.

. " . _ |
3Vis.21:6, trans. by Nyanamoli. Also see Vis,8:234,
4p.2:157.

>BPT, pp. 6-7.

6M.3:249. Accordlng to Vlb (PTS), p. 499, the conception of dukkha-
may be conceived of as threefold: (1) dukkha- as ordinary suffering (dukkha-
‘dukkha-), i.e., "birth ageing, dying, sorrow, lamentation, bodily pain, men-
. tal grief, and debpalr,” (2) dukkha- as a consequence of change or trans-
formation (v1par1nama dukkha-~ ), i.e., "what one desires but does not obtain;
and (3) dukkha- as condltloned phenomena (samkhara- -dukkha-), i.e., "the five

aggregates of clinging." For an analysis of_these see Sacca- v1bhanga-sutta'
or Vis.16:32-60. : '
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CAUSALTTY (PATICCASAMUPPADA-)

The concern to understand the nature of causality is the concern to
understand the conditions which cause the occurrence of bondage and the
conditions necessary to cause its nonoccurrence and the occurrence of
freedom. A man.is '"free" if he is able to bring about the occurrence
and nonoccurrence of any event about which he is concerned; and by the
natural extension of the term, the occurrence or nonoccurrence is "free"
because its causal agent is free with respect to that occurrence or non-
occurrence, The requirements of this scheme are determined by the nature
of freedom-to and freedom-from, i.e., by the conditions which cause the
occurrence of free events.

First, there is the requirement that in -order for the occurrence or .
nonoccurrence of ‘an event -to be called "free," it .must have at least one
necessary or one sufficient condition,.

This requirement I call the requirement of '"freédom-to." If an occur-

rence does not have a necessary condition then there is no way for any-

one to avoid it, for to avoid an occurrence one must see. to it that a

necessary condition for the occurrence does not occur. And if an occur-

rence does not have any sufficient- condition,; there is no way for us

to effect it, i.e., to see to it that it occurs, for to be able to see

to it that an event occurspresupposes that there is a sufficient con-
dition for that event the occurrence of which will bring about the

event in question.l ' ' ' '

Secondly, there is the requirement that in order for an event to be
called "free," the necessary or sufficient condition of that occurrence or
nonoccurrence must be in the agent's control as well,

I -call this requirement the requirement of '"freedom-from." It is

not merely another way of describing freedom-to; rather it presupposes

freedom-to but exceeds the former requirement . . . . TFreedom-from

says ''providing there is freedom-to, then at least one necessary or

one sufficient condition of a free event must be in someone's control,
i.e., such that he could have done otherwise.'2

Therefore, for the\Buddhist_to understand the conditions which cause
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the occurrence of bondage and the conditions which bring about its nonoccur-
rence and the occurrence of freedom, presupposes an understanding of the
nature of causal patterns, especially those which make up the sequence of
events which pertain to his ultimate concern for complete freedom. The map
which- projects the nature of causality must allow for the possibility of
self-control and insight, and must steer a course clear of skepticism and
fatalism.
e (It must) on the one hand be loose enough to allow.for freedom-
from, to allow us to enter into events as causal agents, and thus to
insure that we are not at the mercy of forces beyond out control; never-
theless, it must not be so loose that the events we care about, those
events which enter into the types of sequence through which we may hope
to move toward freedom, are irregularly related, unpredictable, and
chaotic in their pattern. We must be able to count on the recurrence
of certain sequences, but at the same time we must have confidence that
our decisions and -deliberate actions influence events significantly.3
~To satisfy the above requirements and the judgments projected regard-
ing the nature of things (dhammata-), the.Buddha in his ''Discourse on Causal

Relations"a_mentiohs four characteristics of causation: (1) objectivity (ta-

thatd-), (2) necessity (avitathagé—), (3) invariability (anaﬂﬁéthégg—),

(4) conditionality”(idappaccayaté—).

The first emphasizes the objectivity of the causal relation. It was,

in fact, intended to refute the claim of some idealist philosophers

who belonged to the Upanisadic tradition and who maintained that change,
and therefore causation, are-mere matters of words, nothing but names

. . . they are mental fabrications having no obJectlve reallty For.
“the Buddha causation was as real as anything else . . . .

The second and third characteristics, ”nece551ty” (avitathatd) and "i
variability" (ananﬁéthata), stress the lack of exception or the exis-
tence of regularity. The fact that a certain set of conditions gives
rise to a certain effect and not to something completely different, is
‘one of the basic assumptions of the causal principle. If this feature
is not recognized, the basic pattern of events perceived in the phenom-
enal world cannot be explained . . . .

" The fourth characteristic of causation, "conditionality'" (idappaccayati),
is by far the most significant in that it steers clear of the two ex-
tremes--the unconditional necessity implied in strict determinism and
the unconditional arbitrariness assumed by accidentalism. Hence it was
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used as a synonym for causation,?

The expression for causation is paticcasamuppada- ("dependent origin=-

afiop,” literally "dependent co-up-rising'), Buddhaghesa comments that
the wprd deeetes the presence of.a blurality of conditions and their occur-
rence together brings ebout a fesult: ""And itvis called a 'co-arising'
(samuppaddo) since it causes states that eccur in unresolved ﬁutuel inter~
dependence to arise_assbciatedly.”6 He also says thet the plurality of
conditions whicﬁ caQSe the occurrence of an event or things "arises as a
;ogetherneés (géha), thusbit is a co-arising (Eééuggéda); but it does so
having depended (ngiggg--gef_) in combination with conditions, net regard-
1ees of them. 'Consequeﬁtly: it having depended (paticca), is a co-arising
(EEEEERéQE): thus in‘thie way also it ‘is dependent origination (paticca-
samuppada)."’

For.a Seed to sprout, gfow up, and‘attain maturity, in turn, eo repro-
.duce new seeds, three eoﬁditions must be present: (1) a seeé whicﬁ will
germinate pfovided (2) it is planted properly,band (3) that it has the.
benefit of good soil,‘ample water, and plenty of sunshine. The cause of
change frem seed to serout is dependent uﬁon these conditions being preseﬁt‘
.together, The tetelity of conditions as ”caese” consists'ef several rela-
tidnsﬁips between the specific conditions apd the effect. There are 24
eausal relations (Eggggzéj outlined in ehe EEFFEEEE" For ouf purpose we
need not examine ehem.8

“The example9

establfshes several empirical facts: (1) causation re-
.quires that certain conditions be satisfied before an event or thing occurs
(i.e., conditionality). A seed will not become a mature plant if planted

in -poor soil, nor will it sprout if it is broken or rotten; (2) because of

these facts (i.e., objectivity), the farmer is able to predict what auspi-
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“cious conditions are needed for successful cultivétion (i.e., necessity).

He is also aware that all seeds do not produce the samevresults, e.g.,

wheat seeds will not produce rice plaﬁts (i.e., invariability); (3) the
ﬁrocess of causation'is évcontinual process of becoming to which all tﬁings
'are subject (t:e;, EEWEEEQ')' The sbrout Will become a plqnt, therefore,
the sprout is a necessary condition.for.the plént's becoming. . The'plant
will beéome:a condition for the'productiqn of new seeds, and so on, It is
~a continual cycle. The sprout does not endﬁre, it changésv(i.é.,.impermaﬁ-
enée);'(4) the sprout is dependent on a'pluralitonf conditidns for its be-
coming, aé such, it_doeé'not exisf independent of them (i.e., unéubstantial-
ity). Further, there must be a mutual intefdependence of conditiohs to pro-
ducg an effect,.andvthat effect will then become a éondition, together with
others, whicﬁ will produce'further éffects and further dependence and inter-
dependence; and (5),thefe is uniformi;y to all causal rélations (ghgmmég—

thitaté-, dhammaniyamata-, and ghggmété-).which conforms to the four char-

acteristics of causation and the three characteristics (tilakkhandni), anic-

ca-, anattan-, and dukkha-, of existence

The general formula for the occurrence and nonoccurrence of an event
is;

When this is present, that becomes;

from the arising of this, that arises. _

When this is absent, that does not become6

from the cessation of this, that ceases, |
This formula is universally applicable as the causal principle which ac-
counts for the occurrence and nonoccurrence of all phenomena.11 This ex-

plains the Buddha's statement, ''He who perceives the dependent co-origina-

tion (paticcasamuppdda-) perceives the dhamma- (dhamma- here taken in the

sense of truth, the truth regarding. the nature of-reality).”12 Insight into
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causality, then, reveals the nature of reality (QEEEEEEE'): especially an
undefstanding of what causes the occurrence of bondage and how one can bring
about its-nonoccurrence and the océurrence of freedom, i.e., the EuddhiSt
chief feligioué concern.,

The formula which satisfies Ehat concern is the twelvefold causal
account of the disharmonious and unsafisfactory ﬁatdre'(ggkkhggé;)_of’éhe
human condition, namely:

' Becéuse of ignorance, volitional formations (occur); because of vo-
litional formations, consciousness or discriminative_knowledge (occurs);
because of consciousness, mentality and materiality (occur); because
of mentality and materiality, the six sense spheres (occur); because
of the six sense spheres, contact (occurs); because of contact, sensa-
tion (occurs); because of sensation, thirst or craving (occurs); be-
cause of thirst, becoming (occurs); becausé of becoming, rebirth (oc-
curs); because of rebirth, ageing, dying, sorrow, lamentation, bodily
pain, mental grief, and despair occur. In this way does this entire
pervading aggregate of dukkha- arise.l3
This twelvefold chain of causation is a chain of nécessary conditions,

whefeby the opposite of each member in the chain is a sufficient condition
for the cessation of the next. There are two places where one. can success-
fully enter and break the chain, either at ignorance (avijjd-) or thirst
(tanhd-), both regarded as the essential or "most striking”14 conditions

of the disharmonious and unsatisfactory nature which characterizes the hu-
man condition. Insight or penetrative knowledge'(ggﬁﬁé-) replaces ignor-
ance and nonattachment (virdga-) or self-control replaces thirst. The
presence of insight and self-control causes the cessation of dukkha- and

also satisfies the conditions necessary for freedom-from and freedom-to.1l3

In summary, first, an insight into paticcasamuppada- gives one an

understanding of the nature of dukkha- (dﬁkkhaté—). Second, .because all

causally conditioned phenomena are impermanent, unsubstantial, and unsatis-

l .
factory, the Buddhist doctrine of paticcasamuppdda-, then, substantiates
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their judgmeﬁts regarding the nature of existence., It demonstrates théf
all'things are impermanent (anicca-) becauée they arise and decease. it
'dgmonstrateg further thatréll things are dependent upon a mutual interrelated-
ness of conditions for their temporary existence. Their becdming (bhava-),

in turn, become conditibns correlated with others which cadée.the occurrence
df hew events or things. Because all things are impefmanent and interde-
ﬁeddent or interrelated, no "thing" can exist-in-itself (sabhava-) as an
enduring, independent éntity., Everything is:unsubstantial (3235225-)‘
Finally, whatever is impérmanent is unsatisfactory (dukkha-) because what-
ever satisfaction occﬁrs is only_shbrt 1ived.

B

" In short, paticcasamuppdda- = dhammatd- (''the nature of things').

Notes

1P'resuppositions.o, pp. 48-49,

21bid., p. 49.

3Ibid., p. 93. The proceeding remarks were extracted from Presupposi-
‘tions©, pp. 47-52 and 93-97, and adopted to fit the necessities of this
discussion. '

4Paccaya-suttao,'s.2:25f. Cited in BP, p. 27.

‘Sgg, pp. 27-28. Tathatd-, "objectivity, ontologicality," literally
"correspondence,'" means that causation is not merely an idea without objec-
tivity, but corresponds to what is occuring in nature, Avitathatd-, ''neces-
sity," literally ''no-non-objectivty,'" means that no exception is allowed
in causation. It always takes place, without failure. There is no break-
down between the cause-effect relation. .It does not divert from objectivity.
Anaﬁ%&tathaté-, "invariability, unalterability," literally ''not-other-ness,"
means that there is a consistency between cause and effect, i.e., there is
a relationship between cause and effect that remains constant (but this does
not imply identity between cause and effect). Idappaccayata-, "condition~-
ality, dependence,'" means that there is a necessary condition or group of
conditions for an event to occur. '"The commentary explains these terms as
follows: '"Objectivity," etc. are synonyms of what is characteristic of
causation., As those alone neither more or less, bring about this or that:
event, there is said to be "objectivity'"; since there is no failure even
for a-moment to produce the events which arise when the conditions come to-
gether, there is said to be '"necessity'"; since no event different from (the
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' effect) arises with (the help of) other eventb or conditions there is said
to be "invariability"; from the condition or group of conditions which’ give
rise to such states as decay, ete., as stated, there is said to be "condi-
tionality".'" 'S.2:41, trans. and citation from Early Buddhisto, pp. 447-48.
For additional analysis see Causality©, pp. 91-95. S

6Vis.17:18, trans. by ﬁ&ﬁgamoli.
71bid., 17:16.

8For additional analysis see Vis, 17:66- 100; Narada, A Manual of Abhi-
dhamma, Ceylon, 1968, pp. 372-78; Nyanatiloka,. Buddhlst chtlonary, Ceylon,
1972, pp. 114-19; or ggg; pPp. 44-49. v

9Examp1e taken from $.3:54. 10M,2:32 and 5.2:28.

11Causality operates in five spheres: (1) physical (inorganic) order
(utaniyama-), (2) physical (organic) order (bijaniydma- ), (3 psychological
order (cittaniy@ma-), (4) moral order (kammaniyadma-), and (5) ideal spirit-
ual order (dhammaniyama-). These five groups are all-inclusive so that no-
thing in experience is excluded. 1In short,-everything in this universe
comes within the operation of causality. For additional analysis see Causal-

ity%, pp. 110-46,

12,1:190-91.

rhis full formula appéars in works liké S.2:1f£,, 26f., 42f., and 94;
M.1:261f; A.1:177; Dhs.1336; Vis.17:2; Atthas.395; Abhs.8:2. For a detailed
exposition of the 12 links and their interrelationships see Vis,17:58-272.

ligee Aﬁng's discussion on péccayaf, Compendium®, pp. 261-62,

15Presuggos1t10ns°, pp. 102 and 129-20, here Potter dlscusses the neces-
sary and sufficient conditions of the Buddhlst causal chain. The preceedin
analysis follows Potter's. ; '
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UNSUBSTANTTALITY (ANATTAN-)

What we conventionally designate aé'“human being" is in reality a com-
pounded unit dompoéed of several indiscrete and discontinuéus factors which
aré conﬁeéted and continuous by way of causality, That which we term as
”ihdividuallpersonality" (pudgala-), "self" or '"soul" (gggig—l) is actuaily
this group.of factorslbf part of this group, which through their mutual inter-
action, together with othervcausal conditions, co-briginéte and become actual,

but there exists no enduring, self-sufficient, independent entity or substance

underlying qhange. In this way, the Bg?iccasamuppada— may be viewed as‘a
theory 6f dynamip "becoming," opﬁosed to those theories whiéh.try to estab-
lish a static '"being'" as the grounds underl&ing chénge.v

Becdming'(ghgzg-) should be differentiated from the common notion of

-~

change. ~According to the paticcasamuppada-, change is a. continuous occur-

rence, but. the commbn'viéw of change regards it as pertaining only to the
alteration of.form of some more bésic, unchanging substanée. ‘When a person
passes through the stéges of birth, ageing, and dying, the mistaken aésump-
tion is that tﬁere is some ﬁnderiying reality; désignated by némg, which
confinués throughout the process of transformatioh.2 "Or, empirical exis-
tence in general is considered to be reai, while forms change. To the con-

trary, the- traditional Buddhist view is that the world 'becomes' continual-

1 ' 3

ly--it 'is' nothing."
The individual personality, according to Buddhist doctrine, -is a causél—

ly condition phenomenon (samkhdra-) composed of five aggregates, which con-

tinuélly become as a resul; of the presénce of the samsdric forces of igqor-

ance and thirst. These five aggregates, technically termed aflcupadanak-
| | _ y paficup

. khandha ("the five aggregates of clinging"), are mate;iality;(rﬁga-), sensa~
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tion (vedana-), perception (saﬁ%%-), dispositions (samkhara), and consci-

- Al ' '
ousness (vihnana-). No ego, self, or soul (attan-), no person (pudgala-),
or any static entity can be found under close inspection and introépection
in either one or all of these aggregates.

. « . just as when the component parts such as axles, wheels, frame,

poles, etc., are arranged in a certain way, there comes to be the

mere term of common usage 'chariot,'" yet in the ultimate sense when
each part is examined, there is no chariot, and just when the compon-
ent parts of a '"house" (fist, lute, army, city, tree, or anything)

. . . so too, when there are five aggregates of clinging, there comes

to be the mere term of common usage "a being," "a person,'" yet in the

ultimate sense, when each component is examined, there is no being as

a basis for the assumption "I am" or "I"; in the ultimate sense there

is only mentality-materiality. The vision of one who sees in this way

is called correct vision. ’ ‘
Nor should one mistakenly assume that these aggregates are substantial.
They too are causally conditioned phenomena subject to rebirth, ageing,
and dying, and dependent upon each other and upon other conditions for
their temporary becoming.

Verbal designations all have a practicalvpurpose in everyday life.
Whether it be words used singly or arranged in a logical sequence to con-
vey a concept, idea, judgment, name, etc.; or set of concepts, ideas,
judgments, names, etc. They are subjective'expressions used to relate
the objective world into conventional modes of communciation. This is
done by .dividing a dynamic world into static things in order to'discrimin-_
ate what is mine and what is yours, to distinguish or identify things as
different from myself and different from each other, or to point out what-
ever similarities might exist between certain things and myself and things
with each other, and so on. 1In every case, they are verbal signs which
point to something outside of themselves.

It is ignorant from the Buddhist point of view to: (1) equate verbal

designations with the things they point at, (2) to identify them as the



21

grounds underlying change, (3) to assume that verbal designations have an
existence outside the mind, or (4) to assume that these designation are
substantial entities, or that the things they point to are substantial.

To the contrary, no "thing'" is substantial since all things are cau-
sally conditioned, including mental phenomena. All mental phenomeﬁé,
whether it be a member in the conscious process or one of its cognitive
products, are impermanent and unsubstantial. They arise and decease faster
than you are reading and comprehending the words on this page. In fact,
the Buddhist would say that human existence lasts only as long as'a'thought'
moment, i.e., as fast as the mind turns.

