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CHAPTER 6. CAUSAL CONDITION

The Nidana Samyutta (Connected with Causal Condition) of SN and its
Chinese counterpart, Yinyuan Xiangying ([& # fH FE)' of SA, deal mainly
with arising by causal condition (paticca-samuppada #k #2), one of the
fundamental teachings of early Buddhism. The SN version has ninety-three
discourses, and the SA version fifty-seven;? some forty-four discourses are
common to the two versions. For twenty-five of the SA discourses (and their
SN counterparts) the Sanskrit source text (largely complete) is available and
will be referred to in footnotes.* This chapter compares the content of the
Pali and Chinese, regarding both the main topic, arising by causal condition,
and also some subsidiary related topics.

1. Arising by causal condition and dharmas arisen by causal condition

Regarding causal condition, SN 12. 20* and its counterpart SA 296° record
the Buddha as teaching two closely related concepts. The SN version states: ®

I will teach you, bhiksus, arising by causal condition (paticcasamup-
pada) and dharmas (phenomena) arisen by causal condition (paticca-
samuppanne ca dhamme’) .

In the SA version (SA 296) the corresponding terms are: Kk (yinyuan fa
= $k# ¥ yuangi fa) the dharma of arising by causal condition, and ¥k 4 ¥
(yuansheng fa) dharmas arisen by causal condition.® The first of these differs
from the Pali in having a suffixed “dharma” — evidently in the sense of “law”
or “nature”. This is likely to have been added by the translator, because the
Sanskrit agrees with the Pali, giving the two terms as “pratityasamutpadam

1 Skt. Nidana Samyukta.

2 On the discourses and their locations, see Chapter 1, p. 19, and Appendix 1, pp. 244, 248.

3 Chandrabhal TRIPATHI, Fiinfundzwangig Siitras des Nidanasamyukta (Akademie-Verlag,
Berlin, 1962). The twenty-five sttras edited by Tripathi correspond to SA 283-303 and SA
343-346.

4 SN ii, pp. 25-27.

5T 2, p. 84b-c (CSA ii, pp. 34-35). For the Sanskrit version, see Tripathi, Sttra 14, pp. 147-
152.

6 SN ii, p. 25.

7 SN ii, p. 26: paticca-samuppanna dhamma.

8T 2, p. 84b (CSA ii, pp. 34-35). Cf. SA 299: T 2, p. 85b (CSA ii, p. 40); no Pali
counterpart, but see Skt. version, Tripathi, Siitra 17, pp. 164-165.
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. pratityasamutpannams ca dharman” (i.e. “pratityasamutpadah” and
“pratityasamutpanna dharmah”).’
In both versions (SN 12. 20 and SA 296), the Buddha then explains what
these are.
SN 12. 20:%°

What, bhiksus, is arising by causal condition?

- Conditioned by (paccaya) birth (jati) is ageing-and-death (jarama-
ranam). Whether, bhiksus, there be an arising or no arising of
Tathagatas (Buddhas) [in this world], there remains this [fact of]
nature (thita va sa dhatu), this constancy/status of phenomena
(dhammatthitatda), this certainty of phenomena (dhammaniya-
mata), this causal relatedness (idappaccayata). Concerning this the
Tathagata is fully enlightened, he fully understands it. Being fully
enlightened, fully understanding it, he declares it, teaches it, reveals
it, establishes it, makes it clear, explains it in detail, shows it plain,
saying: Look! '

Conditioned by birth, bhiksus, is ageing-and-death;

conditioned by becoming (bhava), bhiksus, is birth;

conditioned by attachment (upadana), bhiksus, is becoming;

conditioned by craving (tanha), bhiksus, is attachment; -

conditioned by feeling (vedana), bhiksus, is craving;

conditioned by contact (phassa), bhiksus, is feeling;

conditioned by the six sense spheres (salayatana), bhiksus, is
contact;

conditioned by name-and-material form (namariipa), bhiksus, are
the six sense spheres;

conditioned by consciousness (vifiiana), bhiksus, is name-and-
material form; .

conditioned by activities (sankhara), bhiksus, is consciousness;

conditioned by ignorance (avijja), bhiksus, are activities. ...

Thus, bhiksus, that which is suchness (tathata), not unsuchness
(avitathata), not otherwise (ananfathata), causal relatedness
(idappaccayata) — This is called arising by causal condition.

9 Tripathi, pp. 147, 149, 164.
10 SN ii, pp. 25-26.
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The corresponding SA 296 is different in expression; for example, it reverses
the sequence, beginning with “conditioned by ignorance are activities”.
However, the message is the same in both versions.!!

The Buddha explains arising by causal condition in terms of the two
notions of (1) causal factors and (2) a natural law of phenomena, as
follows:

(1) In both versions the causal factors of arising by causal condition are
twelve: Conditioned by 1. ignorance are 2. activities, and so on in sequence
to 3. consciousness, 4. name-and-material form, 5. the six sense spheres, 6.
contact, 7. feeling, 8. craving, 9. attachment, 10. becoming, 11. birth, and
12. ageing-and-death. This indicates that arising by causal condition (paticca-
samuppada, [K] &k ¥, #k < 125) is about the causal connections whereby each
of the twelve factors is linked to the next.

(2) A natural law of phenomena in regard to arising by causal condition is
expressed, in each version, in two sections:

11 T 2, p. 84b (CSA i, p. 35).
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(i) Whether Tathagatas (Buddhas) arise in the World or not,

SN12.20 SA 296
there remains this [fact of] nature these phenomena (}t;{5:)" are
(thita va sa dhatu), this constancy of | persistence (& {3), the constancy/
phenomena (dhammatthitata), this status of phenomena (& {1), the

certainty of phenomena (dhamma- nature of phenomena (3 7)."
niyamata), this causal relatedness

(idappaccayata).

that which is suchness (tathata), not | these dharmas are the constancy of
unsuchness (avitathatd), not phenomena (3 {F), the certainty
otherwise (anannathata), causal of phenomena (¥ 7€), suchness of
relatedness (idappaccayata). phenomena (¥ 413 %), no depar-

ture from the true (GG AN BEGN), no
difference from the true GE 1~ &
1), actuality (38 3%), truth (),
reality (&), non-confusion (-~ 8
@).14

(i) Concerning this arising by causal condition the Tathagata is fully
enlightened, and fully understands it; being fully enlightened, fully
understanding it, he declargs it, teaches it, reveals it.

Here, the SA version-lacks the term “idappaccayatd”, and uses words that
have no exact counterparts in the SN. However, the two versions agree that
arising by causal condition is not something made either by the Buddha or by
others. Whether or not a Buddha arises in the world, arising by causal
condition is a natural law of phenomena as they really are; the Buddha only
discovers it and, having seen it fully, reveals it to others.

12 Referring to the causal factors of arising by causal condition.

13 Cf. Tripathi, p. 148: “eveyam dharmata dharmasthitaye dhatu(h)”. SA 299 (no SN
counterpart) has: & # {F “[these phenomena are] the constancy/status of the nature
of phenomena” (T 2, p. 85b; CSA ii, p. 40).

14 Cf. Tripathi, p. 149: “iti yatra dharmatad dharmasthitita dharmaniyamata dharma-
yathatatha avitathatd ananyatha bhutam satyata tattvata yathatatha aviparitata
aviparyastata”.-
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Having explained arising by causal condition, the Buddha, goes on to
explain dharmas arisen by causal condition. According to SN 12. 20 he says:'®

And what, bhiksus, are dharmas arisen by causal condition?

Ageing-and-death is impermanent (aniccam), compounded (sankha-
tam), arisen by causal condition (paticca-samuppannam), having the
nature of destruction (khayadhammam), having the nature of decay
(vayadhammam), having the nature of fading away (viragadham-
mam), having the nature of cessation (nirodhadhammam).

Bhiksus, birth, becoming, attachment, craving, feeling, contact, the
six sense spheres, name-and-material form, consciousness, activities,
ignorance — each of these too is impermanent, compounded, arisen
by causal condition, having the nature of destruction, of decay, of
fading away, of cessation. These, bhiksus, are called dharmas arisen
by causal condition.

The corresponding SA 296 is rather different:'

What are dharmas arisen by causal condition? They are: ignorance,
activities, ... Arising thus according to causal condition (§g & & &2),"
these are called dharmas arisen by causal condition, that is to say:
ignorance, activities, consciousness, name-and-material form, the six
sense spheres, contact, feeling, craving, attachment, becoming, birth,
ageing-sickness-death, [along with] grief, lamentation, pain, distress
and despair. These are called dharmas arisen by causal condition.

Thus, the SA version merely says that dharmas arisen by causal condition are
the twelve factors, while SN 12. 20 adds that each of the twelve is
“impermanent, compounded, arisen by causal condition, having the nature
of destruction, of decay, of fading away, of cessation”. The shared teaching
is, then, that dharmas arisen by causal condition (paticca-samuppanna
dhamma) are the twelve factors themselves.

15 SN ii, p. 26.
16 T 2, p. 84b (CSA i, p. 35).
17 Skt. pratityasamutpadanulomata, Tripathi, p.149.
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Finally, both versions have the Buddha state the effect of fully knowing
arising by causal condition and dharmas arisen by causal condition:

SN 12. 20'®

SA 296"

Now, bhiksus, because the noble
disciple has, by right insight (sam-
mapaiifiaya), well seen (sudittha) as
they really are (yatha-bhiitam) both
arising by causal condition and
dharmas arisen by causal conditions,
it surely never happens that he will
run back to the past, thinking: Did I
indeed exist in time past? Did I
indeed not exist in time past? What
did I indeed exist as in time past?
How did I indeed exist in time past?
From being what did I indeed
become what in time past?

Or that he will run toward the
future, thinking: Shall I indeed exist
in future time? Shall I indeed not
exist in future time? As what shall I
indeed exist in future time? How
shall I indeed exist in future time?
From being what, shall I indeed
become what in future time?

Or that he will now become
uncertain within himself as to the
present time, thinking: Do I indeed
exist? Do I indeed not exist? As what
do I indeed exist? How do I indeed
exist? From where did this being
(i.e. I) come? Where will it go?

18 SN ii, pp. 26-27.

Now, bhiksus, because the much
learned noble disciple has, by right
insight (1F &), well seen (& F)*
both the dharma of arising by causal
condition and dharmas arisen by
causal condition, he will not look
backwards into time past, saying:
Did I exist in time past, or did I not?
What was I in time past? How was |
in time past?

Nor he will look toward to future
time: Shall I exist in future time, or
shall I not? What shall I be? How
shall I be?

Nor does he inwardly hesitate (be
uncertain within himself), thinking:
What is this (i.e. )? Why does it
exist? Who was this in the past?
What will it become in the end?
Where do all these beings come
from? What will they become when
they die?

19 T 2, p. 84b-c (CSAii, p. 35). Cf. Tripathi, pp. 150-151.
20 The Skt. terms are: samyakprajfiaya, sudrsta (Tripathi, p. 150).
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If in a recluse or a brahmin there
arise worldly views (FL{&8 &),
namely view connected with self
(F R FT#), view connected with a
being (5% 4 R ATH8), view connec-
ted with a soul/life (245 RATE),
view connected with auspicious
rituals and ceremonies (B35 & B
R ATE),* then these are com-
pletely cut off, completely known;
they are cut off at the root, like the
cut-off stump of a palm-tree, never
to arise again in the future.

Thus, the SA version in the first three sections states almost the same as the
SN version, but then continues into a fourth section. It is possible that this
extra section in SA 296 represents a later addition. What the two versions
say in common is that one who has fully known both arising by causal
condition and dharmas arisen by causal condition is no longer assailed by
doubts about his existence in the three times (past, future, and present).

In summary, the versions agree regarding the identity of arising by causal
condition and of dharmas (or phenomena) arisen by causal condition.
Although there are some unshared components, the two versions show no
evidence of significant sectarian divergence.

2. The summary formula

The teaching of arising by causal condition is frequently presented in the
following short formula:

This existing, that comes to exist
(imasmim sati idam hoti);

From the arising of this, that arises
(imassuppada idam uppajjati);

21 The Skt. terms are: prthalloke drstigatani, atmavada-pratisamyuktani, sattvavada-
pratisamyuktani, jivavada-pratisamyuktani, kotithalamangalavada-pratisamyuktani
(Tripathi, p. 151).
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This not existing, that does not come to exist
(imasmim asati idam na hoti);

From the ceasing of this, that ceases

(imassa nirodha idam nirujjhati).

This four-sentence formula appears in SN 12. 21, 37, 41, 49-50, 61-62.*
The SA contains a similar statement; it is found in SA 293, 296-302, 349-
350, 358, 369.2 Most of these discourses state the summary formula
alongside the account with twelve factors. However, the appearance of the.
summary formula is inconsistent in the two versions, as represented in the
above-mentioned discourses. Whereas all of the SN discourses named give
all four sentences, only one of the SA discourses, SA 358 (no SN
counterpart), gives all four: “ItH #IKH, AR B A ... bt FE A E, It
I 3% the others give only the first two sentences: “H 2 2S5 FH,
SEEWRER™ or ILHEWHE, LR

3. The manner of knowing the teaching of arising by causal condition

The manner in which the teaching of arising by causal condition is to be
known is the subject of SN 12. 68 and its counterpart SA 351.*” These two
versions tell of certain bhiksus who say®® that “apart from belief, apart from
inclination, apart from hearsay, apart from manner of argument, and apart
from favour in speculation”,* they know and see the arising and the ceasing
of each of the (twelve) factors of arising by causal condition. Thus, the two
versions of this discourse affirm that arising by causal condition is to be
accepted and abided by only after observation and analysis, and not on the
basis of mere tradition, faith, appearance, rumoutr, supposition, or inference.

22 SN i, pp. 28, 65, 70, 78-79, 95-96.

23 T 2, pp. 83c, 84b-86b, 98b, 100a, 101b-c (CSA ii, pp. 25, 35-43, 68-69, 77, 84). The only
counterparts here are SA 350 = SN 12. 49-50.