The human dilemma arises through the conscious process when one mis-
takenly presupposes phenomena to be substantial, as well as mistakenly
identifying the continuum of conscious states as an abiding ego underlying
the process. "In Buddhism there is no actor apart from action, no percipi-
ent apart from perception. In other words, there is no conscious subject
behind consciousness."” Nor do things exist in reality as substantial en-
tities, except when mistaken as such by a mind conditioned by delusion and
attachment.

The correct position with regard to the question of Anatta is not to

take hold of any opinions or views, but to try to see things objective-

ly as they are without mental projections, to see that what we call

"I," or "being," is only a combination of physical and mental aggre-

gates, which are working together interdependently in a flux of momen-

tary change with the law of cause and effect, and that there is no-
thing permanent, everlasting, unchanging, and eternal in the whole of
existénce.6 : ‘

The term suft¥ata- ("emptiness' or "voidnesé," literally "zero-ness")
serves as a corollary to the doctrines of causality and unsubstantiality.

ALl caﬁsally conditioned phenomena are empty.7

This is empty of self or of what belongs to self.8



22

He (the adept) sees all causally conditioned phenomena as unsubstan-

tial, because they are alien, empty, vain, void, ownerless, with no

Overlord, and with none to exercise power over them, etc.9
Because of causality, everything is impermanent and interdependent, and, as
a result, all thlngs are empty (sgﬁ%é ) of sabhava- ('self-existence," i. e.,
.substaﬁtiality)‘and empty of any quality that can provide Iasting satisfac-
tion. Whereas fire does not exist in fuel nor ‘independent from it, neither
fire or its fuel nor their relationship can exist as self-sufficient entities.
In this same way, the twelvefold causal chain is empty of any self-existent
entities, whether taken as a whole, singly, or in respect to the relations
_between members.

.+ + « ignorance--and 11kew1se the factors consisting of formatlons

etc.--is neither self nor selves, nor in self, nor possessed of self

That is why this Wheel of Becomlng should be- understood thus "Void

with the twelvefold voidness. 110

Even verbal designations are empty of sabhdva- because they arise de-

peﬁdent upon a number of factors. Therefore, concepté like hggghg-:and

samsdra-, vimutti- and nibba@na- are not different from each other, because

ultimately ali,berbal designations are empty. Conventionally there is a
differenee, but from the standpoint of emptiness there is no difference.
Their.reality is relative no absolute. 1In this way, the four Noble Truths
“in an-absolute sense . . . should be uedersfood as empty, because of the

absence of any knower, actor, one who is extinguished, and goer. Thus it

)

is said.

'For there is dukkha-, but no one in dukkha-;
acting exists, “but no actor; :

there is extinctlon, but no man is ext1ngu1shed
there is a path, yet no goeb exists.

'Or alternatlvely :

Empty of stability, beauty, pleasure and substantiality is the first.
pair; empty of self is the deathless state; empty of stability, plea-
sure, and substantiality is the path; in these are emptiness,''"1ll :
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Emptiness tells us that everything, whether physical or mental, can- -

‘not be self-existent or sufficient (sabhava-) or substantial (attan-) be-

cause of paticcasamuppada-. The human personality is not a static entity,
but a sequence of events, free or not depending on whether the person is
insightful and self-controlled or not. There is no self or soul that is

in bondage or free, rather events that are free or not.

Notes

Li1n the texts and the commentaries the words attd and atta are used
in several senses: (1) chiefly meaning 'one-self' or 'one's own,' e.g.,
attahitdya patipanno no parahitaya (acting in one's own interest, not 1n
the interests of others) or attana va katam sadhu (what is done by one's
own self is good); (2) meaning 'one's own person the personality, includ-
ing both body and mind, e.g., in attabhava (llfe), attapat11abha (blrth in
some form of life); (3) self, as a a subtle metaphysical entlty, 'soul,' e.g.,
atthi me atta (do I have a sou1'7), sunnam idam attena va attanlyena va
(this is void of a 'self' or anything to do with a 'self') ), etc. It is
with the third meaning that we are here concerned the entity that is con-~
" ceived and sought and made the subject of a certain class of views called
in early Buddhist texts attaditthi, attanuditthi (self-views or heresy of
self) and attagaha (mlsconceptlon regarding self) " . From BE, vol. I, p.
567. For their analysis on anattan- see pp. 567-76; for anicca- see pp.
657-63. » )

25ee Emgtineséo, p. 36,

31bid., pp. 36-37.

4Vis.18:28, transg by ﬁ;épamoli
5Combendiumo, p. 7.

®Walpola Rahula, What the Buddha Taught, New York, 1962, p. 66.

7s.3:167.

8M.2:263.

-9Vis.21:48.

104 . o .
Vis.17:283, trans. by Nyanamoli.

_11Vis.l6:90.
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THE CONCEPT OF THE "MIDDLE WAY"

The doctrinés of causality and unsubstantiality are highly regarded
as the central or chief "religious" doctrines of Buddhism, because: (1)
they explain the nature of reality and account for the human condition of '
bondage and its ceésation, (2) they éteer clgaf of the extreme;-of eternal- .
ism and anhihilationisﬁ, and stfict determinism and'indeterminism_o; acci-
dentalism, énd (3) they sgtiéfy certaiﬁ key concerns tha; a'"religién”-must
'fulfill to be "religious."

(1) Because of causality, everything is said to be characterized by'

impermanence, unsubstantiality, and dis-ease (anicca-, anattan-, and duk-

kha-). Cadsality or_dependent co-origination (Egyiccasamuppéda;) says,
”Whevéf A is present B will occur, and whenever A is absenf B will not
‘occur." This uniform causal law‘has foﬁr characteristics: (1) the causal
process is as real as the occurrence‘and nohocéurrence of events, i.e.,
"objectivity;" (2)‘without failure B will become when A is present and

will not become when A is absent, i.e., "necessity;" (3) A will not pro-
duce C or D, etc., pniy B; i.é., "invariability;" and‘(a) A as. the ante-
cedent of B represents.the mutual interacfion of codditidns Whi;h-cause

‘B té become actuél, i;e.,”conditionality.” B then becomes a condition,
which through interaction with other cénditions, causes C tq become, and

so on. In this way, ignorance is the necessary condition for volitional
formétiqns, etc., which fhrough interaction with otherxconditions, causes
'C.to becomé, and so on; In this way, ignorance is the necessary condition
for volitional formations, etc., which through their mutual interdependence
and co-originatiqn‘are thé conditions which cause the disharmonious and un-

satisfactory nature (dukkhatd-) of the human condition. This causes the
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regeneration of ignorance, etc., here equal to tﬂe "Wheel of Becoming,"
i.e., samsdra-.  Bondage (Egggﬁé-) is the continual regeneration of dukkha-.

To end this cyéle of rébecoming (panubbhava-) one must cause the non-
ocburréﬁcé of ignorance'énd thirst through the occurrencé of insight and
self—controlf"This_will lead to the ndnoccurrence of the othep members of
the twelvefola causal éhain~and the complete cessation (ﬁirodha-) or non-

" rebecoming (Qpﬁnabghgyg—) of dukkha-.

Based on their tﬂeory of causality, thé Buddhiét maintains that the
world is empty (Eﬂﬁﬁéf)OE self-exisfent (sabhava-) or substantial (attan-)
entities. What we call “thing” are actually mental fabricationé whose
reality are purely subjective, since the,objective-wofld is empty of things
as substantial-entities. For conventional and relational purposes, we
divide a dynaﬁié world into seemingly‘static categories for communciation,
yet'in an absolute or ultiﬁate sense, even these catagories are impermanent
“and unsubstantial,.i.e., empty, because they toé are caﬁs#lly conditioned
like the external world they.représent.

(2) Aécording to Buddhist doctrine, one should nevér slip into hold--
ing onto the extremes of eternéli;m (§3§§§£§g§g§-) aﬁd annihilatiohism
(gggﬁgdavéda-); and sﬁrict determinism and indeterminism or accidentalism.
Eterhafism»bosits a self-substantiated entity as the grodnds for continuity
(or as_causal"égents), in thé case of an individual, an uncﬁanging, immut-
able "self" or "soul" (gsgéﬁ-); while annihilationism dénies continuity
altogether (this denial by extension leads to the denial éf kamma- and sam-
gégg?). Buddhism depies the existence of a permanent self or selfFexistéﬁt
things as caQSal agents, yet it does not go to the other extreme.and deny
vcontinuity altogether. On the contrar&, the theories of causaliéy and un-

substantiality oppose '"being" and ''non-being" with ”becoming.“1
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Strict determinism (nixativggg-) maintainé that everything which occurs
f§ rigidly détermined by what one did in the bast (8.4:230), or tha£ the
individual has no control over his destiny or naturé (a denial‘of self-
gausation and free will). Euddhism differs in that it maintains that in—.
dividual effort is sometimes a factqr.iﬁ causal relatidns, and this ié not
strictly determined. "The proof of this was the‘émpirical féct that we
feei free to act and exercise our effort, called our 'initiative"(éggg--
bhadhitu) in many situations (A.T1T,337,338) .2

Indeterminism, accidentalism, or nihilism maintains that all events .

are fortuitous (adhiccasamugpéda-.or yadrecha-), andtthat the world is
chaotic and gnpredictable? denying any uniform causal process (éhetuvéda-).
A theory which believes that moral degradation and-purity are due to for-
tuitous‘circumstancesV(S.3:69). Buddhism maintains';hatlpihilism doesn't
exist, rather ignofance of'causes does exist. Itfcoﬁnters with the four
‘ghéractefistics of céusatibﬁ kobjéctivity, necessity, invarigbility, and
COnditiénality).'

The doubts and féars of strict determiniém and indeterﬁinism become
ménifested as fatalism and skeptiéism. The fear of fatalism is '"the. fear
.that in factvthe necessary and sufficient conditions of events leading to
' freédoh are not such that .they can be within my control; so that I 'have
a choice,’' as wé say.“3 It is the fear that‘nofhing one can dé can alter
what is bound to happén. This does not allow the pbssibility of freédom-
from, since the persoa is at the mercy of.forces out ofvhis contrél.

Skepticism.fears that "the occurrences and nonoccurrences that are
involved in the attainment of complete freedom are not regularly connected
to nécessaryvand sufficient conditions}”4 It is the fear’ that nothiﬁg,one

can do can bring about hoped-for results. This does not allow the possi-
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bility of freedbm-to, since the person cannot anticipate and control those
e&ents,which concerh.him because thosé_events are ir;egularly connected,
To control events he must be able to count on the recurrence of ceftain
seqﬁences and bé confidentvhis decisions and aétions‘will be successful.”
Causality and unsubstantiality are termed the-“MiAdle Way'" because
they steer clear of the above extremes. T should add here that tﬁe Noble

Eightfold Path (ariya-attangika-magga-) or in general the 37 Constituents

of Enlightenment (bodhi-pakkiya-dhamma, literally "truths which are parts

of enlightenment'") are regarded as the '"Middle Way" which steers clear of
the extremes of self-mortification and addiction to sensual pleasures, If
one slips into holding onto any of these extremes, he will continue to wander

'in sams3ra- and not gain release.

(3) In the Introduction I said that: l.'Religious maﬁ may be regarded
as one wﬁo sees the human condition or éxistential situation as a serious
probiem, firmly belie&es Fhat tﬁis conditioﬁ can be overcome,-énd regérds
its resolution as his highest aspiration." (p. 1) Religious traditions
provide its adherents with cohceptual_maps or schemes that project the
nature of‘reélity aﬁd man's position in it to explain "where" man is,
"where" he shouid be ﬁeéding, and "how" he is to get there,'i;e., they ex-
~p1ain the conditiong which céuse the human dilemma and the condifigns
'necessary tdlovercomé ig,.énd provide guidance as to achieve éertain hoped-
“for results. .Oh the contrary, ‘a ”non-religioué man may be fégérded as one
~who (1) seeé no dilemma or Considgrsit as inconseﬁuential, ér (2) who sees
the diieﬁma aqd regards it as sérious, but is skeptical that theré is a
solution or that hé can achieve certain hoped-for fesults e oeo. (fédt_
note #1, p. 3) |

The chief doctrines of Buddhism, paticcasamuppada- and anattan-, are
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Mreligious™ because they satisfy the concerns of "religious man,' and be-
caﬁse they avoid the chiaracteristics, doubts and féars of "non-religious:
man." They establish bondage as a serious dilemma and insist that man

has the éapacities-to gain freedom-from (i.e., self—contfol) and freedom-

to (ide;, ihsight),'i.e., complete freedom. The,féct that Gotaha ﬁuddha
hiad attained freedom makes freedom not only bossible, byt actual. 1In this
way, the central doctrines of Buddhism become Buttresses of faith becaﬁse"
(1) they attempt to resolve the doubts and fears of fatalism and skepticism,
- and (2) they generate a deep conviction to purpose... ,

_ Since everything is impermanent, unsuBStantial, and unsatisfactory,
even these doctrine should be understéod-as empty of permahence, substan-
tiality, aﬁd-lasting satisfaction. One should ne&er grasp onto tﬁem as
absolute truths, but rather recogni;es that they are but relatiQé truths
empioyed to guide the beréon from normalify to nobility. 1In the same way-
as one having.used a map to reach 3 desired'destinatiop no longer needs
that map for further direction, or, just as a'person who buildé a temporary
raft to crosé a forrent river never carries that faft'with him afterﬁards,
so too, once a person has gained absolute understandinglofvteality{as it
really is’, he no longer needs to rely on those relative truths ﬁo direct his
thoughts and ACtioﬁs{’ Thus, the central doctrines beckén the Buddhist to
.gain that knowledge which transcends tﬁe normal realms of knowledge. (see the

chapter on conceptual mapping and on two truths in Buddhism).

Notes"

1BuddHaghosa comments on the contemporary theories of his time which
did not correspond .to fact: '"The first component will deny the false view
of eternity and so on, and the second will prevent the nihilistic type of
_view and others like it, while the two together show the true way that is
meant,
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"The first: the word 'dependent (paticca)' indicates the combination
of conditions since states in the process of occuring exist in dependence
of the combining of their conditions; and it shows ‘that they are not eternal,
etc., thus denying the varlousAﬂoctrlnes of Eternalism, No-cause, F1c1t1t10us-
cause, and Power-wielder (see Nyanamoli's footnote). What purpose indeed
would the combining of conditions serve, if things were eternal, or if they
occurred without a cause, and so on?

_ "The second the world 'origination (samuppada)'. 1nd1cates the arising
of states, since these occur when their conditions combine, and it shows
how to prevent annihilationism,etc., thus preventing the various doctrines
of Annihilation (of a Soul), Nihilism, ('there is no use in giving,' etc.,)
and for when states (are seén to) arise again and again, each conditioned
by its predecessor, how can the doctrines of Annihilationism, Nihilism, and
Moral-inefficacy-of-action be maintained?

' "The two taken together: since any. given states are produced without
interrupting the (cause-fruit) continuity of any given combination of con-
'ditions, the whole expression 'dependent origination (paticca-samuppada)"’,
represents the middle way, which rejects the doctrines "He who acts is he
who reaps' and 'One acts while dnother reaps' (S.1i1,20), and which is the
proper way descrlbed thus 'Not 1n51st1ng on local 1angua&s and not overrid-
ing normal usage (M.iii,234)." Vis.17-21-24, trams. by Nydnamoli. Also
for a discussion on the doctrines of eternallsm and annihilationism see BE
vol. I, pp. 567-76. :

2Earlz Buddhlsto, p 445, TFor a discussion on the notion of "free
will" see Causality®, pp. 123-24.

'3Presuppostions°, p. 50.

41bid., p. 49.

5The analysis follows Potter's, Ibid., pp. 49-50.
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HABITUAL BEHAVIOR (KAMMA-)
AND RENUNCTATION (NEKKHAMMA-)

According to Buddhism, human behavior is determined by one of three
factors: (1) external stimuli, (2) conscious motives, or (3) unconscious
motives. The first is a reflex response caused by sensual contact with
" an external stimulus, e.g., '"an innocent little baby lying on its back
quickly draws back its hand or foot if it happens to touch a live ember. "l

. . . o . i
Because such behavior is unmotivated (asancetanika- or acetanika-), caused

" entirely by physical stimulation, the responsibility for it is not laid on
the person himself.. |

Second, there is fhat activify which 1is vélitional (ggtanika-) in
naturé, determined by either conééious motives, sﬁch as attachmént'or

greed (raga-), aversion or hatred (dosa-), and delusion (moha-), or their

absence (alobha-, adosa-, and amoha-); of,_third, by unconscious motives
such as the desire to perpetuate life (jivitukdma-) and the desire to
avoid death (amaritukéma-) (both related to what Fréud called the "life

instinct"), and the desire for pleasure (sukhakama-) and aversion to pain

(dukkhgpagikkﬁla-) (both related to what Freud called the “pleaéure prin-
ciple”). Thesé motives result from a fundamental misunderstanding about
the naturé of existence and of the human personality complex. Since the
later types of behavior are purely motivatiqnél or volitional, the individ—
ual ﬁay be held responsible for his behavior. It is this VOliFionél type'
of aétiyify to which we will be‘addressing>ourse1ves. |

"While human behavior is itself conditioned by cause, it is followed

.by correlated consequences. - This correlation between action (karma) and

consequence (vipaka or phala) constitues the doctrine of karma in Buddhism.

Depending on the nature of kamma- and the circumstances in which it is com-

n2



31

mitted, there will be appropriate consequences. The determinism between
-kamma- and phala- is conditional upon the circumstances in which the action
is done., .. In this way, kamma- is individualistic, bécause it is dependent
upon the particular personality of the individual at that moment and the
circumstances in which the individual is personally involved.3
Kamma~ may be defined as "intentional or willful activity with resul-
tant effects." It is activity motivated by conscious and unconscious motives
that desire to achieve desired results. Volition or conation (cetanad-) arises
from the mental concomitants, co-operatives, or activators (samkhara, '"dis-
positions or attitudes," "volitional formations") and acts in attempting to
obtain desired results or accomplishing tasks, i.e., cetana- determines the
action and the aim of action. (Cetand- functions as the determination of
what is determined (i.e., desired).4 According to H.V, Guenther:
That which arouses and sustains activity on the part of the human psyéhe
is called cetand. Broadly speaking, it is a stimulus, and in a sense,
may be considered as a motive and also as a drive. A drive is a stim-
ulus that arouses persistent mass activity, and a motive is a stimulus
that sustains activity until the stimulus is removed, as by eating in
the case of hunger, or until the organism has moved out of the range
of the stimulus, as in the case of a pin-prick. Since cetand and Karman
are synonymous . . . this idea of motive and drive applied to Karman
~would mean that the individual is bound and fettered to the effective
range of Karman, hence the equation of attainment of Nirvana and ces-
sation of all Karman.O
"Wolition is action, thus T say, bhikkhus, for as soon as volition
arises one does the action, whether bodily, vocally, or mentally.”6
Kamma- is action which strives to gain desired results, done for the
sake of the doer, and ignorant that in reality there is no doer, let alone
any object or result that is permanent, substantial, and satisfactory.
When the motives and drives are removed by insight and self-control, then

there occurs the cessation of all kamma-.

We may contrast kamma- as "forceful" activity in comparison to the
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"nonforcefulness" of spontaneity7; or the activity of one who is bound by
his habits in comparison to the man who is completely free. By forceful-
ness is meant essentially two things. First, Kamma- is cémpulsive behavior
caused by the force of habit(s).
The indispensable key to an understanding of the Buddha's therapeutic
attack upon suffering is best grasped in the West through the concept:
of compulsive behavior, understood as behavior driven by'unconscious
motivations which exp101t all powers of sensation and thought and thus
permit the individual no alternative course of action, It is as though
the basic needs of the individual were blocked and turned into neurotic,
i.e., rigid and compulsive demands . . . . behavior is compulsive as
long as it is motivated, i.e., aroused, driven, and controlled by forces
of whose identity a person is unaware.8 '
Behavior of this nature is conditioned by ignorance (avijja-, i.e., the lack
of self-knowledge and insight) and by certain acquired dispositions (sam-
khara) which affect either an attraction-to or repulsion-from or neutral
reaction towards an .object., As long as dispositions are present, coupled
with ignorance, habitual. activity will continually occur.
Second, habitual behavior (kamma-) is forceful because it causes in
. return either new habits or reinforces previous ones. This regeneration
of habits forces man into -habitual patterns or ruts which dény him flex- '
ibility and spontaneity. This cycle of habits breeding new habits is per-
petuated by’ the impulse of ignorance and by the drive of thirst or craving
(tanha-) which causes intentional striving (kamma-) directed towards objects
mistakehly presupposed as permanent, substantial, and satisfactory.
By ignorance the being'fails to view the true impermanent and sub-
stanceless nature of existence. He relishes the things of the world,
‘taking them to.be real and lasting and creates a craving for them.
Due to his cravings, he grasps to attain one and avoid the other.
‘This craving leads to the continuity of his life-process, a chain of
struggle for 1iving His cravings and graspings do not end with the
destruction of his: physical frame, but they keep the struggle on in

another birth.9

Ignorance and thirst lead to subsequent attachment or clinging (upa-
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éggg)'to sensual objecté. The behavior which we call kamma- is tbe be-
havior of one attaéhed (by babit) to the fruifs of action or to the objeéts
which his actions are directed. The counterpart of kamma- is renunciation
(gg&khggmg-) and the counterpart.OEfattachmeﬁt or clinging is nonattach-
ment (Xizégé—,»1itera11y."dispassion”). The necessafy'cqhdition forxboth
iS‘thé fai;h-born of the‘conﬁiction that one is capable of mastering what-
ever chailénge confronts him. Without faith, even.though the person maybe
aware of his dilemma, he may refuse to exert his powers, This is resigna-
tién not renunciation.

The crucial difference between these two polar attitudinal concepts

is that while the resigned man doubts his ability to master that which
he is resigned to, the man who renounces is confident of his ability
to gain that which he renounces but finds more mastery--greater free-
dom--in meeting the challenge of not exerting his power for gain.

The man who rénounces has faith in his powers, while the resigned man
does not have faith and doubts his capacity to effect all that he wish-
es . . . . And that which signifies lack of faith is doubt, that
doubt born of an inadequate conception of self, a conception of self
broken off from others and from the world in which we live in some way
sets limits on man's capacities in general, - This doubt is manifested
inwardly as fear, the fear that one is at the mercy of some or all of
one's environment since it is irradicably other than oneself and thus
incapable of being brought under control.10

Again, in this way Buddhism may be distinguishea as a religion .and its
adherents feligibus (as opposed to the non-religious man) because they
pdséesé ;he firm convictiod tﬁat mén can overcome his présent inadequate
cdndition. The Buddhist has faith that complgte freedom is possible,
and that'féith becomes the ultimate concern which directs his activities.
Renunciation refers to man's capacity to give up or renounce what-
ever gain Qr loss might result from exerting that.cépacity,‘ This 1eads
.to nonattachment to the fruité of one's action.
We saw that as one succeeds in gainihg_control over nature, over others,
and over himself, one inevitably runs the risk of being bound by his

own success . . . . One who can manipulate the things of this world is
tempted to use his ability to gain more goods, and so falls. into bond-
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age to the very ability which could be used by him as a lever toward

self-improvement; the thing that is lacking in him is the right atti-

tude toward wealth, namely, nonattachment to its presence or absence.

Likewise, one who by his attractive personality can wield control over

other human beings, who is loved by many, is tempted to use this abil-

ity for the gratification of his desires; he once again lacks the right
attitude of nonattachment to the fruits of his ability. ~And finally,
even one who has mastered himself, who has self-knowledge and self-con-
trol, may fall prey to the error of pride, and become self-satisfied
and content in his own righteousness. Once again- the source of error
is a lack of the right attitude, for the proud man is here, perhaps

without himself knowing it, forming a picture of himself and gives a

false sense of security and contentment--false because it habituates

him to ruts which rob him of resiliency in novel situations. The anti-

dote to this is once more nonattachment to the satisfaction he derives .

from his ab111ty to form this picture.ll

Although there is a distinction drawn_between ""good" and "'bad" kamnma-,
from the‘standpoint of complete freedom all kamma-and karmic forces must
be eliminated in order for complete freedom to occur. Even -the adherent
who is well on his way on thé road to freedom will not reach his distina-
tion so long‘as his actions are directed towards desired results. The
habits developed to gain a firmer footagé on the path must eventually be
dissolved, since they too deny flexibility and spontaneity. A person can
become bound just as easily by good habits as by bad ones.

Whatever one does or refrains from doing in a situation is an action,
Unless it is an act of renunciation it is bound to breed kamma-, bohdage
‘(gggghg-), and suffering (dukkha-). For Buddhism, the choice of action is
not between which action will have consequences which are desirable or not,
but rather between acting attached to the fruits of action or acting gnat-
tached. The latter choice is the most crucial, since one leads to bondage,
while the Other, renunciation or nonattachment, leads to freedom. -The ul-
timate value of action does not rest in the fruits of action, i.e., whether

there results personal gain or lost, but intrinsically in acting freely,

i.e., acting according to one's capacities, unrestrained by habitual forces.
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Renunciation is the maximum concern_for freedom alone.

- A necessary condition for renunciation or sélf-contrql is insight.
It is>necessary to have self;knowledgévof one personality make-up and
oné's capacities in a given situation, and full awareness of the nature
of-the situation in order to successfully renounce and become free. Ong
must be able to anticipate the results of his actioﬁs, as opposed go wait-
ing in anticipation, in order to have full control over his ;ctioﬂs. In-
-sight, which repiaces‘ignofance, andurenunciatiOn, which replaces thirst
and clinging, are both the suffigient coﬁdiﬁions for complete freedom.

The_man.end0wed with iﬁsight (i.e., what amounts to freedom-to) and

self-control (i.e., freedom-from), his behavior is of a nonforceful nature.

By nonforcéfﬁlness is meant twq things. ‘Fifét, it ié spontaneoué activity
 because it is free ffom the karmié forces of ignorance and thirst compelling
the person to strive after degired-objects; objects whiqh in reélity are
empty (Egﬁﬁi—). ’Spontanéity is the actibn-bf one who is at_ease,.resilient,
insightful, and in full control of himself and the sithation. This is in
»conttast to oﬁe whose actions are compelled by.forces out of his control.
‘Spontaneity is actioﬁ'free from attachment.

Segond, the man who is completely free, his behavior is nonforceful
becaﬁse it does not reproduce new kamma-, which leads to bondagé, etce,

From the proceeding analysis of Eéﬂéé‘ and reﬁunciétion\(nekkhamma-),
one can surmise that thé Buddhist conceives of mah as one who possesses the
sole ability to determine the natufe of his personality and behavior, Igf
norance, ﬁhirst, éttachment, habits éf mind "and action ére all of ﬁis own’
agcérd. Likewisé, ig is he alone who rids himself of these self-imposéd
forces which rob him of flekibility and spontaneity. It is the individual

who causes his own bondage and brings about his own freedom.
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1M:1;324, trans. by Kalupahana, BP, p. 47.
ZIEEQ;, p. 47.
3The probéeding_paragraphs follow theléxplanétién in BP, pp.l46-47.

4see Comggggiggo,.pp. 235-36,

5Guenther, Philosophy and Psychology of Abhidharma, Lucknow, 1957, p.
62. - o : ’ .

6A.6:13. In respect to the five aggregates, the samkhdra's activate
the other four. . : : : —_—

"The idea of ”foréeful” and "nonforceful” are taken from Presuppositions©,
.pp. 131-35, ' : : S :

8Nolan Jacobson, Buddhism: The Religion of Analysis, London, 1966, pp.
72-73. . ’ : '

" Bhikkhu J. Kashyap, The Abhidhamma Philosophy, p. 212, cited by Jacob-
son, Ibid., p. 72. -

10Presuppositionso, pp. 15-16.

1hid,, pp. 38-39.
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THE EPISTEMOLOGICAL AND PSYCHOLOGiCAL
'EVALUATION OF BONDAGE AND FREEDOM
This.chépter issah examination of the word Bsgaﬁaa¥ as it occurs in

thg-?éli.Canon and i;s position within the Theravadin conceppionbofvthe
internal conscious procsss and fhe external perceived and interpreted
world. It is alsovan exaﬁination'of the Theravada Bﬂddhist analysis of
the natute.of discriminative knowledge (Xiﬁﬁéﬂi;) in relation to the huy-
man condition or existential situation (i.e., samsdra-) and penetrative

knowledge (Eaﬁgé—) in relation to transcendence (i.e., nibbana-).

. ' e . . » . M
Consciousness or Discriminative Knowledge (Vlnﬂ%na-)

Tﬁe huﬁsn dileﬁma of bondage arises from the conscious process and
ths forces which condition and regeneratevit, Qhen man mistakenly pre-
supposes phenomena to be permanent, substantial, and satisfactory,‘ss
well és mistékenly‘identifyiﬁg the consinuum of conscious states as an
abiding égo-entity underlying the entire process.. As pfsviously stated,
"In Buddhism there is no actor apart from éction, no percipient apart
from perception. In other words, there is no conscious subject behind
gonsciousness.”i |

: Consciousness (Xiﬁgépé—) may be defined as '"a subject cognizant of
an objecf,” i.e., the subject (éraﬁmapikg—)-object (5ramma?i;) relation-
ship?s It is condi;ionéd by the delusion tﬁat an abiding subject under;
_liés is and by tﬁe delusion that objects outside oneself can be sonceiveg-
of as objective reals, i.e., that one's cognitions objectively reflect
reality; and it is conditioned by ceftain acQuired dispositions'(sgwkhéréz)v

that affect either an attraction-to or repulsion-from, or neutral reaction

towards a phenomenon. It is continually regenerated by the impulse of
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ignorance, or in this case, the want of inéight into tﬁe nature of reality,
whereby all cognitidps by their inhefent naturé are seen as delusions or
empty, because both subject and object, as well as the judgments projected
onto the world are held to be substantially real, while in.trUth they are
eﬁpty; Consciousness is also regenerated by the drive of thirst or craving
which causes habitual activity dirécted towards objects mistékenly.presup—
posed as selffsufficient entities.

Xiﬁgé9§' may also be described as "discriminative khowledgé” or-és
'""cognition" (i.e., awéreness + judgment).3 It is relative because it is
Vthé interacting relatidnshib between the external perceived world.and the
internal cphceived world. These relationships manifested as.some s0rt of
mgﬁtal image, e.g., concepts, ideas, judgments, words, etc., relate the
objective world into subjectivé terms. Bedauéé-of ignorance, these‘rela-
tive notions afe held by the illusionary self as iject}vely real.. The
wordlggggﬁég- as found in th¢ Eikéiﬁié represents this interacting reia-
tionship. It serves the function 6f conceptualizing or differentiating
the world into phenomena. In its subjective aspect it is coﬁsciousness,
in its objecpive aspect it is the phenomenal world. I will have more to
say about Eapaﬁé§¥ in the succeeding sections‘of this chapter.

The transitory character (aniccalakkhana-) of the human existence is

represented internaily by the fleeting moments of thought or states or
consciodsness, and externally'by the slow, yet continous change of the
body.> The Buddhist compare this to the flow of a rivgr having its source
in birth and its mouth in death. |
Since birth and de;th are'megely communicating doors from one life
to another, the stream of causally connected processes--that is,

continuous processes of consciousness (in which alone existence is
represented)~~is the medium uniting the different lives of an in-
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dividual (as well as the different moments and phases within one life)
. . . . there can be no question about the river's existence, and
doubtless one can speak of its reality in a certain sense. But this

is not objective in a material sense. It is the relations of material,
temporal, and spatial kind, existing among the changing components,

that form the constant element. In the same way, the constancy of
relations in the ever renewing process of becoming conscious (being
conscious does not exist in reality, but only constant becoming con-

scious), creates the illusion of an 'ego-entity' or an unchangeable
personality.>

Consciousness is, according to Govinda's analysis, '"a phenomenon of

resistence--an obstruction of the stream of being . ”6va result of

- . -

the tension_bétweén two components: movement and inertia; Movemegﬁ repre-
sentslthé radicél becoming or transitoriness of all fhings. Inertia is
the desire’lateﬁt in the consciousAprocess for permanence, substadtiélity,
and satisfaction; and the deéire for self-maintenance- or the desire for
duration in conscious beings represented by tﬁé notion of a'persisting
";elf" in man. figufatively'speaking,

The Stream of Being, then, is an indispensable condition or factor,
the sine qug'non of present conscious existence; it is the ralson
d'?tre of individual 11fe, it is-the life-continuum; it is, as it
‘were, the background on which thought plctures are drawn, It is
comparable to the current of a river when it flows calmly on, un~
hindered by any obstacle, unruffled by any wind, unrippled by any
wave; and neither receiving tributary waters, nor parting with its
contents to the world. And when that current is opposed by an ob-
stacle of thought from the world within or perturbed by tributary
streams of the senses from the world without, then thoughts (vithi-
citta's) arise. But it must not be supposed that the stream of being
is a subplane from which thoughts rise to the surface. There is
juxtaposition of momentary states of consciousness, ‘subliminal and
suprallmlnal throughout a life-time and from ex1stence to existence.
But there is no superp051t10n of such state.’

The tension or vibration between movement and inertia seemingly
interrupts the stream of being. The longer this interruption continues
the more intensive consciousness becomes.

Because consciousness itself, as a phenomenon of resistence, 1is a

constantly renewed effort to persist, and in this respect, in every
phase identical with the previous ones. Hence the experience "I am
I." One could define furthermore: if consciousness is a phenomenon
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of resistence it must appear the most intensive in ‘those forms of
‘existence which are exposed to the greatest obstacles,8
The more change, the more movement, the more oscillation of form, the
stronger the desire for persistency becomes. It is under this tension
between movement and the desire for inertia that consciousness operates. .
The tension caused by an apparent obstruction to the Stream of Being,
then, is the disharmony, disequilibrium, disjointedness, or dis-ease (duk- .
.kha-) created when man psychologically sets himself in opposition to reality
as it really is.
This mental disharmony is called avijjid, ignorance, or "Self''-delusion.
Under its influence everything will be valued from the egocentric stand-
point of desire (tapha) . . . . The very essence of life is change,
while the essence of clinging is. to retain, to stabilize, to prevent
change. This is why change appears to us as suffering . . . . It is
therefore not the "world" or its transitoriness which is the cause of
suffering but our attitude towards it, our clinging to it, our thirst,
our ignorance.?
Human behavior, whether it be craving (i.e., attraction—to),Aaversion
or rejection (i.e., repulsion-from), or freedom from both extremes, depénds
on whether one is in harmony or disharmony with himself and the world, or
whether one is endoweéd with insight and self-control or ignorance and thirst.
Attraction-to and repulsion-from are attempts to adjust the tensions between
a mistakenly presupposed self-existent "I" or "ego" and self-existent "this's"
and "that's," either for .the satisfaction of one's desires or to aunnihilate
opposing forces. Every such volitional action (kamma-) occasions, in return,
an equally strong reaction back to the source of action, i.e., back to the
causal agent., Every desire begets more willing, every act.of obstruction
~begets more resistence to change. Every act done for the sake of self-satis-
"faction is the seed sown which yields as its fruit more seeds to be sown

later.

Harmény or equilibrium between subject and object cannot occur so long
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~as (1) the delusion of mistaking subject and object, and the'judgments
superimpoéed on both, as substantial entities occurs; .so long as (2) con-
sciousness continués to differentiate the world into "I's," "this's'" and
"that's" which have no objective basis; and so- long as (3) an obsession
for the so-called "things" of the world is present.
The impossibility of the equilibrium of the state of tension, the
total discrepancy between subjective willing and objectively given
facts, the disharmony between ideation and actuality, is what we
call suffering. The conquest of this disharmony, of these idiosyn-
crasies, the losing of the above-mentioned tie, in short, the re-
lease into the state of inner freedom, does not come about through
the suppression of the will, but through the removal of the vaccum,
that is, through the annihilation of the illusion (consisting pre-
cisely in the taking of the ego for an absolute). All suffering
arises from a false attitude. The world is neither good nor bad.
It is solely our relationship to it which makes it either the one
or the other.10 ~ ‘ '
The world is never what we conceptually make it. The relationship
of the "normal" person to the world is that of ignorance and thirst, of
disharmony with himself and the external world, of personal struggle for
and against forces'subjectively interpreted as permanent, substantial,
and satisfactory. The objects of one's pérceptions become "I"~conditioned,
differentiated as "things," clothed in attributes desirable and undesirable,
set 'in contrast to other so-called "things" and from one's imaginary "self,"
all due to the presence of ignorance and thirst. The human dilemma arises
from the conscious process, since for consciousness to function it must as-
sume that both subject and object are substantially real. Objectively this
does not correspond to fact. As such, the normal man can never see réality

as it really is because he sees the world through the workings of the con-

scious mind, a mind conditioned by ignorance and thirst,l!