24 T 2, p. 100a (CSAii, p. 77).

25 SA 293 (no SN counterpart): T 2, p. 83c (CSA ii, p. 25).

26 SA 296-302 (counterparts of SN 12. 20, 35-36, 1-2, 46, 15, 17), SA 349 (no SN
counterpart), SA 350 (counterpart of SN 12. 49-50), SA 369 (no SN counterpart): T 2,
Pp- 84b-86b, 98b, 101b-c (CSAii, pp. 35-43, 68-69, 84).

27 SN i, pp. 115-117; T 2, p. 98¢ (CSA ii, pp. 70-71).

28 In SN Musila and Narada speak to Savittha, whereas in SA Musila (5 ff #) and Savistha
(3 5 P. Savittha) speak to Narada (BFZ&[FE ])-

29 afifiatra saddhaya & {5, affatra ruciya & 4K, afifiatra anussava £ [, afifiatra akara-
parivitakka £ 1728 4§, and afifiatra ditthi-nijjhana-khantiya & & 22§ 7=.
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On the other hand, in SN 12. 22 and its counterpart SA 348 the Buddha.
encourages bhiksus to have confidence in his teaching of arz.smg by causal

condition thus:

SN 12. 22%°

SA 348°%

The Tathagata, bhiksus, endowed
with the ten powers (bala) and four
confidences (vesarajja), knows the
Place of the Bull; in assemblies he
roars the Lion’s Roar; he turns the
Noble Wheel, [saying]:

Such is material form, its arising, its
ceasing; such is feeling, its arising, its
ceasing;.such is perception, its aris-
ing, its ceasing; such are activities,
their arising, their ceasing; such is
consciousness, its arising, its ceasing.

Thus: This existing, that comes to
exist; ... From the ceasing of this,
that ceases.

That is to say, conditioned by
ignorance are activities; conditioned
by activities is consciousness, and so
on. Such is the arising of this whole
mass of suffering. But from the utter
fading away and cessation of ignor-
ance activities cease; from the
ceasing of activities consciousness
ceases, and so on. Such is the ceas-
ing of this whole mass of suffering.*

30 Cf. also SN 12. 21. SN ii, pp. 27-29.

The Tathagata endowed with the
ten powers () and four confidences
(£ &), knows the place of former
Buddhas; he turns the Noble Wheel,
in assemblies he roars the Lion’s
Roar, saying:

This existing, that comes to exist;
from the arising of this, that arises.

That is to say, conditioned by
ignorance are activities, and so on.
Such is the arising of this whole
mass of suffering; such is the ceas-
ing of this whole mass of suffering.

31 Cf. also SA 349. T 2, p. 98a-b (CSA ii, pp. 65-68).

32 SN ii, pp. 27-28.
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Thus, bhiksus, you must train Thus, bhiksus, you must discern
yourselves. Discerning your own your own good (H FI)), another’s
good (attattham), discerning good (b F]), both your own good
another’s good (parattham), or and another’s good (Bt {E %)), and

discerning both your own good and | train yourselves vigilantly.
another’s good (ubhayattham), you
should strive with vigilance.*

The two versions indicate that arising by causal condition is experienced
and taught by the Buddha, who is endowed with the ten powers and the four
confidences,* knows the best, and turns the Noble Wheel. They also indicate
that the teaching is “good” for people by urging that bhiksus, discerning the
good of themselves, of others, or of both themselves and others, train
themselves vigilantly. Thus, both versions encourage bhiksus to have
confidence in the teacher (the Buddha) as a model, and to follow his
teaching for the good of all.

There exists a significant difference between the two versions (SN 12. 22
= SA 348). With respect to arising by causal condition, the SN version has
material form, feeling, perception, activities, and consciousness (i.e. the five
aggregates), together with the twelve factors of the series in both arising
and ceasing modes. This indicates a connection between the five aggregates
and the twelve factors, though the nature of the relationship is not
explained in the text. The SA version, however, speaks only of the twelve
factors. The presence of the extra passage in SN raises questions regarding
its antiquity. .

This section has shown that SN and SA agree in stating that arising by
causal condition is to be accepted not merely on the basis of faith, tradition,
etc, and that it should be put into practice vigilantly for the good of all
people, following the example of the Buddha himself.

4. Teaching of arising by causal condition and analysis of the twelve factors
SN 12. 1-2 record the Buddha’s teaching (desana) on arising by causal

condition (paticca-samuppada), and SN 12. 2 includes also an analysis
(vibhanga) of it.>* These two discourses together have a single SA

33 SN i, p. 29.
34 Neither version explains them.
35 SNii, pp. 1-4.
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counterpart, SA 298,% which likewise records both teaching and analysis (&

ah Fan). Y
4.1. The teaching (desana)

In SN 12. 1 the Buddha’s teaching on arising by causal condltlon is presented
as follows:

Conditioned by ignorance, bhiksus, are activities; conditioned by
activities is consciousness [and so on down to] conditioned by birth
arise ageing-and-death, along with grief, lamentation, pain, distress
and despair (jaramaranam = soka-parideva-dukkha-domanass-
upayasa). Such is the arising (samudayo) of this whole mass of
suffering.

But by the complete fading away and ceasing (asesaviraganirodha)
of ignorance, comes the ceasing of activities; by the ceasing of
activities, comes the ceasing of consciousness ... of ageing-and-death,
along with grief, lamentation, pain, distress and despair. Such is the
ceasing (nirodho) of this entire mass of suffering.

Thus, in SN 12. 1 the teaching on paticca-samuppada or arising by causal
condition entails presenting the formula not only in its arising (samudaya)
mode but also in its ceasing (nirodha) mode.

SA 298 (the counterpart of SN 12. 1-2) gives the formula only in the
arising mode.*® Linguistically, the term paticca-samuppada, arising by causal
condition, signifies only arising (we do not find a corresponding term
“paticca-nirodha” ceasing by causal condition). However, it is found that in
both SN and SA a teaching on arising by causal condition often discusses the
ceasing mode also (e.g. SA 299 includes both the arising and ceasing
modes).* Implied is that since arising is according to causal condition, so
ceasing is in principle also according to causal condition.

36 T 2, p. 85a-b (CSA ii, pp. 38-39). Cf. Tripathi, Satra 16, pp. 157-164. Another
counterpart is EA 49. 5: T 2, p. 797b-c.

37 The Péli terms desana and vibhangam appear in the uddana (SN ii, p. 11) and as the
verbs desissami and vibhgjissami (p. 2). The Skt. has: “4difi ca desayisye vibhangafi ca”-
(Tripathi, p. 157).

38 T 2, p. 85a (CSAii, p. 38): ki ¥k ¥ % (Skt. prat1yasamutpadasyad1h) cf. Tripathi, pp.
157-158. .

39 T 2, p. 85b-c (CSA ii, p. 40), no SN counterpart. Cf. Tripathi, Satra 17, pp. 164-165.
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4.2. The analysis (vibhanga)

In SN 12. 2 and in SA 298 (counterpart of SN 12. 1-2), the Buddha explains
each of the twelve factors in turn. .