'Papaﬂ%a#'and Sense-perCeEtioh
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Buddhism recognized that all average and normal individuals gain
knowledge from the interaction of their sense-faculties (of which
mano- is one). and respective sense-objects. The resultant type
of knowledge arising. from this interaction is called papanca-
"diversification, multiplicity, expansiveness." This term refers
more or  less to the mental and material organlsm as perceiver and

the external world as percelved 12
~ & " . . . : "
Papanca- (pa + panc-: "to spread out, expand, diffuse, manifest, etc.')
may be translated as either:”differentiation, diversification, or pro-
liferation (of concepts).""It is the generic term used in the Nikayas
for the internal mental apparatus and the external world perceived and

interpreted subjectively by the individual.

In the'Madhupinqika—suttal3 papaﬁte- is'conneeted with the process_

of eense-perception.ll4 | |

‘ 1). Beceuse nf sight and materiel shapes, Brothers, visual consciousness,
(arises); the coming together of the three is sensual contact: be-
cause of sensual contact sensation (arlses), . e s

An impersonali nonsubjective tone is found only up to the point of feel-

ing or sensetion (vedand-). The process now takes on a personal, subjec-

tive tense suggestive of deliberate or volitional activity (kamma-), evident
by the change in‘grammatical struture.

2) ... what one senses, one perceives; what one perceives, one reckons
or reflects on (vitakketi); what ope reckons, one differentiates or
proliferates (conceptually) (papanceti); . . .

‘ Vitakka—‘(reckoning, reasoning,.reflecting) denotes the'initial application

of thqught, while EiEiﬁéE' refers to the consequent prolificity in ideetion.

The tendency towards dinersification of céncepts is the fundamental sense

of pégaﬁﬁa- as applied here. The proliferation'of concepts envisaged by

ngﬁﬁég— tendslto obscure objectively given facts received initially in the
process ofvpereeptinn, inasmuch as it is an unwarrented deviation which

eventually gives rise to an obsessionl?® for the so-called "things'" differ-

entiated.
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The»delibefate activity implied by the third persdn.verbs, viz.,
vedeti (he senses), Eiﬁiéﬂéii (he.perceives), vitakketi (he reckons),
and pgpaﬂéeti (herdifferentiatesj,'ends at papaﬂ%eti. ~What occurs next
is the most telling stage of cognitiqn. "Apparentlz; it.is no lopger a

mere contingent procéss, nor is it an activity deliberately directed, but

an inexorable subjection to an objective order of things; At this final

stage of sense perception, he who has hitherto been the subject now becomes

the hapless object.”16

3) . . . what one differentiates or proliferates (conceptually), because

' -of that, concepts characterized by obsessed perceptions assail a man
in regard to the visible objects cognized by sight belonging to the

past, present,-and future . . . . (M.1l:111)

This final passage refers to the world perceived by the prolific conceptual-

iéingAtendengy of the conscious mind (pépaﬁ%a-saﬁgé-ggwkhé). The»perpon
becomes pverwhelmed or~subjected by the concépts he has evolved; This is
par;1y4due to certain peculiarities inherént in_the medium of ianguage.
~Language is composed of conventional-relational verbal designations which
are but symbolic fepresentations of the real objective world, i.e., they

are subjective éxpressions used to relate the objective world into conven-
tional-relational modes of communication,‘whose,reélipy is purely subjective;
existent only in the mind. -These designafions enjoy a sensp of relative
stability.in that they divide a dynamically becoming world into seemingly
static'beingé. Because of ignorance, one will quate verbal designations
with the things they point at, etc. (see pp. 20-21). Cpnditipned either

by one or all of these mistaken presuppositions, and because of the_constant
differentiating tendency inherent in conscioqsness;_papaﬁéa— Weapes in the
person "a labypinthine network of concepts connécting'the'fhree periods of

time through prbcesses'of recognition, retrospection, and speculation. The
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tangle maze with its apparent objectivity entices the worlding and ultimately
obsesses and overwhelms him. The Buddha has compared the aggregate of con-
sciousness to a conjufor's trick ér an illusion (maya') . . . .

"' The Kinsman of the Sun' (the Buddha) has compared corporeality to

a mass of foam, feelings to a bubble, perceptions to a mirage, voli~-

tional-activities to a plantain-tree, and consciousness to an illusion."”

(S.3:142)17

What differentiates the man who is free from the man who is bound is
that the man who is completely free truly understands the nature of all con-
ceptions, and as such, does not become obsessed by them. The man who is
ignorant, at the mercy of his own "i".conditioned thirsts, believes that
coﬁcepts--e.g., wealth, fame, worth, prestige, position, poverty, beauty
and‘ugliness, right and wrong, good and evil, money, and so on--are objec-
tively real, when in truth they are but relative subjective values.

For instance, people often argue over what they perceive to be "right"
and "wrong," from a position they believe is absolutely true. A confronta-
tion of opposing personal opinions often leads to verbal and sometimes
physical conflict. When the confrontation is elevated to the level of a
national ideology opposing another national ideology often the outcome is
armed conflict. Wars are fought over mentally fabricated values, opinions,
priorities, etc., because the parties involved are obsessed by what they
perceive as right and wrong, valuable or desirable, etc., and act according
to their perceptions.

All verbal designations are mental fabrications whose relative reality
varies from person to person and from time to time. They are neither eternal
nor substantial, and by no means would the Buddhist maintain, can they pro-

vide lasting satisfaction. Even verbal designations such as the four Noble

Truths, or samsdra- and nibbdna-, should be understood as symbolic repre-
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seﬁtations of the human condi;ion,'its resolution, and the nature of eﬁis-
tence, not as representations in an absolute sense. To penetrate beyond
their inheient limitations, most important, Lo penetrate to the absolute
truth beydﬁd all relative projections one must gain that penetfative know-
ledge or insight (Béﬁgé—) which transcends the operations of the conscious
mind. |

wﬂét océurs in the process of sense-perception is that the mind'Qgigg-)
receives a sensétion from a sense faculty (indriya-) having come in contact
with-its‘respective_object (visaya-). After the point of sensation (vedana-),
the ego-consciousness ihtrudés thereafter fashioning the rémaining,proéessw
The individual peiéonality, then, subjectively interprets the senéatioﬁ ac-
éordiqg-his disposition and his ideational and‘cognitivé processés inherent
in'consciousness.‘ In’this case, Eﬁﬁiﬁéé' refers to (1) theisubject'as per-
ceiver obsessed by his own perceptions, and (2) thg objective world as con-
céived by one's perceptions. ". . . we are told that the six spheres (ézé-
5533-) of contact between the senses and their respective objects éonduce
to the operation of divérsification and that both lead to disharmony or

- dukghg-:

Anguttara-Nikdya T11.162-3:

So long as the six spheres of contact operate, brother, so too does
diversification; so long as diversification operates, so too do the

- six spheres of contact. Brother, the cessation and calming down of
diversification is due to the complete and passionless cessation of
the six sense spheres of contact.

Other passages that may be related to the above are the following:

Sutta Nipata 530:

Having severed each and every diversified mental and material (com-
ponent) both internally and externally (as) the root of sickness,
utterly freed from the bonds of the root of every sickness, such a
person is proclaimed to be in reality the one who has found out.
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Majjhima-Nikaya I.65

Monks, whatever toilers or brahmans do not penetratively know the
arising and disappearance of these two false opinions (i.e., of
annihilation and becoming), 'as well as (their) relish, danger, and
escape as they really are, (they) are attached, (they) have aversion,
“(they) are deluded, (they) have craving, (they) have clinging, (they)
.are ignorant, (they) have approved (this attachment) and are obstructed
(by anger), they take pleasure in diversification; (as such) they are
not utterly freed from (re-)birth, ageing, sorrows, lamentations, phys-

ical pains, mental grlefs, despairs, I say they are not utterly freed
from disharmony.

Samyutta-Nikdya 1v.71:

Men in general are possessed of the notion of diversification. Pos-
sessed of this notion they approach the artifice of diversification.
Having dispelled all that consists of mano- (the thinking organ or

process) and (all that) is connected to o the lay life, he approaches
that whlch is connected to renunciation.

Sutta Nipata 734:

Whatever disharmony arises, all (of it) comes from conditioned con-
sciousness; with the cessatlon of condltloned consciousness dls—
harmOﬂy also ceases.

"These passages reveal that empirical, sensual perception--indeed;
the mental process--lead man to bondage in samsdra- or Eagaﬁgg-. The object
of this process is ideated as the phenomenal world."18

Turning back to the Madhupindika-sutta, M.1:109:

If, O monk, one neither delighté in, nor asserts, nor-clings to, that

which makes one subject to concepts characterized by the prolific ten-

dency, then that itself is the end of the proclivities to attachment,
views, pride, ignorance, and attachment to becoming. That itself is.
the end of taking the stick, of taking the weapon, of quarreling, con-
tending, disputing, accusation, slander, and lying speech. Here it is
that these evil unskilled states cease without residue.l9.
What one should neither delight in, nor assert, nor cling to are the cou-
ceptions which arise from the process of sense-perception, here a process
which comprehends the objective world from a subjective point of view,

The obsessions generated by sense-perception are craving or thirst (tanha-),

‘conceit (m3na-), and dogmatic views (ditthi-) or speculations, all bound up
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with the notions of "I" and "mine." Tﬁe notion of an abiding ego dr sub-

jéct underlying_consciousness is a fundaﬁental presupposi;ion of the subject-.
object relationship which is the very essence 6f Xiﬁ!é?ﬁ". From thg stage

of vedana- (sehsétion), the dichotomy or tension between subject and object

is maintained until fully crystalized and justified at the level‘of condep-'
tion. The paradox is the objective fact that the ego-notion is an extension
(Egggﬁég-) in thought and not true to objective facts.

Given the ego-consciousness, the ever-prolific process of conceptuali-
zation in all its complex ramifications, sets in. From one aspect,
the notion of "I" with its concomitant notions of "my" and "mine,"
develops towards craving (tanhd). Viewed from another aspect, as
inevitably and inextrincably bound up with the notions of '"not-1I,"
of "thou'" and '"thine," it is a form of measuring or value-judgment
(m@na). Yet another aspect is the dogmatic adherence to the concept
of an ego as a theoretical formulation. Thus Craving, Conceit, and
-‘Views (tanha, -mana, d1tth1) are but three aspects of the self-same
ego-consciousness, and we find these alluded to in the Madhupindika
Sutta by the expressions, ”abhlnandltabbam " ”abhlvadltabbam " and
”ajjhosetabbam' ("delights in, asserts, cllngs”) c e e

0f similar SLgnlflcance are the three standeLnts from which the
worlding is said to view each of his Five Aggregates when he thinks
of them as "This is mine" ("etam mama'"), "This am I'" ("eso'ham asmi'),
"This is my self" ("eso me atta") . . . .

. . . the three terms Craving, Conceit, and Views . ., . arise from the
self-same matrix of the super-imposed ego, they are not to be considered
mutually exclusive. Now the prolificity in concepts suggested by the '
term papaﬁ%a” manifests itself through the above three main channels,
so much so that, the term has been tradltlonally assoc1ated w1th them

Craving, Conceit, and Views . . . these are therefore "definitions of
extension," seeking to define ﬂgépdﬁég" by giving its most notable.in-

stances, 20

We may. now summarize the message of the Madhupindika-sutta. One may>

become free from the yoke of proliferating concepts, thereby eradicating
' the tension between subject and object, i.e., dukkha- (disharmony, dis-
equilibrium, dis-ease), provided that one does not entertain or become

obsessed by way of thirst, conceit, and dogmatic views with regard to the
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phenoménal world as perceived subjectively through the process of sehse-_
perééption. As such, the person will not become entangled in diséutes or
‘confliéts with- another .over personal wants, value judgmeﬁts, or spepulations,
theories, poinfs of view, etc.; and free from persdnal biases and prejudices,
and the proclivities towards objects believed to b¢ eternal, substantial,
andvsatisfactory, the person ié free to see reality as it really is.

According, then, to the Madhupindika-sutta's formula of sense-pércep?

v

tion, which may be regarded as the locus classicus for our examination of

papdﬁga—, pabaﬁaa— is used és a generic term to dgscribe (1) the individual
aé perceiver obsessed with (2) what he has conceived, i.e., the phenoménal
worlé. The habitual or inveterat¢ tendency towards différentiatioﬁ which
1ead; to ﬁhe threefo1d pbsessians (Egghéf, mdna-, and ditthi-) estranges.:

the person from nibbana-.
He who is given to differentiation, delighting in differentiation,
" he fails to gain nibbana-, the unsurpassed freedom from bondage.
And he who having given up differentiation, delighting on the path
to nondifferentiation, he gains nibbdna-, the unsurpassed freedom
from bondage.?2l

According to James Santucci:
The person in bondage . . . is incapable of seeing the world as it
‘really is. His vision-of i} is limited by his mental apparatus (veda-
na, Eaﬁgé-, samkhara-, vignéqg—) which in turn is clouded and made im-
pure by the defilements (kilesa-), taints (&@sava-), clingings (upadana-),
etc. ' :

The general conclusion we arrive at'concerning'EaEa_gg-, therefore,
is that it is mothing but a perceptiial or psychological technical
term equivalent to Eipséra.zz

The Vepacitti-sutta, $.4:202f., brings into clear relief the vicious
differentiating tendency in ‘the cognitive;ideational processes implied by
Y ' .
papanca-, and the bondage it causes.

. . . so subtle, monks, is the bondage of Vepacitti, yet even more
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subtle is the bondage of Mdra. He who imagines, monks, is bouﬁd‘By

Mdra; he who does not imagine is freed from the Evil One. "I am," this
is imagination. "I am this,'" this is imagination. "I will become,"
. « « "I will not become," . . . "I will become embodied,” . . . "I-

will become formless,” . . . "I will become perceptually aware or
conscious (sdg%%, "having perception")," .. . "I will not become
perceptually aware,"” . . . "I will become neither perceptually aware
nor unaware," . . . . Imagination, monks, is a disease, imagination
is an abscess, imagination is a barb. Whereby, monks, (you must say:)
"we will abide with minds free from imagination." 1In this way, you
must discipline yourselves. ‘

"I am," monks, this is agitation . . . .
"I am," monks, this is palpitation . . . .

"1 a@,”.monks, this is differentiation or proliferation (of concepts)

- . . .

"I am,'" monks,. this is conceit . . . .
The delusion of an ego as the agent behind all action is the root of Egggﬁaa-
as well as imagination (mannita-), agitation (iffjita-), palpitation (phandita-),
and conceit (managata-). The notion "I am'" is none other than this concept

Aof an abiding ego which must be eliminated else the problem of bondége will

continue. This ‘is brought out ciearly in the Tuvataka-sutta, Sutta Nipita

915-16:

I ask you, who are a kinsman of the Adiccas ‘and a great sage, about
seclusion and the state of peace, with what manner of insight, and
not grasping anything in this world, does a bhikkhu realize Nibb&na?
Let him completely cut off the root of concepts tinged with the pro-
lific tendency, namely, the notion "I am the thinker.'" So said the
Buddha, "Whater inward cravings there be, let him train himself to
subdue them being always mindful.23

The mistaken assumption "I am" is said to be the root of all disharmony,
It leads to attachment or passion (rdga-), aversion or hatred (dosa-), and
delusion (mbhé-),'as well as their symptomatic manifestations in -society as

'quarrels'(Egléhi-),’strife (viggaha-), dispute (vivada-), conceit (mdndtimdna-),

. =
slander (pesuﬁ%a—), jealousy and avarice (issamacchariya-), etc.

"o knowi means to have a conditioning (and conditioned) apparatus
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‘for‘interiorizing existence. Existence becomes human existence when it
is interpreted; and human existence includes the interpretative scheme
provided by cognition. A person apprehends that aspect of existence which’
. . C e . . . . w24 ~
his patterns of sensitivity -permit him to perceive . . . . Papanca-
'refersvto the conscious activities which interpret the world according to
one's personal proclivities, as well as the interpretation themselves trans-
- . , P Y A . X
lated into conceptions. In this case, papanca~ is the interaction between-
"subject" and "object" established on the false criteria that endows both
subject ‘and object with self-existence (sabhava-). - Consciousness cannot
occur without the subject-object relationship (i.e., the perceptions co-
alesce to form a phenomenon), whereby the three elements, viz., subject,
object, and their rélationship, are mutually interdependent for their
momentary occurrence. As such, they cannot be considered as substantial
.entities, but as merely mental constructions or fabrications (Eagaﬁéa-).
When ignorance and dispositions (avijjid- and samkhdrd) are absent, then
the inveterate tendency to proliferate conceptually and to become over-
whelmed by either an attraction-to or repulsion-from what one conceived
ceases to occur,
The conscious mind cannot exist independent of the "objects of know-
ledge'" that appear to be external to the mind. - It is this habitual . ten-
dency inherent in the conscious process to construct phenomena and to
become obsessed by one's own constructions that. is the source of bondage.
From a subjective orientation, the construction of the phenomenal
world was seen to depend on craving (trsnd) for illusionary "things;"
this construction, however, resulted in binding the energies of life,
and this bondage is experience as sorrow (duhkha).25

In contrast, when one fully realizes that his mental constructions

are empty (suﬁﬂé-), then the false criteria which establishes differentia-
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tion (Bapaﬁ%a-) dissipates freeing him from the net of his own thoughts.,
One becomes completely aware that there is no "thing'" dissipated nor a
dissipator asided from the conventional-relational notions fegarding these
concepts. In this way, the liberated man is released from-thirsting for
and after illusionary ultimates and converts his energies from binding
constructions to liberating distintegration.