In SN 12. 2 the explanations begin with ageing-and-death and go back to
ignorance; in SA 298 they proceed in the forward sequence, from ignorance
to ageing-and-death. For convenience, in the following factor-by-factor
comparison of the two versions the forward sequence is adopted.

Ignorance (avijja ff B3)*
The SN version (SN 12. 2) explains the first factor, ignorance, as follows:*

What, bhiksus, is ignorance? It is, bhiksus, no knowledge (or no
insight, afifanam) regarding suffering (dukkhe), regarding the
arising of suffering (dukkhasamudaye), the ceasing of suffering
(dukkhanirodhe), the path leading to the ceasing of suffering
(dukkhanirodhagaminiya patipadaya).

The SA version (SA 298) is more extensive:*

What is ignorance? It is no knowledge (-~ HD* regarding past time,
no knowledge regarding future time, no knowledge regarding both
past and future time; no knowledge regarding the internal, ... the
external, ... both the internal and the external; no knowledge
regarding karma (action), ... result, ... both karma and result; no
knowledge regarding the Buddha, ... the Dharma, ... the Samgha; no
knowledge regarding suffering (&), ... arising (&), ... ceasing
(&), ... the path (3#);* no knowledge regarding causes, ... dharmas
(phenomena) arisen from causes; no knowledge regarding morally
good and bad, ... guilty and not guilty, ... learning and not learning,
... inferior and superior, ... impurity and purity; analysis of arising by
causal conditions* —~ no knowledge of all these; no awareness of the

40 Skt. avidya. -

41 SN ii, p. 4.

42 T 2, p. 85a (CSA ii, pp. 38-39). Cf. Tripathi, pp. 158-159.

43 Skt. ajfianam (Tripathi, p. 158).

44 Skt. duhkhe ajifianam samudaye nirodhe marge ajfianam (p. 158).

45 The Skt. has: “pratibhaga-pratityasamutpannesu dharmesv ajiianam”, no knowledge
regarding analysing dharmas (phenomena) arisen by conditions (p. 158).
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six contact-spheres as they really are; with regard to this and that no
knowledge (7~ &), no vision (8 &),* no full understanding (£ 4
R4F),Y darkness, delusion, nescience: this is called ignorance.

Here the only item common to the two versions is no knowledge
regarding suffering, its arising, its ceasing, and the path. This suggests that
the extra material contained in the SA version may be later elaboration.*

Activities (sankhara{7)*

Both versions® state in common that activities are these three: activity of
body, speech, and mind (kayasankhara, vacisankhara, cittasankhara & 17,
017, &

Consciousness (vififidnam %)

The two versions® agree here in explaining vififidna as the following six
classes or groups of consciousness (cha vifinanakaya 75 3% &):>

eye-consciousness (cakkhu-vifiianam iR %)
ear-consciousness (sota-vifiianam H &%)
nose-consciousness (ghana-viiiianam £ &)
tongue-consciousness (jivha-viiiianam & &%)

~~~~~

mind-consciousness (mano-vififianam £ %)
Name-and-material form (namartpam 44 t5)

Here the two traditions exhibit some differences.”® They agree in equating
material form (riipa &) with the four great elements (cattaro mahabhuta)

46 Skt. adarsanam (p. 159).

47 Skt. anabhisamayas (p. 159).

48 The corresponding EA 49. 5: T 2, p. 797b has the same account of ignorance as SN 12. 2.
49 Skt. samskarah.

50 SNii, p. 4; T 2, p. 85a (CSA ii, p. 39). Cf. Tripathi, p. 159.

51 Skt. kayasamskaro vaksamskaro manahsamskarah.

52 Skt. vijfiznam. |

53 SNii, p. 4; T 2, p. 85a (CSA ii, p. 39). Cf. Tripathi, p. 159.

54 Skt. sad vijianakayah.

55 SNii, pp. 3-4. T 2, p. 85b-c (CSA ii, p. 39); cf. Tripathi, pp. 159-160.
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and material form derived from the four great elements (catunnam
mahabhiitinam upadaya ripam).®® However, they differ regarding the
composition of name (nama #4).

SN 12. 2 states that name is feeling (vedana), perception (safifia),
volition (cetana), contact (phassa), and attention (manasikara); SA 298
states that name is the four non-material aggregates (Y4 £ & [£),% namely
the aggregates of feeling (3% [&), perception (8 k&), activities ({T &), and
consciousness (G% f£).® The two explanations of nama are therefore as
shown:

SN SA
feeling (vedana) feeling (5%)
perception (safifia) ————— | perception (3§)
volition (cetand) activities (7)
contact (phassa) consciousness (3%)
attention (manasikara)

In these two sets the first and second items are identical. The third items,
volition (cetand — SN) and activities (sankhara — SA), are demonstrably
equivalent (see Chapter 2, p. 28). The item contact (phassa) in the SN set is
arguably redundant, because, as seen in Chapters 2 and 3, “contact” is a
term for the “coming together” of three other items: the sense-faculties,
external objects, and consciousness (vifiiana %), and conditioned by this
contact arise feeling, perception, and activities (volition). Deleting contact
from the list leaves attention (SN) and consciousness (SA). It is possible that
consciousness the fifth of the five aggregates, is actually identical with
attention (manasikara). However, on the evidence available this must
remain only a suggestion.

Thus, although the two versions appear to disagree regarding the
components of nama in the item nama-riipa, it is possible that the difference
is only one of terminology.*’

56 M4 A, M AR & (Skt. catvari mahabhiitani, catvari mahabhiitany upadaya ripam).
In the Skt. the question is asked thus: riipaskandhah katarat? (p. 160) In SN 12. 2 and
SA 298 it refers only to ripa, .

57 Skt. catvaro ‘rupinah skandhah.

58 Skt. vedanaskandhah samjfidskandhah samskaraskandho vijidnaskandhah.

59 The other counterpart, EA 49. 5: T 2, p. 797b-c, gives the contents of nama as: J&,

& B B (=%, 18, 1T, &, fE), which agrees with SN 12. 2.
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The six sense spheres (salayatanam SR
The two versions agree that the six sense spheres are the following:®!

sense sphere of eye (cakkhayatanam fR A §Z)
sense sphere of ear (sotayatanam B A7)
sense sphere of nose (ghanayatanam £ A jZ)
sense sphere of tongue (jivhayatanam & A &)
sense sphere of body (kdyayatanam 5 A j&)
sense sphere of mind (manayatanam & _A &)

For “six sense spheres” (75 A &) SA 298 also uses the term, “six internal

sense spheres” (75 A 5).62
Contact (phasso )%

Here also there is full agreement. In both versions the six classes of contact
(cha phassakaya 7~ fi £)% are: eye-contact, ear-, nose-, tongue-, body-, and
mind-contact  (cakkhu-samphasso, sota-, ghana-, jivha-, kaya-, mano-

samphasso; B i, B, &, &, &, B#).“

Feeling (vedana %)
SN 12. 2 explains vedana as the six classes of feeling (cha vedanikaya):®®

feeling that is born of eye-contact (cakkhu-samphassaja vedana)
feeling that is born of ear-contact (sota-samphassaja vedana)
feeling that is born of nose-contact (ghana-samphassaja vedana)
feeling that is born of tongue-contact (jivha-samphassaja vedana)
feeling that is born of body-contact (kaya-samphassaja vedana)
feeling that is born of mind-contact (mano-samphassaja vedana)

However, SA 298 explains it as the three feelings (= 5%):%

60 Skt. sadayatanam.

61 SN ii, p. 3; T 2, p. 85b (CSA ii, p. 39). Cf. Tripathi, p. 160
62 Skt. sad adhyatmlkany ayatanani.

63 Skt. sparsah.

64 Skt. sat sparéakayah.

65 SNii, p. 3; T 2, p. 85b (CSA ii, p. 39). Cf. Tripathi, p. 160.
66 SN ii, p. 3.
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unpleasant feeling (%)
pleasant feeling (%% 3%)
neither-unpleasant-nor-pleasant feeling (4~ 3 A~ 4% %)

The two versions appear to differ here. However, as shown in Chapter 4,
both traditions say elsewhere that the three feelings exist in each of the six
classes of feeling.®® That is, the three and the six represent two different
ways of analysing the same phenomenon. The two different explanations
signify a difference in emphasis rather than in substance.

Craving (tanha &)”°
SN 12. 2 lists six classes of craving (cha tanhakaya):”*

craving for visible things (rupa-tanha)

craving for sounds (sadda-tanha)

craving for odours (gandha-tanha)

craving for tastes (rasa-tanha)

craving for tangible things (photthabba-tanha)
craving for mental objects (ideas) (dhamma-tanha)

The corresponding SA 298 specifies craving as being of the following three
types (= 5):"

craving for sensuality (8% &)
craving for material form (&%)
craving for non-materiality (£ &)

The six classes of craving specified in SN 12. 2 (above) do appear
elsewhere in SA;”? we fmd the term liu ai- shen Gs & &) “the six
classes/groups of craving”, explained as:

67 Similarly the Skt.: tisro vedanah.

68 T 2, p. 85b (CSA ii, p. 39). Cf. Tripathi, p. 161, which puts sukha vedana (pleasant
feeling) before duhkha (unpleasant).

69 The other counterpart, EA 49. 5: T 2, p. 797c, gives the same account of feeling as SA
298.

70 Skt. trsna.

71 SN i, p. 3.

72 T 2, p. 85c (CSA ii, p. 39). Cf. Tripathi, p. 161: tisras trsnah, kdmatrsna, ripatrsna,
arupyatrsna.
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craving that is born of eye-contact (fR i &£ &)
craving that is born of ear-contact (5 & 4 &)
craving that is born of nose-contact (& ffy 4 &)
craving that is born of tongue-contact (7 & 4 &)
craving that is born of body-contact (& &4 &)
craving that is born of mind-contact (Z fify 4 &)

This appears identical in signification with the explanation given in SN 12. 2
(above).™

On the other hand, the three cravmgs (= &) specified in SA 298
(above)” are not found anywhere in SN.”® Thus, only the teaching of the six
classes of craving is shared between SN and SA. The three cravings named in
SA 298 possibly represent a relatively late development.

Again, as noted in Chapter 2, craving is also explained elsewhere in SN as
the following three:

craving for sensuality (kama-tanha),
craving for existence (bhava-tanha), .
craving for non-existence (vibhava-tanha).””

However, these three are not found in SA.” So this three-fold classification
of craving in SN is also possibly a later development.

73 E.g. in Liu-ruchu Xiangying (75 A B THME), SA 276, 304, 330: T 2, pp. 74c, 86-7a, 92a-b
(CSA i, pp. 363, 383-384, 410), and in Ru-jie-yin Xiangying (A R HH &), SA 892: T 2,
p. 224c (CSA iii, p. 553). Cf. also MA: T 1, p. 562c and DA: T 1, p. 51c.

74 Cf. SN 18. 8 and 18: SN ii, pp. 248, 251; DN 33-34: DN iii, pp. 244, 280; DN 15, 22: DN
i, pp. 58, 308, 310.

75 The three cravings in SA 298 are also found in SA 373, 895: T 2, pp. 102¢, 225a (CSA ii,
p. 93; iii, p. 555). Outside SA they are found in MA 29, 114: T 1, pp. 463a, 603a, and T
No. 12: T 1, p. 227c.

76 They do make a unique appearance in DN 33: DN iii, p. 216, as tisso tanha: kama-tanha,
ripa-tanha, artipa-tanha”. According to G. C. PANDE’s historical stratification, DN 33 is