The man endowed with "religious" or '"saving knowledge'" understands
that there is no "being" outside of "being verbally designated." He knows
this not because such knowledge melts away the frozen distinctions of con-
cepts back to some preexisting essence; nor because it relates facts and
feelings to an individual self-consciousness or ego, rather, because the
insightful and self-controlled man sees that all things are empty of sabhidva-
.(self-existence). There is no ultimate essence or essences and no abiding
subject behind consciousness. And because the man endowed with saving
knowledge sees all things as empty, he neither has hatred or desire for
them, He has no desire to control them and realizes that they cannot con-

y
trol him.

According to Buddhist doctrine, then, man must realize that there
are no distinctions between things because that which is distinguished
has some kind of intrinsic reality which "marks" it off from something
else, and this is cohtrary to fact.

What human beings perceive as distinctive entities or segments of

existence is a result of mental fabrications. These entities . . .

do not exist in themselves; they exist because they are '"named'"--

distinguished from something else, And the names given to that
conglomerate of impulses, perceptions, and sensations called "things"

are useful only for practical, conventional level of life. 26

The dilemma of papaﬁca- is that the person slips into the error of regard-

ing these conventional-relational distinctions as absolute facts, unable

'
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to see that these distinctions are actually empty of objective reality.

Every object of perception or imagination requires a mental fabrica-
tion, and therefore every distinction participates in this fabrica- .
tion'. . . . If, on the other hand, this distinction is accompanied
by the assumption or conviction of an absolute reality, then psychic
energies are stimulated which bind the person to the fabrication.

It is being bound to fabrication which is samsdra. Because of the
danger in language to posit an essential reallty with ideas, mental
activity has been regarded with disfavor as a means for realizing
Ultimate Truth.27

It is ignorance and thirst which lead to attachment in regard to con-
cepts and the habitual tendency to conceptualize and become obsessed with
one's own mental constructions that is the source of bondage. In this way,
papaﬁgar is a technical term used as a synonym for samsara-. The route to
freedom from bondage to concepts is the path of ndndifferentiation.

To gain freedom, we must train ourselves not to think of an "I" dis-

tinct from a "that," and .to do that, we must train ourselves not to

think of "thats'" clothed in different attributes. By doing this, we

gain freedom; we also gain a direct insight into things-in-themselves
which constitutes the stream of reality

Nondifferentiation (NLppapagéa ), In31ght or Penetratlve Knowledge (Paﬁ%; <),
and Freedom (Vimokkha- )

The path of nondifferentiation or donproliferation of concepts (nip-

Egg@ﬂéa-) is diséussed in the Sakkapaﬁ%a—sutta of the Qigha-NIkéza;29

In this discourse, the Buddha traces the origin of disharmony through a
causally connected series of mental stages, viz.: enviness and selfishness

~(lssa maccharlya ) arise because of proc11v1t1es towards thlngs liked and :

dlsllked (piyappiya-); thlngs liked and disliked arise because of de31re

. . ] . ~ Mo/
ation from concepts characterized by obsessed perceptions (papanca-sangg-

_samkhé-). The. path leading to the cessatlon of. papaﬁéa saﬁ%% samkha- con-
sists of a method of merntal cultlvatlon (bhavana ) aimed at the progressive

elimination Of‘XEEEEEé’ and vicara- (initial and sustained‘thought).30
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According to the Sakkapaﬁ%é—suttg:

But how, sir, has that bhikkhu goné abouﬁ who has reached the path
‘'suitable for and leadlng to the cessation of concepts tinged with .
the proliferating tendency? :

Happiness, ruler of gods, I declare to be twofold, according as it
is to be followed after or avoided. Unhappiness too, I .declare to
be twofold . . . . Equanimity, too, I declare to be twofold . .. . .

And the distinction I have affirmed in happiness, was drawn on these
grounds: When in following after happiness one perceives that bad
qualities. develop and good qualities are diminished that kind of .
happiness should be avoided. And when following after happiness

one perceives that bad qualities are diminished and good qualities
develop, then such happiness should be followed. Now of such happi-
ness as is accompanied by ratiocination (vitakka) and of such as is
not accompanled the latter is more excellent,

Again, ruler of gods, when I declare unhappiness to be twofold . . .

the latter is the more excellent . . . . Again, ruler of gods, when
I declare equanimity to be twofold . . . the latter is the more ex-
“cellent, . : :

. And it is in this wise that a bhlkkhu 0 ruler of gods must have
gone about, who has reached the path su1tab1e for the leading to
the CedeLlun of concepts tlnged with the proliferating tendency. 31
It is importaat to note that although vitakka-and vicari- are used
to develop the cultivation of wholesome mental states and conducive to
the .elimination of unwholesome mental states, they themselves, in turn,
must be eliminated to make way for penetrative knowledge or insight (panna-).
This is achieved much in the same way as a carpenter driving out a blunt
peg with a succession of sharper ones, whereby each successive peg is re-.
placed by a sharper one until finally the carpenter is able to pull dut
with ease the sharpest of them all,32 A description of the progressive
elimination of the téndency‘to differentiate appears in the Potthapida-
sutta, D.1:184f.:
So, from the time Potthapada, that the bhikkhu is thus conscious in
a way brought about by himself (i.e., from the time of the First
Rapture33), he goes on from one stage to the next, and from that to

the next, until he reaches the summit of consciousness. And when
he is on the summit of consciousness, it may occur to him: "To be
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‘thinking at all, is the inferior state. It were better not to be
thinking. Were I to go on thinking and fancying these ideas, these
states of consciousness, I have reached, would pass away, but other
coarser ones, might arise. And so I will neither think or fancy any
more.'" And he does not, And to him neither thinking any more, nor
fancying, .the ideas, the states of consciousness he had, pass away;

~and no others, coarser than they arise. .So he touches (the state of)
Cessation. Thus is it, Potthapada, that the mindful attainment of

 the cessation of perceptions takes place step by step.3§

The EEEEé; explains how the peréén steps out of the obsessive cehﬁripetal
forces of géggﬁéé— having gone thréugh the levels of consciousness until

he franscends that mode of knowledge with the‘highest sphere of knowledge,
i.e., penetrative knowiedge (Egggé—) which penetrates the yeils of illusion
~--i.e., mental constrd;tions—-to see reality as itvreally is. This sensé

of transcendence is evident in the Uraga-sutta of the Sutta Nipata, 7-8:

-From whom (all) reckoning (vitakka-) which has been subjectively
fabricated are destroyed without residue, that bhikkhu renounces

the higher and lower realms just as a snake (sheds) its worn-out
skin. '

He who neither goes beyond (or trangresses) or lags behind, he has

transcended all obsession (papanca-), that bhikkhu renounces the

higher and lower realms. just as a snake (sheds) its worn-out skin.

Ethically speaking, the person who has successfully renounced the
fruits of action sees that those once conceived fruits or aims of inten-
»tional action'(kamma—) are actualiy empty. He '"neither transgresses nor
lags behind," i.e., he no longer intentionally acts overwhelmed by his
projections of what he differentiates as desirable and nondesirable.

‘The consummation of the discipline of sense-restraint develops the

. .- e ns " L -

mental capacity to refrain from thinking "in terms of'" (mannand-) sensory
data. According to the'ggdhivagga of. the Udana:

Then, Bahiya, thus must you train yourself: '"In the seen there will

be just the seen; in the heard, just the heard; in the sensed (i.e.,

the sense impressions received by smelling, tasting, and touching),

‘just the sensed; in the cognized, just the cognized. That is how,

0 Badhiya, you must train yourself. Now, when, Bdhiya, in the. seen
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there will be to you just the seen, in the heard . . . just the cog-
nized, then Bahiya, you will have no 'thereby;' when you have no
"thereby,' then Bdhiya, you will have no 'therein;' as syou, Bahiya,
will have no 'therein' it follows that you will have no 'here' or
'beyond,' or 'midway-between.' That is just the end of T11.'"35

Bhikkhu Nanananda comments on this passage:

The first part of the exhortation presents succinctly the sum-total
of sense-restraint, while the latter part interprets the philosophy
behind it., This sense-restraint consists in "stopping-short," at

the level of sense-data without being led astray by them. He who
succeeds in this, has truly compreliended the nature of sense-data

so that he no longer thinks in terms of them ("na tena' = no 'there-
by;' 'na tattha' = no 'therein'). He has thus transcended the super=
stitions of the grammatical structure as also the verbal dichotomy
(nev'idha, na huram, na ubhayamantare = 'neither here nor beyond

nor midway-between'). In short, he has attained the Goal.36

In this way, Eippapaxga—, the aim of sense-restraint, is used as a synonym
sz : v’ - -
for nibbana- much like papanca- for samsara-. As a result of the consum-
mation of the path of nondifferentiation the parson desist from vain striving
(kamma-) caused as a result of the habitual tendency to proliferate concep-
tually, whereby one clings to his subjective interpretations slipping into
. . , . § .
unreality and disharmony. The path of nippapanca- enables the disciple to
stand aloof and view all sense-data objectively. Such a vision is free
from attachment, aversion, and delusion (raga-, dosa-, and moha-).
The clear, immediate, intuitive, objective (,etc.) discernment or
L. . . L e " .
vision of reality as it really is is known as panna-: "penetrative know-
ledge, insight, (the highest) knowledge or understanding, wisdom, etc."
Wisdom is a "means of knowing'" which releases a person from the at-
tachment to things . . . wisdom is the presupposition for, and the
culmination of, the negation of self-sufficient entities. The aim
of wisdom is to melt the chains of greed and thirst for possession
of "things." Or to state the same thing from the viewpoint of a
religious goal, its aim is to relate oneself to all "things" in a
empty relationship, i.e., total freedom.37

According to Buddhaghosa, Rigéé“ ""is knowledge consisting in insight

associated with wholesome thought."38 He continues in a lengthy descrip-
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tion of (1) "in what sense is it penetrative knowledge?", and (2) "what
are its characteristic, function, manifestation, and proximate cause?"39

It is understanding (Eéﬁgé) in the sense of act of understanding
(pajanana). What is this act of understanding? It is knowing
(j8nana) in a particular mode separate from the modes of perceiving
(Eiﬁjgﬂiﬂﬂ) and cognizing (vijanana). For though the state of know-
ing (jdnana-bhava) is equally present in perception (gggﬁé), in con-
sciousness (Xiﬂgéna), and in understanding (Eéggg), nevertheless
perception is only the mare perceiving of an object as, say, '"blue"

or "yellow;" it cannot bring about the penetration of its character-
istics as impermanent, painful, and not-self. Consciousness knows the
object as blue and yellow, and it brings about the penetration of its
characteristics, but it cannot bring about, by endeavouring, the man-
ifestation of the (supermundane) path. Understanding knows the object
in the way already stated, it brings about the penetration of the
characteristics and it brings about, by endeavouring, the manifesta-
tion of the path.

That is why this act of understanding should be understood as "kaow-
ing in a particular mode separate from the modes of perceiving and
cognizing." For that is what the words "it 1is understanding in the
sense of act of understanding" refer to.

Understanding has the characteristic of penet:rati.ngl*O the individual
essence of states (i.e., their individual nature). Tts function is
to abolish the darkness of delusion, which conceals the individual
essences of states. Tt is manifested as non-delusion. Because of
the words "One who is concentrated knows and sees correctly" its
proximate cause is concentration (samddhi), 41

From this passage four things can be established: (1) Eéﬁgé' is dis-
tinguished from égﬁ%é- and yiﬁgégg— because (2) Eﬂﬁgé' and Xiﬂﬁ%?é' are
not equated with the conditions which cause the occurrence of complete
freedom, therefore, (3) Eiﬁgé' is the highest means of knowledge because
it is associated with the highest goal, nibbdna-; and (4), there is a
correlation between knowledge and vision, e.g., one who knows sees reality
as it really is. I will have more to say about this point latter.

Perception and consciousness are legitimate means of knowledge in
regards to conventional-relational matters, but because they differentiate

the world into "I'" and "non-I," "this's" and "that's," they fail to free
) s y

the person from the mistaken assumption of nicca-, attan-, and sukha-




(permanence, substantiality, and satisfaction). What distinguishes aﬁg%_
My Y 72 '

from Eiﬁﬁé' and Xlﬁéi?ﬂ' is that the person endowed with penetrative know-
ledge is completely free from ignorance and thirst; ignorance defined as
" ] 3 0 . -

the nonpenetration of the Noble Truths,'" while Eaﬂgé— is "the penetration
of the Noble Truths." Egﬁﬁé- dispells ignorance, thirst, etc., and brings
about the complete cessation of bondage and the occurrence of freedom.

Penetrative knowledge is associated with Eigggggﬁga-, yet one step
beyond, in that it completely realizes that distinctions constructed for

“conventional-relational purposes in the phenomenal world are never to be
confused with absolute truth which knows these distinctions as empty. Pat¥a-
ig " 3 " . AV . N
is the knowledge of "emptiness (suhnatd-), whereby one endowed with pannd-
realizes that even the notion of "emptiness" is not an expression of "some-
thing," nor is it a proposition about something.

Penetrative knowledge, though it is a perfection of man's intellect,
is not to be equated with conceptual knowledge. It functions by draining
away all attachments to entities which are actually mental and emotional
fabrications,

This capacity (to differentiate and to become attached to what one

differentiates) exists because the mind or consciousness does not

exist independent of the "objects of kaowledge'" that appear external
to the mind . . . . From early Buddhism onward, the conscious mind

(Kiﬁﬁépg, Xiiﬁéﬂi) was understood not as a faculty that existed in-

dependent of perceived objects, but as arising from the interaction

of "subjective" and "objective' elements. As every existing thing,
the conscious mind is something which has "become;" and the becoming
is due to "food," i.e., a stimulus. TIf the stimulus ceases, then

"what becomes'" ceases.

Wisdom is, in part, a concentrative exercise which dissolves the

mzntal and emotional attachment of the apparent mind to "things"

(including ideas or assertions), for it is the awareness that all

"“"things' are empty.42

The insightful and self-controlled man does not rely on anything,

worldly or otherwise, but lets it all go "to give the resulting emptiness
y > 24 g g P
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a free run, unobstructed by anything whatever, or by the fight against it.
To stop relying on anything, to seek nowhere any refuge or sﬁpport, that
: . 1 s of 4 |l|43 ) Mg"’ 1
is to be supported by the 'perfection of wisdom. Panna- is the mental
capacity or power which operates spontaneously, free from the habitual
tendency to differentiate and to become attached to what one differentiates;
~and as the perfection of man's intelligence, it transcends conventional-re-
lational knowledge with the penetration of absolute truth ( = to reélity
as it really is). "Mrs. Rhys Davids writes:
Paﬁ%a was not simply ‘exercise of thought on matters of general know-
1edge and practice, nor was it dialectic, nor desultory reverie. It
was ‘intelligence diverted by--or rather 35—-cohcentrated volition,
from lower practical issues till, as a fusion of sympathy, synthesis,
synergy, it '""made to become' that spiritual vision which had not been
before.& ' ) :
In Buddhism, '"becoming'" and "knowledge" are coextensive. The character
of the individual '"becomes" or changes along the scale from'ignoranCe-to
insight, The unenlightened man constructs his own world through his dis-
So long as he differentiates the world into so-called ”things” and his
energies (kamma-).continue this mental and emotional construction and the
attachment wnich follows, the ignorant man will remain continually in
bondage, constantly in disharmony within and without. Mrs. Rhys Davids
describes the dilemma:
Thihking results in desire, through desire objects are -divided into
what we like and what we dlSllke, hence envy and selfishness, hence
quarrellng and flghtlng 45
‘The binding energies (kamma-) dissipate when one achieves that penetration
‘that all fabricated phenomena are empty of self-existence. When one trully.

sees the world objectively, as it really is, then his vision and action

will no longer be in disharmohy (dukkha-) to the way things are.%0
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The man of insight and knoﬁledge.(XiEaSSané—ﬁé?g? = Egﬁgé—) no 1ongér
has his energies bound by his ignorancg and thirst, nor his'vision‘of
reality iMpéired by subjective superimpositions} He is compietely free.
2§§E§— should be understood not as a means to an end, but the end in itself.
‘The ignoranﬁ man is bound, while the man of insight‘and knowledge is free.

Freedom or 1iberation'(vimokkh§~) is said to be three fold:

They are these three, namely, the signless, the desireless, and the
void. For this is said: "When one who has great resolutlon brings
(formatlons) to mind as impermanent, he acquires the signless liber-
‘ation. When one who has great tranquillity brings (them) to mind.

as painful, he acquires the desireless liberation. When one who has
great wisdom brings (them) -to mlnd as not self, he acqu1res the void
aspect of 11berat10n 47

Shwe Aung remarks:

It is termed the "Signless" (animitta) when the medltator contemplates
things as impermanent by ridding his mind of the signs of the three
delusions- Apamely, of the hallucination of perception, thought, and
views (sdg%a -vipallasa, citta-vipallasa, and ditthi-vipallasa), which
have led mankind to believe that impermanent thlngs are permanent,

It is termed "the Undesired" (appanihita) when he contemplates things
as evil by ridding his mind of the craving which lead mankind to covet
thin as if they were good. It is termed 'the Void," or "Emptiness"
“(sunnatd), ‘whén he contemplates things as unsubstant1a1 by ridding his
.mind of the idea of an ego, or soul.48

In this way, fregdom or liberation (vimokkha-) is equal to Bgﬁ%é- in ﬁhat
.freedom islequate with the man endowed with penetrative knowledgg whb sees
things as tbey really as, impermanent, unsatisfactory, and unéubstantial,
and who, bécause of such knowledge, is nojlonger attached. |

To conclude, according to Frederiék Streng:

. o (Paﬁ%& ) which permitted one '"to see things as they really are,"
was significant from a rellglous p01nt of view since one ”becamA”
what one knew . . . .

In summary we would say that the 1n51ght into the emptiness of all
things destroyed illusion; for this illusion was created by positing
self-existence on '"things" distinguished by perception or imagination.
Wisdom was not itself an ultimate view, nor was it ‘an assertion about.
an absolute being. Wisdom was the practice (carya) of dlssolv1ng the
grasping-after-hoped-for-ultimates either in the phenomenal world or
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the realm of ideas. To know "emptiness'" was to realize emptiness.49

I.e.; to realize that all things are empty means to live a life empty or

void of attachments to things which are in reality'empty.~

: .
Knowledge and Vision (Nanadassana-)

Throughbﬁt'the Nikayas the emphasis was on personal and direct know-
ledge as the condition necessary for freedoh; Knowledge was described as
one seeing. The Buddha was said to be one who "knowing, knows and seeing,

‘sées having become sight and knowledge.”so This characteristic description

of the Buddha as "the knowing and seeing one" (jdnata Egssaf551) is usually

said of what he claims to know that he both ''knows and sees" (tam aham

. janami passami 5152). The central doctrines or truths of Buddhism are

"seen.'" One "comprehends the Noble Truths and sees them.">3 Nibbdna- is

"seen" (nibbdnam passeyyan 5154) analogously to the seeing of a man pre-
viously}bliﬁd having been cured by a physican.

The Buddha is one who '"has knowledge and insight into all things"
(sabbesu dhammesu ca hdna-dassi, Sutta Nipata 478) and "the reli-
gious life is lead under the Exalted One for the knowledge, insight,
attainment, realization and comprehension of what is not known, not
 $een, not attained, not realized and not comprehended" (A. IV.384).
It.is said that the statement "I know, I see" is descriptive of one’
who claims to such knowledge is closely associated with bhavand-vada
or the claim to mental culture and development through meditation
(A. 1V.42,44). 35 :

When it was said that this knowledge was to be had "personally" or
"individually" (s3mam) it is necessary.to .point out that what is
meant is not that his knowledge was incommunicable or subjective.

The primary reason for the frequent use of 's3mam' to qualify the
verb from Jdrs in these contexts, seems to be to emphasize the fact:

- that his knowledge 1is to be had by directly seeing '"oneself'" and not
indirectly by hearing it from some source (as in the Vedic tradition).

It is said "a monk does not hear that in such and such a village there was

a beautiful girl or woman but has himself seen her (samam passati).”57

The distinction is that he has himself seen her instead of assuming it to
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bevthe case having heard it from some authority. 1In thé same way, one
having heard fhe teacHing (dbamma-) cultivates (bhavand-) his mental ca-
pacities to perfegtion so that he may see the dhamma- ﬁimself. The Buddha
emphasizes that "he has seén-it by himself ., . . and he is not saying'so
after having heard.from another recluse or Brahmin;"58 "Wogld it be proper,"
he.remarked, "for him to say so . . . if ﬁe had not known, seeﬁ, experienced,
realizéd,'énd épprehended With his penetrative knowledge'(ggﬁié-)?"sg Thev
Buddha claims that what he preaches he himself has personally verified and
iqstructs his adherents to verify the dhamma- for themselves: '"Let an in-
telligent person come to me, siﬁcere, honest, and strightforward; I shall
instruct him and teach the AOctrines so that on my instructions he wouid-_
conduct himself ‘in sucb a way that before long he would himself know and-
himself see . . .60

Tﬁe.éﬁéﬁgg—, which is describhed as "bearing fruit in this life before
long, an invitatiop to ;come and see,' leading to éhe goal and verifiable

b_y'the'wise,”61

is to be personally realized; yet it is not a private or
subjective éxperience which cannot be communciated or related in some limited

fasion (please turn back to the'discussion on Conceptual -Mapping, pp. 5-7).

- The point is that alfhough one's knongdge can be éommunicatéd in some dis-
torted relatiye pfojection, that knowledge must be directly reqlized by one
to whom the knowledge was félated;.i.e., tozréalize the Buddhais teaqhing;
which relates his knowledge and vision of reélity.in conventional modes of
communication; one mﬁst transcend those modes of anQiedge and gain that
kndQledge and visién'of,reality which is difect, intqitivé,~and objective.
This knowledge is gained by one's own initiative, as é product of the
natural development- -of the mind due to the operation of causal proéesses

and not derived from some- supernatural source.
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Buddhism stresses the importance of eliminating subjective bias and
getting rid of habits of mind which cause the person to fall into error.
The first school of Sceptics said that truﬁh cannot be arrived at
and it was always a subjective factor such as attachment (chando),
passion (rago), hate (doso), or repulsion (patigho), which makes one
accept a proposition as true .. . . We . . . see the influence (on
Buddhism) of the above doctrine of the Sceptics where it is said that
there are "four ways of falling into injustice'" or untruth (agati-
gammanani, A, II.18), namely out of attachment (chanda-), hatred
(dosa-), ignorance (moha-), and fear (bhaya-); the arahant or the
"ideal person’ 'in Buddhism is not misled in any of these four ways
(D. 1TI,133).62 -
The important difference (especiaily from a religidus'point of view) be-
tween Buddhism and skepticism is that Buddhisﬁ is not totally skeptical
in regards to the possibility of realizing the truth objectively. One's
emotional dispositions, whether it be one's like or dislikes, can distort
the truth and the Buddha warns his disciples, "If others were to speak ill
of me, the dhamma-, and the samgha- (the "order" or '"community" of monks),
 _do not bear any hatred or ill-will towards them or be diépleased at heart
- . .'for if yod were to be enraged and upset, will you be able to know
whether. these statements‘(criticisms) of others were fair or not?" Or, -
"if others were to speak in praise of mé, my dhamma-, or my_ég@gha-, you
should not be happy,-delighted, and elated at heart . . . for if you were
to be happy, delighted, and elated at heart, it will only be a danger to
you . L
For any'statemenc'to be true it must be established on evidence that
warrents its assertion and not on the grounds of one's persohal prejudiée.
The terms used for '"true" or "truth” are bhita- and taccl_’l_g-.64
The use of bhﬁta@ in the sense of '"true" is significant for it literal-
ly for it literally means "fact,i.e., what has become, taken place or
happened." Likewise yathdbhitam, which means "in accordance with fact,"
is often used synonymously with truth, It is the object of knowledge--

"one knows what is in accordance with fact'" (yathabhitam pajanati, D.
1.83,84) . . . . Falsity is here defined as the denial of fact or as -
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what does not accord with fact,9>
To ascertain the facts clearly,'oqe's mind-mﬁst be empty of‘éubjective Bias
and'hﬁbits of‘mind, else the facts will become obséured. The penetration
‘of truth ( = to the reality of a giveq situatiop rightly‘aséerfained and
understood) is'nbt‘establishea on one's subjective biases and prejudices,
but rather on the_direct, intuiﬁive, objective knowledge and vision of
‘feality as ‘it feally.is (yathabhuta).

The impact. of strong desire or thirst (tanhd-) is also clearly recog-

nized in Buddhist doctrine. One causal statement made is that ''because of

66y .

thirst qungihg (occurs) . . " (Egphépaccayé'upédéna@ Clinging is

described as fourfold: (1) clinging to sensual desires (Eéggpédéna—), (2)

clinging to rituals (silabbhaﬁhpédéna-), (3) clinging fo:dogmatic and/or

metaphysical speculations (ditthupad@na-), and (4) clinging to theories

'of soul or substantiality (attavéﬁupédéna-). Our conéern here is with the
latter two types of clinging. One'believes in certain dogmétic views and
ghebries 6f soul or substantiality because he is compelléd by his desires
to beélieve in that way, whereby, it may be said that one's desires and
outlook Qr.underétanding are correlated. These desireé (tanha-) are an-
.alYZed as thfeefold: (1) the thirst for sensual pleasures or sens-gratifi-
cation (kamatanha-), (2) tﬁevtﬁirst for becoming or parsonal immortaiity
(bhavataghd-), and (3) the tﬁirst_for nonbecomiﬁg or annihilation (vibhava-
Egpﬁ§4j.67 Although.these strong desires were not cofrelated with any
particular beliefs in fhe_Péli Canon, most probably it would have been.said
that those who desired personal immortality would have believed in a theory
.of parsonél.immortality (Bhgzggigghi¥68), while those who Haa a strong de-
sire for anﬁihilation or powerég‘would have believed in an annihilationist

(i.e., Méterialist) theory (XEEEEYEQEFFEE'7O)-
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The bellefs in soul and substance thus not oaly have their orlglns
in our 11ngu15t1c habits 7l but also in a craving in us to believe
in them . . . . The stress laid on the importance of ellmlnatlng
subjective blas is therefore probably due to the realization of this
impact of desire on belief. The: objectivity that should be achieved
in introspection after attaining the fourth.jhéna (i.e., stage or
trance of meditation72) is described as follows: '"Just as one per-
son .should objectively observe another, a person standing should
observe d person seated or a person seated a parson lyingdown, even
s0, should one's object of introspzction be well-apprehended, well
reflected upon, well-contemplated and well-penetrated with one's
knowledge" (A. I[1,27). This emphasis on the importance of getting
rid of our prejudices and habits of mind, which make us fall into
error reminds us of Bacon's ”ldols," whlch arcordlng to him inter-

" fere with the objectivity of our thinking.73

In short, to gain that knowledge and vision of things as they really
are Xathébhﬁta), which consist of knowing and seeing "what exists as

,"74 is partly established

'existing;_end what does not exist as 'not existing'
by eliminating subjective bieees, certain habits of thinking,'and desires
considered to be nonconducive>to the penetration of things.

What, then, ie the means of knowledge‘Which'constitutee this alleged

objective '"knowledge and vision" (ﬁéngdassana-) or "knowing and seeing"

(janati passati)? We may dismiss the sources .of knowledge such as divine

revelation, testimony, and reasoning in the sense of takka- (i.e., indirect
proof or'glggiori proof) as the means of knowing and seeing because these
means are indirect and not personally genuine. "Proper-refiection (yoniso
manasikéra) involves both experience and reflection or reasoning.. Thus the
uBuddha recognized experience both sensory and extrasensory, and reasoning
or 1nference based on experience as sources of knowledge n75

Direct perception, both sensory and extrasensory, provides man with

‘the knowledge of phenomena (dhamme'ﬁana), and on the basis of this

direct knowledge the Buddha made inductive inferences with regard

to the universality of (1) causality (paticcasamuppada), (2) imper-

manence (aniccatd), (3) unsatisfactoriness (dukkhatd), and (4) non-

substantiality (anattat3d). These inferences came to be known as in-
ferential knowledge (anvaye ﬁéng).76

Knowledge and vision (ﬁénadassang—) also‘denoteS-not'only "knowledge
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and insight of things as they really are" (yathébhﬁté-ﬁépadassana—), but
distinguishes as well the ”knéwlédge and insight of complete freedom" (vi-

mutti{ﬁégadassana—),,e.g.,’”there arose in me the knowledge and insight

that my freedom is unshakable, that this is the last birth, and that there
- . w77 . » e aand '
is no further rebirth. In this sense, Danadassana-- is equivalent to
Y ' ‘ . o ’
anna- (final knowledge), a term used exclusively to denote this knowledge
of final salvation.’8

:The means of perception are both normal (i.e., sensory) and paranormal
(i.e., extrasensory). For perception to be objective it must be character-
ized by niggggég;a—., Both sensory and extrasensory perception have their
corresponding objects, and the objects of extrasensory perCeption are those
not perceived by the normal sense faculties. "The difference between the
two forms of perception seems to be a difference in the degree of penetra-

"79; whereas, in the Eigggsa 1:323 it is said, '"He saw with his tele-

tion
pathie knowledgg . .:._retrocognitivevknowledge « « % his human eye or
divihé eye.” The difference;bétwéen sensory and extraseﬁsory pegception

is thét "the pepcipient seer using, as it were, anotﬁer'sense—~pd§g%-, or
dibbé-cakkhu——noE the 'eye of flesh',n80 What is @ean; by "seen" may

denote either normalvor baraqormal perception, however, ﬁépéggiiégg-’gen-v
eraLly is used to denote the knowledge and vision derived from-extra;
sensqf& péréeption. .In this way, ”knowledge and visionf or."knowing and
seeing'" are mainly, thoﬁgh ﬁot exclusively, a byproduct:of mental concen-
tration (Sggéghg-). When the Buddha says thatv”thefe arose in him tﬁe
knowledge'and.vision that Uddaka Rémaputta had died the previous night,”81
it must be presuﬁed that his knowledge and vision was had by means of extra-
sensory petception. |

”The'extrésensory perceptions or powers (gghiﬁgé) recognized in early
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Buddhism are as follows:

1. Psychokinesis (iddhividha), which is. not a form of knoﬁledge'but a
power. It consist in the various manlfestatlons of the 'power of-
will' (adhitthana iddhi) in the jhanas.

2., Clairaudience (dibbasota), the faculty of perceiving sounds even at

' a distance, far beyond the range of ordinary auditory faculties.
This- exten51on of auditory perception both in extent and in depth
enable the person to perceive directly correlated phenomena which
are otherw15e only inferred.

3. Telepathy (cetoparlyaﬁena), which enable oneé to comprehend the gen-
eral state as well as the functioning of anothers mind.

4, Retrocognltlon (pubbenlvasanussatlﬁ%na), the ability to perceive one's
own past history. It is dependent on memory (sati), and this memory
of past existence is attained through acts of intensive concentration
(samadhi), as in the development of other faculties.

5. Clalrvoyance (dibbacakkhu or cut!' upapataﬂ%na), the knowledge of the
decease and survival of other beings who wander in the cycle of exis-
tence in accordance with their behavior (karma). This together with.
retrocognition, enables one to verify the phenomenon of rebirth,

6. Knowledge of the destruction of defiling impulses (asavakkhaydﬁéna)
which, together with the last four mentioned above, provides an in-
sight into the four Noble Truths."82 '

Inference (enuména—) or inductive kﬁdwledge (anazaﬁégg-) is based qnv
the knowledge of cauality, established on the data ofvperceftion»both normal
aqd parapormal, wﬁereby inferenfial knowiedge is the knowledge that a causal
sequehee'or concomitant obsefved to hold good in a number of»present instances
would as well ha&e taken place in the uﬁobserved past and will take placelin

the unobserved future. For example, the statement that "because of birth

ageing and dying (occur)" (jatipaccaya jaramarap§@83) is an empirical gen-
eralization based on the observation that all those who are "kﬁown and seen"
~to be born_eventually age and‘die. From observed cases,.then, the induc-
tive knowledge’(ggéxéﬁggﬁ—) is made that all those who are born are subject
to ageing and dying, whether in the past or in the future.

Knowledge of these causal correlations or sequences is called '"the
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knowledge of phenomena' (dhamme ﬁép§g84); it is then stated. that: -

This constitutes the knowledge of phenomena; by seeing, experiencing,
‘acquiring knowledge before long and delving into these phenomena, he
draws an inference (néya@ neti) with regard to the past and the future
(atitanagate) as follows: "All those recluses and brahmins who thoroughly
understood the nature of decay and death, its cause, its cessation and
the path leading to the cessation of decay and death did so in the same
way as I do at present; all those recluses and brahmins who in the fu-
ture will thoroughly- inderstand the nature of decay and death . . ., -
will do so in the same way as I do at esent'--this constitutes his
inductive knowledge (idam assa anvaye négam)985

~ Thus, perception (normal and paranormal) and inference are considered
.the means of knowledge and vision Cﬁéngdassana-).

The emphasis that "knowing" (janam) must be based on "seeing" (passam)
or direct perceptive experience, makes Buddhism a form of Empiricism.

- We have, however, to modify the use of the term somewhat to mean not
only that all our knowledge is derived from sense-experience but from
extrasensory experience as well . . . . Early (as well as ‘orthodox)

.Buddhism should therefore be regarded not as a system of metaphysics
but as a verifiable hypothesis discovered by the Buddha in the course
of his "trial and error" experimentation with the different wéys of
life. We agree with Dr. Warder when he says that "the Buddha legend
sythesizes the quest for truth on scientific principles regardless of
past traditions: observation of life, experiments in aséeticism (under
various teachers and independently), the final deduction of a way to
end suffering." We also agree with him when, comparing Buddhism with
Epicureanism, he says, "Both attacked old superstitions and sought know-
ledge of nature, knowledge which we may characterize as scientific on
account of its basis of perception, inference, verification, etc.
(italics mine)'86

In the Sabba-sutta, S.4:15:

Here a contemporary of the Buddha, a philosopher named Jépussopi
questions him with regard to "everything" (sabba), that is, the meta-
physical questions as to what constitutes "everything" in this uni-

- verse. The Buddha's immediate response is that "everything" means
the eye, form, ear, sound, nose, odor, tongue, taste, body, tangible-
objects, mind, and mental objects or concepts. In short, "everything"
consists of -the six serses and their corresponding objects. The Buddha .
goes on to say that there may be others who would not agree with him
and who would posit various other things as "everything." But such
speculations lead only to vexation. and worry, because any such thing
would be. beyond the sphere of experience (avisaza).87

-Finally, it should be noted here that Eaﬂ%%- (penetrative knowledge)

. . v N X '
'1s synonymous with nanadassana-; nanadassana are technical terms used to
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v

describe Egggé-.' "A person who knows and sees things as théy really are
need nof make an effort of will (saying), 'T shall become disintefested;'
it ié the nature of things (dhammatd-) that a pérson who knows and sees
becomes disintereSted;“ss i.e., the man qf wisdom, who has personally ver-
ified the Noble Truths with his knowledge and vision, sees things objec-
tively; and because of his wisdom.he is freed from attachments to things
which are in realityiémpty. Thus, “becoming indifferent, he becomes free
from éttacﬁment, from this ffeedom from attachment he is 1iberated, when
he‘is reieased he has the knowledée, 'I am released,' then he has that
penetratiQe knowledge (Eéggé-). DesfroYed is.rebirth, 1ivéd is the best

. life, done is what must be done, there is nothing more to this."89

Two Truths in Buddhism

The chapter on Conceptual Mapping'discussed the inherent limitations
of mapping reality into relative cdnceptual schemesAand-thei? pragmatic
worth. The pfoblém which arises is that when oné does not poséess the
‘awareness of these tyo facts¥—iimitation and necessity--he will cling un-
aware to his subjective view of reality thinking it trully'refiecté the‘
way things arelobjeétively. As a result, he becomes obsessed wifh the
Qorld he conceptually constfucts.