“undoubtedly very late” (Studies in the Origins of Buddhism, 1957; Motilal Banarsidass,
Delhi, 1995, p. 113).

77 See p. 39. See also SN 22. 22, 31: SN iii, pp. 26, 32; SN 38. 10: SN iv, p. 257; SN 56. 11,
13, 14: SN'v, pp. 421, 425-426. Cf. DA 9-11, 13: T 1, pp. 50a, 53a, 57c¢, 60c.

78 They are found in EA 49. 5: T 2, p. 797c, the other Chinese counterpart of SN 12. 2 and
SA 298 (see note 36, p. 160, above). Another variant appears in T No. 14, MA 97, and T
No. 52: T 1, pp. 243a, 579b, 845a, which states that craving is of two kinds: craving for
sensuality and craving for existence.



Teaching (desana) & Analysis (vibhanga) 167

To reiterate, altogether three definitions of craving are found in SN and
SA: B

1. Six classes of craving: craving for the six senses
2. Craving for sensuality, for material form, and for non-materiality
3. Craving for sensuality, for existence, and for non-existence

Only the first definition (six classes) is common to SN and SA. This suggests
that the second and third are sectarian doctrines, developed later than the
first. It implies that in early Buddhism craving possibly meant simply
“craving for the six sense objects”, which is compatible with the teaching
that a bhiksu should avoid craving by mindfully “guarding” the six sense
doors (see Chapter 3, pp. 97-103). .

Attachment (upadanam EY)
The SN version states:”

There are four attachments (cattari upadanani): attachment to
sensuality (kamupadanam), attachment to view (ditthupadanam),
attachment to rule-and-vow (silabbatupddanam), attachment to self-
theory (attavadupadanam). This is called attachment.

The SA version agrees, except that in place of “attachment to self-theory” it
has simply “attachment to self” (¥ EY).*® Self-theory (P. attavada)®! and self
(F)®* are not the same thing, but when they are united with the term
“attachment”, the difference becomes less significant.®

Becoming (bhavo )

The explanation of becoming is the same in the two versions. There are three
becomings (tayo bhava = 1§):%

79 SN i, p. 3.

80 T 2, p. 85b (CSAii, p. 39); cf. Tripathi, p. 161: atmopadanam. The others are given as:
ArEY, B EY, #%HY (kamopadanam, drstyupadanam, $ilavratopadanam).

81 Skt. atmavada.

82 Skt. atman, P. attan.

83 The other counterpart EA 49. 5: T 2, p. 797c agrees with SA 298.

84 SN ii, p. 3; T 2, p. 85b (CSAii, p. 39). Cf. Tripathi, p. 162: trayo bhavah.
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becoming in sensuality (kAma-bhavo X&)
becoming in materiality (ripa-bhavo t&5)
becoming in non-materiality (arpa-bhavo £ f5%5)*
Birth (jati &)

In SN 12. 2 birth is explained thus:®

That which, of these and those beings (sattanam) in this and that
group of beings (sattanikaye), is birth (jati), origin (safijati), coming
to be (okkanti), becoming (abhinibbatti), appearance of aggregates
(khandhanam patubhavo), acquiring of sense spheres/faculties
(ayatananam patilabho): this is called birth.

The counterpart, SA 298 adds two more items: acquiring dhatus (Jf),
and acquiring life-faculty (g5 18).%

Ageing-and-death (jaramaranam % t)

SN 12. 2 states:®®

That which, of these and those sentient beings in this and that group,
is decay, decrepitude, breaking up, greying of hair, wrinkling of skin,

‘shrinking of life-span, over-ripening of faculties. This is called

ageing.

That which, of these and those sentient beings from this and that
group, is passing away, breaking up, disappearance, dying, death,
the end of life-time, breaking up of aggregates, discarding of the
carcass. This is called death.

The corresponding SA 298 has almost the same, though with a few more
descriptive terms.®

85 Skt. kamabhavo riipabhava aripyabhavah (p. 162).

86 SN ii, p. 3. _

87 T 2, p. 85b (CSA i, p. 39). Cf. Tripathi, p. 162: dhatupratildbha ... jivitendriyasya
88 SNii, pp. 2-3. |
89 T 2, p. 85b (CSA ii, p. 39). Cf. Tripathi, pp. 162-163.
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This completes the analysis (vibhafga) section of the discourses in
question. Whereas the teaching (desand) section deals with the causal
connections, the analysis deals with the individual items that are so
connected. Thus, one can regard the teaching as dealing with arising by
causal condition (paticca-samuppada), and the analysis as dealing with
causally arisen phenomena (paticca-samuppanna dhamma).

5. Different numbers of factors of arising by causal condition

In the discourses cited above, arising by causal condition is presented as
having twelve factors. This is the number of factors most commonly
mentioned. However, the doctrine is also presented with other numbers of
factors, ranging from eleven down to just two. This section will investigate
these different accounts.

5.1. Usual or full sequence

In both versions, discourses that list twelve factors are far more frequent
than ones listing other numbers of factors, and they are widely distributed.”
Clearly, for the teaching of arising by causal condition, the form with twelve
factors is the representative formulation. It can therefore justifiably be
called the “usual” or “full” sequence.

5.2. Beginning from activities .

The series has eleven factors when it runs from activities (sankhara) to the
end. For this account of the teaching two sets of examples will be presented
“here.

(1) The Nidana Samyutta of SN contains a group of three consecutive
discourses, SN 12. 38-40, which have nearly identical structure, and whose
SA counterparts, SA 359-361, are also consecutive and match closely.

SN 12. 39 and its counterpart, SA 360, report the Buddha as saying:®*

90 The following are just a few examples: SN 12. 1-2: SN ii, pp. 1-4, and their counterpart
SA 298: T 2, p. 85a-b (CSA ii, pp. 38-39); SN 12. 20: SN ii, pp. 25-26, and its
counterpart SA 296 (cf. SA 299): T 2, pp. 84b, 85b (CSA ii, pp. 35, 40); SN 12. 15: SN
ii, p. 17, and its counterpart SA 301: T 2, pp. 85¢c-86a (CSA ii, p. 41); SN 12. 16: SN ii,
p. 18, and its counterparts SA 363-365: T 2, pp. 100c-101a (CSA ii, pp. 80-81).

91 SNii, p. 66. T 2, p. 100b (CSA ii, p. 78).
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SN SA
That which one wills (ceteti), If one wills (& &), if one intends to
bhiksus, and that which one do (7%8), then there is carrying out
intends to do (pakappeti), and that | ({#), a basis for the persistence of
which one carries out (anuseti) — consciousness (% 1).

this becomes an object (Aramma-
nam) for the persistence of
consciousness (vififidnassa thitiya).
The object being there, there
comes to be a ground of conscious-
ness.

Consciousness being grounded and | Because there is a basis for the
growing, there comes to be the persistence of consciousness, there is
appearance (avakkhanti) of name- | entry (A) of name-and-material form;
and-material form. Conditioned by | because of the entry of name-and-
name-and-material form are the six | material form, there are, in the

sense spheres; conditioned by the future, birth, ageing-sickness-and-

six sense spheres is contact; ... Such | death, along with grief, lamentation,
is the arising of this whole mass of | pain, distress and despair. Such is the
suffering. arising of the whole mass of
suffering.

Both versions of the discourse then go into the ceasing mode: “If one does
not will ... there is no object (or no basis) for the persistence of consciousness
... such is the ceasing ...”. Here the SA version says almost the same as the
SN, except that it goes directly from name-and-material form to birth,
ageing-sickness-and-death.

The verb ceteti (he wills) corresponds to the noun cetana (volition),
which is another term for samkhara (activities).”” The two verbs following
ceteti, i.e. pakappeti (he intends to do) and anuseti (he carries out), are
similar to it in meaning. Thus, these three verbs all have to do with volition
(cetand) or activities (samkhara). Accordingly, this sutra is stating, in effect,
that conditioned by activities (volition), there comes to be a ground or an
object for the function of consciousness; then, conditioned by consciousness is
name-and-material form; and so on through the rest of the series.

~

92 See Chapter 2, p. 28.
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Like SN 12. 39, above, SN 12. 38 and 40 also state that what one wills
etc. becomes an object for the persistence of consciousness, and a ground of
consciousness.” Then, SN 12. 38 continues:**

Consciousness being grounded and growing, there is in the future the
becoming of rebirth (punabbhavabhinibbatti). The becoming of rebirth
in the future being there, there arise in the future ageing-and-death,
grief, lamentation, pain, distress, and despair. Such is the arising of
this whole mass of suffering. '

The corresponding SA 359 has the same content.”
In the corresponding position SN 12. 40 says:”®

Consciousness being grounded and growing, there comes to be a
bending (nati). From there being a bending, there is coming-and-
going (agatigati). From there being coming-and-going, there is
decease-and-rebirth (cutiipapato). There being decease-and-rebirth,
there arise in the future birth, ageing-and-death, grief, lamentation,
pain, distress, and despair. Such is the arising of this whole mass of
suffering.

In this case the SA version (SA 361) has “name-and-material form” in place
of “a bending”.””

These texts, in both SN and SA versions, present a sequence from
activities (as volition) to consciousness; from consciousness to the becoming of
rebirth or a bending, coming-and-going (rebirth-and-redeath?), and decease-
and-rebirth; and thus to birth, ageing-and-death and the whole mass of
suffering. Despite the variant terminology, they present the factors from .
activities to ageing-and-death in the usual sequence.

Having presented the sequence in arising mode, both versions of the
three discourses also give it in ceasing mode with the same factors. For
example, SN 12. 39 and SA 360 state in common: “If then, bhiksus, one

neither wills, nor intends to do, nor carries out (yato ca kho bhikkhave no

93 SN ii, pp. 65, 67.

94 SN ii, p. 65.

95 T 2, p. 100a (CSA ii, p. 78).
96 SN ii, p. 67.

97 T 2, p. 100b (CSA ii, p. 79).
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ceteti no ca pakappeti no ca anuseti)”, then the rest of the factors cease.”
However, there is a minor disagreement here. For instance, SN 12. 39 says:
“if bhiksus, one does not will, or intend to do, but yet one carries out (no
ce bhikkhave ceteti no ca pakappeti atha ce anuseti)”, then this too results in
the arising of the rest of the factors.”” This statement is not in the
counterpart SA 360. A similar discrepancy exists between SN 12. 38, 40 and
their counterparts SA 359, 361.' It is therefore possible that the unshared
statements were added in the Pali tradition.

(2) SN 12. 84 and its counterpart SA 367 (cf. SA 368) state the
connection between concentrative practice (yoga) and knowing-seeing the
eleven factors (from activities to the end) as they really are. SN 12. 84
says:*!

By him who does not know (ajanata), who does not see (apassata)
ageing-and-death as they really are (yathabhitam), bhiksus,
concentrative practice (yogo) must be done (karaniyo) for knowledge
(fianaya) about ageing-and-death as they really are; by him also who
does not know, who does not see as it really is the arising of ageing-
and-death, the ceasing of ageing-and-death, the way leading to the
ceasing of ageing-and-death. Birth, becoming, attachment, craving,
feeling, contact, the six sense spheres, name-and-material form,
consciousness, activities are also thus.

The corresponding SA 367 says almost the same. The expression,
“concentrative practice should be done (yogo karaniyo)” of SN 12. 84, is
represented in SA 367 by “he should energetically practise concentrative
meditation, for internally calming his mind” (¥ 5@, EEZH#H B, AN E
/»). This is in order to manifest as they really are (41 E g ¥7) the eleven
factors, the arising, the ceasing, and the way leading to the ceasing of the
eleven factors. But this text adds that “manifesting as they really are, these

98 SN ii, p. 66; T 2, p. 100b (CSA ii, p. 78). Similarly, SN 12. 38, 40 (SN ii, pp. 65, 67)
and SA 359, 361 (T 2, p. 100a-b; CSA ii, pp. 78-79).

99 SN ii, p. 66. Similarly, SN 12. 38 and 40 (SN ii, pp. 65, 67).

100 T 2, p. 100a-b (CSA ii, pp. 78-79).

101 SNii, pp. 130-131. The topic and content of this text are the connection between yoga
and knowing-seeing. Different topics, such as the teacher (sattha), training (sikkha),
with otherwise the same content as SN 12. 84 are found in SN 12. 82-83, 85-93: SN ii.
pp. 130-132, which however lack SA counterparts.
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dharmas (the eleven factors) are -impermanent, compounded, and
accompanied by influxes” GEEEE, B 5, R, MNEHIR).*

Similarly, SA 368 says “he should practise immeasurable samadhi (& &
i B = 2 ), mindfully concentrated”, in order to reveal the eleven factors
as they really are. But this discourse has no SN counterpart.'®

Thus, for the aim of knowing-and-seeing (or manifesting) the eleven
factors as they really are, the practice of concentration is necessary. This
teaching is common to SN and SA.

To conclude, despite some minor differences between the two versions,
two main common teachings are: (1) volition (activities) produces an object
as ground for consciousness, which then leads on to the other factors in
sequence; (2) the teaching of the eleven factors is connected with the notion
of “fully knowing-and-seeing”, which can be considered as the ceasing of the
twelve factors (fully knowing-and-seeing means the cessation of ignorance).

There are also other discourses on fully knowing the eleven factors
beginning with activities.'® This indicates that fully knowing these eleven
factors is a common teaching in SN and SA.

5.3. Beginning from consciousness

Statements that the series runs from consciousness (vififiana) to the end are
found in SN 12. 59 and its counterpart SA 284:'®

SN SA
Bhiksus, in him who abides seeing In one who abides grasping at the
the flavour (assadanupassino) in flavour (B Z&) in attaching dharmas
enfettering dharmas/phenomena (A Fr BX#), whose mind longs for
(sannojaniyesu dhammesu), there and attaches to them, his mind (.(»)
comes the appearance (avakkanti) chases after (ER Et13E &) name-and-
of consciousness. Conditioned by material form.'® Conditioned by

102 T 2, p. 101b (CSA i, p. 83).

103 T 2, p. 101b (CSA i, p. 83).

104 SN 12. 29-30: SN ii, pp. 45-46 (no SA counterpart). SN 12. 33-34: SN ii, pp. 56-60 and
their counterparts SA 356-357: T 2, pp. 99¢-100a (CSA ii, pp. 75-76). SA 362: T 2, p.
100b (CSA ii, p. 80) (no SN counterpart). SA 355: T 2, p. 99¢ (CSA ii, p. 75), whose
counterpart SN 12. 28: SN ii, pp. 43-45 is about knowing the twelve factors.

105 SNii, p. 91. T 2, p. 79b-c (CSA ii, p. 6); cf. fragmentary Skt. version, Tripathi, Siitra 2,
pp. 86-89.

106 Cf. Skt.: harakam vijianam bhavati namariipe (there is a bringing, by consciousness, of
name-and-material form) (pp. 87, 88).
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consciousness is name-and-material
form; ... Thus is the arising of this
entire mass of suffering. ...

Bhiksus, in him who abides seeing
the danger (adinavanupassino) in
enfettering dharmas, there comes

not the appearance of consciousness.

From the ceasing of consciousness,
name-and-material form ceases; ...
Thus is the ceasing of this entire
mass of suffering.

name-and-material form are the six
sense spheres; ... Thus is the arising
of this entire mass of suffering. ...

In one who abides seeing imperma-
nence in attaching dharmas, seeing
arising-and-ceasing, seeing fading
away of desire, seeing cessation, see-
ing relinquishment (385 8, 4
5, maKE, WE, BRRED, the mind

is without longing, without attach-
ment, consciousness (3%) does not

chase after name-and-material form,;
name-and-material form then
ceases. From the ceasing of name-
and-material form, the six sense
spheres cease; ... Thus is the ceasing
of this entire mass of suffering.

Here, mind (:(») and consciousness (3%) in the SA version are clearly