‘;How; then, can the.Buddhist relate their doctrines (dhammé).and yet
avbid the problem of having their adherents beéome attached to.those doc~ .
trines, i.e., holding on to what is relative.as-if it were absolute? How
can they speak about the individuél personality (Eudgala-); about.ﬁémggzg-
and nibbéna-, etc., as if tﬁey were.real entities, ﬁhen invreality they

exist only as mental fabrications? To avoid such confusion and problems

the Buddhist introduce a.system of two truths: conventional-relational
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truth and absolute truth,

In order to avoid a confusion it should be mentioned here that there

are two kinds of truths: conventional truth (sammuti-sacca, Skt. sam-
vrti-satya) and ultimate truth (paramattha-sacca, Skt. paramirtha-sat-
ya). When we use such expressions in our daily life as "I,'" "you,"
'""being," "individual,' etc., we do not lie because there is no.self

or being as'éuch, but we speak a truth conforming to the convention

of the world. But the ultimate truth is that there is no "I" of "being"
in reality, 90

There exists no intrinsically different objects of knowledge. The dis-"
tinction between ''relative truth'" and "absolute truth" does not pertain to
different objects of knowledge, rather, it refers to the manner by which

"things'" are perceived, the means of knowledge by which "things" are known.
i

 Mundane truth is based on the intellectual and emotional attachment
to-ideas or sense objects whereby such objects of knowledge were used’
~as if they had an existence independent of the perceiver. Such truth
discriminates, identifies, and categorizes segments of existence as
"door," '"room," "money," "I," "you," or any mental or sensual object
of cognition. All men use such truth to carry on the everyday affairs
of like. Likewise all religious doctrines and theories about the nature
of existence fall within the bounds of mundane truth, for they are fab-
rications. Ultimate truth, on the other hand, is a quality of life
expressed in the complete indifference to the construction or cessa-
tion of "things." Ultimate Truth is the realization of dependent co-
‘origination whereby there is no attachment to fabricated ."things'"--
not even to the formulation of dependent co-origination,91

In this way, the distinction between the two kinds of truths is a distinc-
tion in the level of understanding, i.e., between higher and lower know-

1edge; Conventional-relational truth is '"just an erroneous view," while

aBsolute truth is "established by the nature of thiﬁgs (sabhévé—siddam),

it is opposed to mere opinion.”92 Conventional-rélationél truth is estab-
lished on a relative criferion.of values, subject to subjective iﬁterpref
tations and currents, while absolute truth is objective,'émpty ofvany:poiht
of view at ail; On»a'praCtical level it is necessary and cénventionélly
true to say that "a chair is not a table," when whenvknown and seen with

one's penetrative knowledge, terms like '"chair'" and '"table'" are seen as
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-
empty of self-éxistence (sabhava-) to Which language impiies»so misleadihgly.
According to Buddhism, it is ignorance (avijja-) which causes one to think
fhat Qerbal désignations are ultimates;_that relative truths are absolutely
true.

_The Buddhist well recognizé the.pragﬁatic value of convéntioﬁai—rela-
tional truth not bniy in daily social interactions, but as an aid to lead
the person from bondage to freedbm. For example, one is to develop his
intellectual capacities of understanding to apprehend the Noble iruths con-
geptually'at.first, then tq transcend such conceptual knowlédge with a
perfect view»(gégég ditthi-) of the ﬁoble Truths. One begins the Eightfold
.Noble Patﬁ Leading.ﬁo the Céssafion of Dukkhé—93“by adopting wha; the Buddhist
conceive aé conventionally true. With this right viéw (samma ditthi-) the
adherent progresses through the cultivation of virute (sila-) and mental
concentration (samadhi-) and then eventually back to sammi éi??hi', now phe
_thg ﬁéffeéted-vision of reality equal to Eéﬁ%%’- In short, he has moved
from discriminative knowledge (Xiﬂgépg;) to penetrative.knowledge (Rgﬁg%—),

samsara- to nibbana-, transcending the lower levels of‘knowledge which

know and see thiﬁgs és static entities through conventiénal-relétional means
of k@pwledge(
 The abiiity to understénd‘a conceptual scheme is an ability neéessary

vto achieve the ”goal,ﬂ'in the same way as the qbility to accuratély_read
;é map and road signs enables one to reach his desired destination without
getting lqst.or distracted. 1In the '"Parable of the Raft,”94_the dhamma-
(déctrine or teaching) is compared to a raft constructedrto carry the per-
. son across a torrent river, i.e., the purpose the dhamma- serves is'that
it.gives the adherent an instructural vehicle to carry him;ffom normality

to nobility. Yet in the end, when the destination is reached, one does
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not carry the raft with him afterwards, and in the same way, one should not
cling onto the dhamma- having reached the other shore (i.e., nibbana-).
The danger is that:

"If one tries to hold logical relationships as an absolute norm for
truth of reality, he is doomed to failure. Logical and discursive
thought as a process of meaning is a selective process, and this
selectivity -prevents it from being able to express the totality of
exis;énqe, or the total human experience of existence. This prin-.

~ciple of selectivity is both the strength and weakness of discursive
thought. On the one hand, it permits meaningful communication; on

_the other, it limits the awareness according to habits of apprehen-
sion, 95 '

What the system of two truths achieves is that.it recognizes the dif-
ference in the levels of understanding, as well as the pragmatic yet limited
value of conventional-relational truths. It is the awareness that verbal
deéignationé are indirect expfessions of truth which serve as symbols of
absolute truth, which enable one to transcend conventional-relational modes
of understanding and realize absolute truth. "If thoughts of mundane
'realities' were not imbued with an awareness of emptiness, they perverted
the truth and posited self-existence in the objects of sense or imagina-
tion. It is this attachment to 'things' towards which mundane truth was
prone, that the truth of emptiness attempted to dispel;”96_'Thévsystem of
two truths as well, then recognizes that higher knowledge, having known .

-and seen things as empty, frees the person from previoﬁs attachments to
things once. conceived to be substantial., Thus, "the things of the apparent
world are not destroyed, but they are reevaluated in such a'way that they
no longer_have the power emotionally and intellectually to control human
life."97 Most important, the system of two truths recognizes that those

- who view the world from the standpoint of mundane truth are bound in sam-

sdra- and those who view the world from the standpoint of ultimate truth

have achieved ribbana-.
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lggmgendiuﬁo, p. 7.

2utconsciousness' in an eschatological sense is almost always associated
with 'dlsp051t10ns (samkhdra). = The nature of the samkharas is exemplified
by a statement in the AfAguttara Nikdaya that one who has attained 'the state
of concentration free from cogitative and reflective thought can comprehend
with his mind the mind of another, and by obserVLng how the mental samkharas
are disposed.in the mind of that parLlcular individual, (he can) also pre-
dict that he would think such and such a thought at a later time.' (A.1.171)
", . . it is said that dispositions condition consciousness . . .

these. dispositions are ultimately the results of perceptive activity. This
is clearly implied in a passage .in the Samyutta that discusses the difference
between a dead man (mato kdlakato) and a man who has entered the state of
mental conceptration characterized by the cessation of perception and sen-
sation (sannavedayjitanirodham samdpanno). 'In the case of a dead man, his
dispositions, bodily, verbal'and mental, cease. to exist and are pacified;
life has come to an end,breath is calmed, and the senses are destroyed.
Butin the case of a man who has attained the state of cessation of percep-
tion and sensation, even though his dispositions have ceased to éxist and
are pacified, his life has not come to an end, breath .is not calmed, and.
the senses are not destoryed.' (S.4.294)

~ "According to this account, although the senses of the man who has at-
tained the state of cessation of parception and sensation are intact, because
there is a temporary cessation of perceptive activity he does not accumulate
any dispositions. The obvious conclusion is that dispositions are the re-
sults of perceptive activity. Not only the tendencies in the conscious mind
but even those in the unconscious process are the results of perception."

Causality©, pp. 120-21.

3According to M.1:292, ”IL dlscz}mlnates (vijanati), therefore it is

called discriminative knowledge (v1nnana ). And what does it discriminate?
It discriminaties pleasure, pain, and nelther‘pleasure or paln."' According
to Atthas., 112: "Just as, O great king, a town guard sitting at the cross-
roads in the middle of the town could se€ a man coming from the east, could
see a man coming from the west, south, north, so too, O great king, what~-
ever material shape he sees with (his) sight, he discriminates (vijanati)
that by his discriminative knowledge, what sound he hears by his ear, what
smell he smells with his nose, what taste he tastes by his tongue,. what
tangible he touches with his body, what mental phenomena (dhamma: idea)

he discriminates with the mind (manasd) he discriminates by dis riminative
‘knowledge" (these verses trans. by Santucci, BPT, p. 86). Vlﬁhapg- is a
pregnate term in Buddhism. It can mean mere sensual awareness. However,
the definition used throughout this paper refers to intellectual discrimin-
“ation, i.e., awareness + judgment. TFor instance, the guard judges that the
obJect (awarenebs)~pov1ng towards him is a man. According to Kalupahana,
". . . the term vinnana . . . is used in the early Buddhist textsd}n a wide
variety_of meanings . . . . ‘At least three important uses of v1nnana can
be clearly distinguished. First, it is used to denote psychi phenomena in
general, synonymous with the terms citta, 'mind,' and mano, 'thought.'
Second, it is used to describe a complete act of perception or cognition;
and third, it stands for the connecting link between two lives, 'a form of
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of consciousnesg,that later came to be designated 'rebirth consciousness'
(patisandhi-vinnana).' Causality©, p. 119. TFor our purpose, we will be
concerned with vihhana- defined as "perception" or "cognition.,"

the Nikayas- (Collectlons) belong to the Sutta- Pitaka (Basket of Dis-
courses), There are five, viz., Digha-Nikdya (Collectlon of Long Discourses),
‘Majjhima-Nikaya (Collection of Medium Discourses), Samyutta-Nikaya (Collec-
tion of Connected Discourses), Anguttara-Nikaya (Collectlon of Item-more
Discourses), and Khuddaka-Nikaya (Lollectlon of Ilttle Texts).

5Psychological_Attitudeo, p. 129.

6Tbid., see pp. 129-32.
7Compendiu@0; pp. 11-12,
8 O : h

Op. cit., p. 131.
91bid., pp. 54-55.
101bid., p. 80.

: lphe preceeding analysis on disharmony, tension, and resistence foi-
lows closely that of Govinda's, Ibid., pp. 79-82 and 129-142, and Aung's,
Compendium©, pp. 2-11, ' :

121prR; p. 5.

3piscussed in Concept and'Reality » PP. 2-9; IPTIB, pp. 5-7; BP, pp.
2--21 and 77-78; Causality®, pp. 121-25; and by E.R. Saratchandra, Buddhlgg

Psyehology of Perception, Colombo, Ceylon, 1958. Much of the following
discussion follows N%nananda s, Concept and Reality®, pp. 2-20.

148y sense-perception is meant sensual awareness interpreted or judged -
subjectively through the individual's conscious processes, conditioned by
samkharas (dispositions). The six sense spheres are, viz., (1) cakkhu-
"sight, eye' and its object, riipa- "visible objects, color, material shapes,"
(2) sota- "hearing, ear" and its object, sadda- "sound," (3) ghana- "smell,
~nose'" and its object, gandha- "smell, odor," (4) J_yha— "tasting, tongue"
and its object, rasa- 'taste, flavor," and (5) mano- "thinking, organ of
consciousness" and its obJects dhamma "mental phenomena mental datta, men-
tal images,'" e.g., concepts, ideas, judgments, names or words.

15Kalupahana translates Eagaﬁéa— as '"obsessed perceptions,' see BP,
p. 20, or Causality©, p. 122.

16Concept and Reality©®, p. 5.

71bid., pp. 6-7.
.;SIPTg,vpp._5—6. o

Dop. cit., p. 8.
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201bid., pp. 10-11.
21Iheragéthé,980,990.
221pT8, p. 7.

23 ¢ L yO :
trans. by Nanananda, Concept and Reality®, p. 31.

24pmptinesso, pp. 17-18.
251bid., p. 59.

261bid., p. 69.

271bid., pp. 52-53.

O, p.. 141,

28presuppositions

29%ited in Concept and Reality®, pp. 22-24.

30Accordlng o ﬁ;nananda Ibid., p. 23: "The causal connection between
vitakka and papanca- saffa- samkha might, at first sight, appear intriguing.
Acqualntance with the Madhuglndlka formula of sense-perception (Sic! vitakka
Bapaﬁ%a) might make one wonder whether we have here a réversal of the correct
order (vitakka papanca- sanﬁ% samkha) But the contradiction is more- ap-
parent than real.. The assertion of the Sakkaganha sutta that vitakka origin-
ates from B_gaﬁka safina- samkhd only means that in the case of the worldlng
the word or concept brasped as an object for ratiocination, is itself a pro-
duct of papanca. This in its turn breeds more of its kind when one proceeds
to indulge in conceptual proliferation (papanca). Concepts characterized
by the proliferating tendency.(Eggenca—sanﬁé—eégkhé) constitute the raw-mater-
ial for the process and the end product is much the same in kind though with
this difference that it has greater potency to obsess, bewilder, and over-
whelm _the yg;1d1ng Thus there is a curious rec1pr0c1ty between v1takka and
vgapanca sanna-samkhd--a kind of vicious circle, as it were. Given papa’ papan a-
safAa-samkha there comes to be vitakka and given vitakka there arlses more

papgﬁéa saﬁ:a samkha, resulting in the subjection to the same.

3ltrans; by Népananda, Ibid., p. 24.

32gimile found in Vitakkasanthana-sutta, M.1:119.

, 33“Rapture" here refers to the term jhana-. '"Jhana is explained in
Vis. 4 119 '‘as 'meditating or reflecting upon (upanijjhanato) the object
(arammana) or (va) (it is so-called) due to 1ts burning (jhapanato 'des-
troying') of an adverse object. (paccanlka ). According to the description
of jhana, we find that the word never refers to meditation in general, but
to a state or states as described below. The original classification of
these states of meditation was divided into four stages. The first stage
‘is achieved when the meditator frees his mind from sensuous and worldly
ideas, concentrates his mind upon a meditation subject. He concentrates
by using vitakka 'initial thought' and vicara 'sustained thought; investi-

gation.' The result of this investigation is the liberation of the five
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nivarané's (kamacchanda 'excitement of or for sensual pleasure' or 'sensual
pleasure and excitement'; vyapada ?ill—will'; thinamiddha 'sloth and torpor';
uddhaccakukkucca 'agitation and worry'; and vicikiccha 'doubt, perplexity').
Following upon this, piti 'joy' and sukha 'happiness' arise. Thus the first
stage of jhana comprlses the four elements of vitakka, v1cara, piti, and sukha.
’ "With the second jhana, we'find that vitakka and vicara are suppressed
and piti and sukha remain, being cxpcrlenced by the medltator in his entire
being.

"The. third jhana comes about when pltl is suppressed and experiences
only sukha.

"The fourth ]hana comes about when the meditator dlsposes of both 'dis-
ease' (dukkha) and 'ease' or"happlness"(sukha) and attains equanlmlty (u-
pekka).

"This 1lst1ng appears in D.1:73-77; M.1l: 276 78, 454f.; Vis.4: 79- 197;

A 1:163, 3:394f.; etc." BPT, p. 28. :

34trans. by ﬁ%pananda, Concept and Reality®, p. 25.

3SMinor Anthologies of the Pali Canon 10, Sac¢red Books of the Buddhists,
II, cited in Ibid., p. 28. '

36Ibld s P. 28. The proceeding ana1y31s on nlppapanca- follows closely
that of ﬁsnananda S, Ibld,, pp. 22-34.

37§gptinessq, p. 82.
38yis.14:2
3%is,14:1 | - .

40Because penetration is the characteristic of B_nna- I translate it
"penetrative knowledge._

A
41Vis.14:3,§,7, trans. by Nyanamoli

42Emptiness°, p. 91.

43Fdward Conze, Buddhlst W1sdom Books, London, 1958, p. 94. Cited in
Emp 1ness°, p. 85. : :

Ahe A, F. Rhys Davids, Buddhist Psychology, London, 1914, p. 133, Cited
in Emptiness©, p. 91

“>1bid., pp. 87-88. Cited in Emptiness®, p. 38.

46The analysis on knowledge and becomlng as co- exten51ve was taken from

Emptiness©, pp. 38-39.

&
47VJ.s 21: 70 trans. by Nydnamoli.
“8conpendiun®, p. 67.

49Emp§£ness°, p. 98.
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5OM.l:lll.
51y.2:111.
52M,1:329.

53butta Nlpata 229.

5415511,

55Early Buddhist®, p. 418. The proceedlng and following analysis on
ﬁ;nadassana— follows Jayatilleke's, Early Buddhist®, pp. 417-43 and 457-64.
Most of the citations were extracted from these pages, however, many of '
the translations are mine own (unless otherwise noted).

56;919., pp. 426-27.
574.3:90.
58Itigggtaka 58.

59M.1:475.

60M.2:44,;trans. by Jayatilleke, Early Buddhiéto, p. 427.
61y, 1:37. | -
0p. cit., p. 428,
63p.1:3.
6ly.2:170.

: 65Ear1y Buddhist®, p. 352.

66y,1:261.

671.1:48, 299; 3:250.

684.1:83.

692i95§!§- may be translated as either ”aﬁnihilation” or "poﬁer.”

70M,1:65.

lsee Early Buddhist®, pp. 102-3 and 319-20.

721.e., the stage of equanimity (upekka-).

73Op. cit., pp. 430-31.

744 5. 36,
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758P, p. 20

761bid., p. 22.

77M,1:67; 3:162.

7850e M.2:43; 3:29; S.l:24;

' 80Comgendium°, p. 225.

81p,.1:70.

82523 pp; 21-22, For a more ¢omp1¢te analysis see Early Buddhist©,
pPp. 438-41, and the entire 12th chapter of the Vis, :

835,2:28.

845 .2.58,

SSEQrIyIBuddhistO, PP, 442-42. Citation §.2:58.
861bid., pp. 463-64.

87gp, pp. 23-24,

88A.5:3i3,

89Méh5vagga 1:21,

90Rahula, What the Buddha Taught, p. 55. According to Jayatilleke,
Early Buddhist®, pp. 361-68, there appears in the Pali Canon no clear-cut
distinction between these two kinds of truth. The doctrine of two truths
is a later emergence. Instead, in the Pali Canon sammuti-sacca-and para-
mattha-sacca- refer to two types of suttas (discourses), those of direct
meaning (nitattha-) and those of indirect meaning (neyyattha-). An in-
direct sutta-would say, e.g., ''there is an individual personality (R__—
" gala-)," while a direct sutta-. would say, e.g., "there is no pudgala-.'
Because the Buddha, as with all religious teachers is constrained by the-
use of language which has misleading implications, we have to at times
infer what he means. This means is indirect. When he is pointing out
the misleading 1mp11cat10ns of language without use of these 1mp11cat10ns,
his meaning is plain and direct, nothing is to be inferred.

91h_gt1nesso p. 39.

92 edi Sadaw, '"Some P01nts on Buddhist Doctrlne,” Journal of the P3li
Texts Soc1ety (1914), p. 129,

931he Eightfold Noble Path is, viz., perfect (sammd) view (d1tth1 ),
intention (samkagg =), speech (vdca-), acting (kammanta-), living (a]1va ),
"effort (va z ), 1nspect1ve recollection or mindfulness (sati-), and con-
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94M.1:134F.
9§Emgtihess°; p. 97.

96,971bid., p. 96.
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CONCLUSION: NIBBANA- THE ANTITHESIS OF SAMSARA-

with substrate ieft (ggggédisesg-, i.e., nibbéﬁg— atgained during éne’s
lifespand) and (2) nibbana- without substrate (ahupadisesa-, i.e., the
nibbéna; of the dead arahant—, "noble one'").

What- is the nature of nibbana- with subst;até left (saugédisesa-); i.e.,
nibbana- attained in this life heré énd now; or, what is the nature of the
liQing_arahant-?. As stated previously, human experience and personality
are causally qonditioned. From.the‘time thé'individqal is born his sense
facultieé (13§£iz§—) staft functioning énd through these doors enter sense
vimprgsSions. These impfessions or sense data (phassa-, ''contact'") produce
in him feelings or sensations (vedana-), pleasurablé,'painfpl, Qf neither
pleasure or pain. Frém hefe oﬁ, it is-stated thét because of sensation

“thirst arises, and because of thirst clinging arises, and so on. A more.

detéiléd analysis is found ip the Madhupindika-sutta. Here, in an explan-
ation of‘the causal process of sense-peréeption, we find that immediately
‘after vedana- the egé—consciousness intrddes and thereaffer conditions the
entire process, éulmina%ing iﬁ the géneration‘of obéessions, either thifst,
concéit, or dogmatic views. The individual then becomes the hapless object
of these obsessions. This is.the normal 6rder»of things (QEQTEiEQ')' At;
taéhment (raga-) and avérsion or repulsidn (patigha-) that one deveiops
tﬁét one develops towards the things of the world are due to the presence'
of’ignopance and habits of mind. One is ignorant, in this case, that both
subject and object and the relétionship between subject and objedt(é) which
results in the proliferatioh of concepts (Béggiég-)'are empty of sélf-exis—

tence. This is the manner in which "normal" human beings behave when the
by : g y
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come'into contact with the external world. Such a person is callgd "one
who follows the stféamf (ggggotagémi-), i.e., one who.gives into his own
inclinations, followiﬁg his own will. Thus it is declared:

Those who  give rein to bassioné, in this world

Not passion-freed, in sense desires delighting,

These oft and oft subject to birth and eld;

Bondsmen to craving, down the current go.l

The Buddha tecognized two causal processes,.one "determined by dis-
positionsf (iémkhégg-) and the other.?ﬁndetermined by'diébositions? (ggg@—
khata-). _The causal process determined by dispositions (EETEEEEE')’ both
goéd and bad, leads to bondage (gggghg-j’and disharmony»or'dis—ease (dukkha-),
while'the causal process undetermined by disﬁositions leads to. freedom (vi-
VEBEEif) and harmony or ease (sukha-). The first four causal pattern pre-
viously mentioned-;physical_organic and inorganic order, psychological'order,
and ﬁgral érder——may be classed under the former process, Eé@khaﬁa-. The
ldast pattern mentioned, ideal spiritual ordef,vmay'bg'classed under the.
1atter,'g§3mkhé£§-.. Human beings whose behavior is deterﬁingd by dispoSi—
tions are those described as 'following the stream" (anusotagémi;), whileA

those whose behavior is not determined by dispositioﬁs, i.e., .those who

have étf;ihed'the pacificatibn of ail dispositions'(sabbasamkhérasamatha-);
eithér‘go'agaipst'the étream, remain steadfa;t, or have crossed over the
flood of existence (samsar'ogha-). Going againsﬁ the stréam; reﬁaining
steadfast, or crossing over is achievea as a result-bf insight and sélf--
;ontrOl, i.ef, Bﬂﬁ%é‘ and viragg- (nonattachmgnt) or nekkhamma- (renuncia-
tién). Because of iﬁsight and self-control Eiggégé-'is attained,.and the

‘ life of one who. has attained nibbana- is one of transcendencé (lokuttara-),
like the lotus (nggafika—) that remains unsmeared by the surroundiﬁg pol-

luted water. In this way, 'normal" human existence (samsara-) is contrasted
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.with the freedom of nibbéna- attained by the '"'nmoble one" (aréhant?).
There is,said.ﬁo 5e three types of persons contrastea to tHeA”one who

follows the,stréém““ The first type géﬁerally attempts'td folloﬁ a good

life avoiding evil'actions, he is called. 'one who gées'against thé stream"
_(Eggisotagémi—). Thé second type is one who has advanced‘furfhér along the>
_path-tb freedom ‘and has reached the stage of "nonreturner”’(gnagéﬁi—) to
-this world, because he has destroyed'the five kinds oE_fetters.(samzojggg-z).
The last type of person 1is the one who is fully enlighted and 1is complétely
freed, who remains unsmeared by the world 1ike‘one who has "crosééd overh
(parangata-) and remains in safety when the Qorld outside him is in turmqil..3
Such a person through mental cultivatidﬁ (Ehézgﬁg-) has,disciplingd his mindv
énd is able to control it as he wishes. When an gxternal sense objegt‘comés
iﬁtd contact with a sense faculty he can prevent the iqtrusioﬁ of egg-con-
sciousness, since‘he has insight inté the nature of‘the process of.sénse—

perception plus.self-control. Once this intrusion is prevented, it is

possible to arrest'£he influx of unwholesome menﬁal states (akusala dhamma)
as CoVeting (abhijjha-) and dejection (dbmanassaf)ﬂ When confronted with
the outside world, instead of generating attachment (raga-) he genéraﬁes
'nbnattaphment‘(Xigégg—).

Perceiving the aggregates that constitute the psychophysical person-
ality as being nonsubstantial (anatta) and preventing the ego-consci-
ousness from assailing himself when the process 'of perception takes
place, "a learned Aryan disciple has revulsion for (nibbandati)  the
physical form (rupa), feeling (vedand), perception (sanfa), dispos-
itions (samkhara), and consciousness (vifinana). Having revulsion,

he is not éttached; being nonattached he is freed, and in him who is
thus freed arises the knowledge of freedom: Destroyed is birth, lived
is the higher 1ife; done is what ought to be done; there is no further
‘existence." (S.3:83f.)%

In this way, with the elimination of the false notion of the ego-con-

: . ' e '
sciousness and the development of panna-, the normal process of sense-per-
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ception is.changed

With the attainment of mental concentration or restrainA(ggmvaré),
one is able to prevent the influx of impurities (kilesa) such as
attachment (raga) and aversion (ngigha). According to the des-
cription in the text, this is going against (patisota) the normal
causal pattern., Yet it represents a causal pattern with different
causal factors. This causal pattern may be. stated as follows:. The
elimination of ego-consciousness produces revulsion (nibbida) with
regard to thlngs which earlier were grasped as being substantial,
Revulsion produces' detachment (virdga). Detachment produces free-
dom (vimutti), and ‘therefore one attains stability (thitata) of
mind so that one does not tremble or is not agitated .as a result
of gain (labha) or loss (alabha), good repute (yasa) or disrepute’
(ayasa), praise (pasamsa) or blame (nind3a), happiness .(sukha) or
suffering (dukkha). - These are the eight worldly phenomena (attha-
lokadhamma) by which one is constantly assailed in this -life (D 3:
260). Hence, the highest point of "blessedness'" (mahgala) is
achieved, according to the Mahd-mafigala-sutta, by a person "whose
mind is not overwhelmed when in contact with worldly phenomena:
(lokadhamma), is freed from sorrow, taintless and secure (Sutta
Nipata 268)." Such a person feels secure and at peace in the midst
of all the destruction and confusion prevailing in the world.5

The éEéEéBE': then, experiences all sense impressions coming through his
sense facﬁlties,iyet what distinguishes the |A'n.oble one'" from '"normal"
human beings is.that he is able to prevent the generation of attécﬁment
or aversion, For him;'all sense impressions are properly undefstood
through his penetrative knoWledge or insight (Bgigé-) and because of the
attainment pf seif—contrdl.' Although these impressions produce their
fespective senéations--pleasure, pain? or neither pleasure or pain--the
afahant— rémains unmoved by them. He is neither established on (aERat'4
tthita-) or noﬁ leaning againsﬁ (égiggigg—) anything in this worid, and,
as'such,-notﬁing in.this world worrigs him.or causes him pain, e,g;, gain
~or loss, birth,.ageing; or dying, and so on. |

The attainment of inéight and self-control causes the cessation of
QEEEQE-'andlgéyégzg—,_and brings about the occurrence of nibbana-. In
tﬁis way, insight and self-control, the conditions neCessary for complete

freedom, are synonymous with nibbégg-. What is meant by "with the sub-
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strate left'" is that there remains a residue of kamma- left to be burnt up.
In the same way as when a potter discontinues spinning his potter's wheel,
yet the wheel continues to spin on its own energy until that energy which-
caused it to spin in the first place burns itself out causing the wheel to
come to rest; so too will the arahant- remain in this life until he burns
up or exhausts the residue of kamma- which has built up due to past'actions,
then he comes to rest.

The most misunderstood aspect of nibbana-~ is that of nibbana- "with-
out substrate left," or of the arahant- who passed away. The question which
arises is what happens to the arahant- after death? Does he exiSts, in what
. form, or is he completely destroyed?

. o 'v ) . - )
If after denying that the tathdgata survives death, the Buddha main-
tained that he is annihilated he would have been guilty of saying some-
thing that is not based or dependent on any source of knowledge. Hence,
the most reasonable way to interpret the Buddha's statements on this
problem and not misrepresent him would be to say that the state of the
arahant after death cannot be known by the available means of knowing

(pamana, Sk. pramdna). This explains the Buddha's decision to leave
this question undelcared (gyyégggﬁ);”6

It is not the purpose of this report to either examipe or resblve the
spéculatioﬁs that have arisen in the various schools of Buddhist thought,
including Theravada Bgddhism, coﬁcerning the question: "What happens to the
arahant- after deaﬁh?ﬂ Rather, since tﬁe purpose of ﬁhis:report-is,to ex-
amine the conditions which cause the.human condition of ii?iéﬁé", and the
conditions whicﬁ cause its. cessation, such discussion is not necessary to
fulfill'our'purpose. We need only concern ourselves‘with EEEEQEQ-'achieved
in‘fhis life, here and now. And as such, I shall follow the Buddha by ex-
ampie and remain silent oﬁ this issue.

.Formally aéfined, nibbana- literally means.”blowing out" (from prefix

nis "out," and root vd "to blow'").
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Buddhaghosa (Vis.8:247) states that nibbana is called such 'because

it has gone out (nikkhanto), escaped from (nlssato) is detached from

(visamyutto) thirst (tanhaya), so called as 'vana' (fastening)»because
© to ensure successive becoming, thirst serves as a joining together, a

binding, a. lacing together of the four kinds of generation, five des-

tinies, seven stations of consciousness, and nine abodes of being."

Nyégamoli (p. 319, note 72) believes that the original meaning Qf'
nibbana was probably an extinction of .a fire by ceasing to blow on
it with a bellows. Then it was extended to the extlnctlon of fire
by any means; and by analogy, nibbdna was applied to the extlnctlon'
of greed, etc., in the Arahant.

In the older texts there are passages which relate to the going out
of a fire through lack of fuel. 1In M.1:487 the following ‘dialogue
occurs between Buddha and Vaccha:.

"If, good Gotama, someone were to question me thus: This fire that
is blazing in front of you--what is the reason that this fire is
blazing?-~I, good Gotama, on being questioned thus reply'thus:

. . . this fire is blazing because of a supply (upaddna) of grass
and sticks.

"If that fire that was in front of you, Vaccha, were to be quenched
(nibbdyeyya) would you know: This fire that was in front of me has
been quenched (nibbuto)? :

". . . For, good Gotama, that fire blazed because of a supply of

grass and sticks, yet hav1ng totally consumed this and from the

lack of other fuel, being without fuel it is reckoned to be quenched. r
(Horner, Middle Lenght Sayings, II, pp. 165-66).

In S.2:85 a similar statement arises:

”Verilj that great bonfire, when the first laid fuel were come
to an end, and it were not fed by other fuel, would without food
become LthnCt (nlbbaxezz a)." (Woodward, Klndred Saylngs 11, pp.
59- 60

In M.3:245 we find that the quenching of the "fire" is applied to the
enlightened person:. :

""He 'comprehends that on the breaking up of the body after the
life-principle has come to an end all enjoyable experiences here
will become cool (51t1bhaV1ssant1)

"Monk, an oil-lamp burns on account of the oil and on account of

. the wick but goes out (nibbdyati) from the lack of fuel if the
oil and the wick come to an end and no others are brought, even
so, monk, experiencing a feeling that is limited by the body . . .
limited by the life-principle, he comprehends that he is experi-
encing limited by the life-principle, he comprehends that he is
experiencing feeling limited by the body . . . limited by the
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life-principle. He comprehends that on the breaking up of the
-body after the life-principle has come to an end all enjoyable
experiences here will come cool." (Horner, Middle Length Sayings,
ITI, pp. 291-92. -

What is extinguished is the threefold fire of raga "paésion,” dosa
“hatred," and moha '"delusion' among other defilements.’

':Euddhaghosa tellg us that, ”It has peace as its charactefistié. Its
function is not to die; or its fﬁnction is to comfort. It is manifested
as the signless; or it is‘manifested as non-diversification (niggagdﬁéa);"sl
Nibbana- is also equated with the third Noble Truth, the ceséation (nir-

odha-9) of dukkha-, i.e., it is the remainderless fading away and ceséatiog

of dukkha-.10

For our intent and pﬁrpose; we may. conclude thét Eibbéna- refers to
thé extinction of thirst (EQPEEEEDEZE;): ﬁence the state of nonattachméntA
(viraga-). According to the doctrine of kamma-, one continues to wande?
in Egmgéga-,;from birth to birth, as a.resultbof ignoraﬁ;e (avijja-), thirst
(Egphé;), and the resultant clinging or grasping (ugédéna~). ‘ Freedom (vi-
ggﬁgi—ll) or the attainment of Eiggégg- consists in thé extinction of thése
karmic forces through the cultivation of insight or knowledge (!iiié—) and
the elimination of thirst (ﬁgéhékkhaza-) and'nonclingingv(ggggédéné-j fﬁrough

self-control or renunciation. As the complete cessation of the causal con-

ditions which generate and perpetuate dukkha-, nibbana- may be characterized

as the‘end of dukkha- (dukkhass'ahta—)'and the state of perfect happiness

(parama sukha, "ease or harmony').

Nibbana- is called "unconditioned" (gggwkhggg—lz) because tﬁose con-
dié;ons which éaﬁse'ggkkhg— and its continuencé are.complefely destroyéd.4
They no longer éffect the wise self—cbntfqlled man.. In this ﬁay, Eihhéﬁﬁ'
may bé regarded as the antithesis ofsigm§§£§-.because the afaﬁag&- is né

longer continually bound to his habitual behavior (kamma-) which results
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in frustration, .tension, and disharmony (dukkha-). It is the "noble" way

of life of one in perfect harmony (parama sukha), compared to the "normal"
human condition of disharmony (dukkha-) and bondage (bandha-). And as such,

for Buddhism Eibbéna—-ié the highest goal, the summon bonum, the state of

having transcended the human dilemma of Bondage (i.e., of igndranée and lack

of self-control) by one endowed with insight and self-control.

Notes
1A.2:5f. trans. by Kalupahana, BP, p. 72.

2Accord1ng to Nyanatiloka, Buddhist Dictionary, p. 161, there are ten
fetters, but we are concerned here only with the last five, viz.: (6) craving
for fine-material existence (ripa-raga-), (7) craving for 1mmateria1 exis-
tence (arupa-raga-), (8) conceit (mana ), (9) restlessness (uddhacca-), and -
(10) ignorance (avijja-).

3from A.2:5f.
4P, pp. 72-73.
51bid., p. 73.

6121@., p. 80. The proceeding analysis closely follows Kalupahana's,
BP, pp. 69-88. ’

7BPT, pp. 40-41.
' ’
8Vis.16:66,\trans. by Nyépamoli.

9Accord1ng to Buddhaghosa, Vis.16:18: " (Nirodha 'cessation'): the word
ni denotes absence, and the word radha, a prison. Now the third truth is
void of all- destlnles (by reblrth) “and so-there is no constraint (rodha) of.
suffering here reckoned as the prison of the round of rebirths; or when that
cessation has been arrived at, there is no more constraint of suffering rec-
koned as the prison of the round of rebirths. And being the opposite of
that prison, it is called dukkha-nirddha (cessation of suffering). Or alter-
natively, it is called 'cessation of suffering' because it is a conditipn
for the cessation of sufferlng consisting in non- arlslng.” (trans. by Niana¥
moli)

10¢from Vis.16:64.

llVlmuttl- refers to the freedom from such evils as the asavas (D.3: 68),
viz.: the intoxicant of sensual desires (kamasava-), the intoxicant of be-
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coming (bhavasava-), the intoxicant of ignorance (avijjasava-) of.the four
Noble Truths, and the intoxicant of views (dicthasava-), i.e., speculations
and wrong views),

125 .1:152; S.4:369f; Milp. 270,

-
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