synonymous.'” Both versions agree in attributing the arising sequence to
seeing/grasping at the flavour in phenomena. The term flavour (assada Bf) is
elsewhere explained in both traditions as “ease-and-joy” (sukham
somanassam).'® The SN version (SN 12. 59) says that this seeing results in
the appearance (or descent, avakkanti) of consciousness, which then
conditions name-and-material form, and so on. The SA version (SA 284),
however, says that in one so seeing the mind or consciousness chases after
name-and-material form, which in turn conditions the six sense spheres, and
SO on.

In the ceasing mode, the SN version says that the appearance of
consciousness (along with the rest of the sequence) is prevented in one who
sees the danger in phenomena. By contrast, the SA version states that
consciousness does not chase after name-and-material form (and thus the rest
of the sequence ceases) in one who sees in phenomena the following:
impermanence, arising-and-ceasing, fading away of desire, cessation, and

relinquishment. Here the SN mentions only seeing the danger, while the SA

107 Cf. Tripathi, p. 88, which shows that both characters represent Skt. vijfiana.
108 See Chapters 2 and 3, pp. 49-50, 90-91.
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names a series of five things to be seen. This series of five things in SA is to
a certain extent in keeping with the explanation, seen elsewhere in both
traditions, of the term danger (adinava) as signifying “impermanence,
suffering, unstable nature” (aniccam dukkham viparinama-dhammam).'®

Accordingly, although different wording exists, the two versions do not
disagree significantly here.

5.4. Beginning from name-and-material form

In just one discourse, namely SN 12. 58 (no SA counterpart), the series runs
from name-and-material form (nama-ripa) to the end:'"°

Bhiksus, in him who abides seeing the flavour (assadanupassino) in
enfettering phenomena (saiifiojaniyesu dhammesu), there comes the
appearance (avakkanti) of name-and-material form. Conditioned by
name-and-material form are the six sense spheres; ... Thus is the
arising of this entire mass of suffering. ...

Bhiksus, in him who abides seeing the danger (adinavanupassino) in
enfettering phenomena, there comes not the appearance of name-
and-material form. From the ceasing of name-and-material form, the
six sense spheres cease; ... Thus is the ceasing of this entire mass of
suffering.

This discourse agrees with the one considered above (SN 12. 59) in
identifying “seeing” (the flavour or the danger) as the key to bringing about
the arising or the ceasing of the whole mass of suffering. It differs only in
beginning from name-and-material form, and thus having only nine factors.
No example of this teaching with nine factors is found in SA.

5.5. Beginning from both consciousness and name-and-material form

An example of the series beginning with both consciousness and name-and-
material form is found in SN 12. 65 and 67 and their counterparts SA 287
and 288.

In the arising mode, SN 12. 65 has the Buddha say:'"

109 See Chapters 2 and 3, pp. 49-50, 90-91.
110 SN ii, pp. 90-91.
111 SNii, p. 104.
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What being, does ageing-and-death come to exist? By what condition
is ageing-and-death? To me, bhiksus, through rightly thinking (yoniso
manasikara), came realisation by insight (pafifidya abhisamayo):
Where there is birth, ageing-and-death comes to exist; conditioned by
birth is ageing-and-death [and so on back through becoming,
attachment, craving, feeling, contact, the six sense spheres, name-and-
material form; then:] What being, does name-and-material form come
to exist? By what condition is name-and-material form? ... Where
there is consciousness, name-and-material form comes to exist;
conditioned by consciousness is name-and-material form. ... What
being, does consciousness come to exist? By what condition is
consciousness? ... Where there is name-and-material form,
consciousness comes to exist; conditioned by name-and-material
form is consciousness. To me, bhiksus, came this: This
consciousness turns back, it goes no further than name-and-
material form (paccudavattati kho idam vififiapam namariipamha
naparam gacchati). Thus, to that extent, you are born, or grow old,
or die, or fall, or arise. That is to say, conditioned by name-and-
material form is consciousness; conditioned by consciousness is
name-and-material form (namariipapaccaya viifianam,
vifindnapaccaya namaripam). Conditioned by name-and-material
form are the six sense spheres; ... contact ... Such is the arising of this
whole mass of suffering.

The corresponding SA 287 is the same except in the final section quoted
above.''? After stating that the six sense spheres are conditioned by name-
and-material form, it continues:

What being, does name-and-material form come to exist? By what
condition is there name-and-material from? ... Where there is
consciousness, name-and-material form comes to exist; conditioned by
consciousness is name-and-material form. This reflection, then, came
to me: As far as consciousness, then it turns back; it goes no

112 T 2, p. 80b-c (CSAii, p. 11). Cf. the reconstructed fragmentary Skt. versions, Tripathi,.
Sttra 5, pp. 94-106, and Fukita Takamichi, “BESC r KGR 1 R A DETITO W
(" Bukkyo Shigaku Kenkyii 24/2 (1982), pp. 26-43. These reconstructed Skt. versions
have not entirely the same structure as SA 287; also in this section of SA 287, Tripathi
(pp. 97-98) unjustifiably reconstructs with the twelve factors, whereas Fukita (p. 35)
appropriately has ten, as in SA 287.
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further than this (B 3% 10 & £ 88 & 8)."° That is to say,
conditioned by consciousness is name-and-material form; conditioned
by name-and-material form are the six sense spheres; ... contact ...
Such is the arising of the whole mass of suffering.

Thus, the two versions differ slightly about the beginning of the series.
SN has the series begin thus: “Conditioned by name-and-material form is
consciousness; conditioned by consciousness is name-and-material form;
conditioned by name-and-material form are the six sense spheres; ...”. SA,
however, has it begin: “Conditioned by consciousness is name-and-material
form; conditioned by name-and-material form are the six sense spheres; ...”.
That is, the statement “conditioned by name-and-material form is
consciousness” in the SN version is not matched in the SA version. In SN
these two factors are in a relationship of mutual dependence; in SA they are
not.'™*

In the ceasing mode the two versions again differ slightly. In SN the
Buddha traces the ceasing mechanism back to the mutual relationship
between name-and-material form and consciousness. Then he states the
forward sequence thus: “From the ceasing of name-and-material form ceases
consciousness; from the ceasing of consciousness cease name-and-material
form; from the ceasing of name-and-material form cease the six sense
spheres”; and so on.'*® That is, SN 12. 65 names only ten factors in the
ceasing mode as well as in the arising mode. However, the counterpart, SA
287, names altogether twelve factors in the ceasing mode. Having traced the
ceasing series back to consciousness, it continues one step further: “From the
ceasing of activities ceases consciousness”. It then proceeds in the forward
direction thus: “From the ceasing of ignorance, activities cease; from the
ceasing of activities, consciousness ceases; from the ceasing of consciousness,
name-and-material form ceases; from the ceasing of name-and-material form

113 Cf. Skt.: tasya mama, vijiianat pratyudavrtate manasam natah parena vyativartate
(This [idea] came to me: From consciousness the mind turns back; it goes no further
than this) (Fukita, p. 35).

114 However, Fukita’s reconstructed Skt. version (p. 35) has: tasya mamaitad abhavat /
kasmin nu sati vijianam bhavati / kimpratyayafi ca punar vijiianam / (tasya mama
yoni$o mana)si kurvata evam yatha-(bhitasyabhisamaya udapadi / namariipe sati
vijianam bhavati / namariipapratyayaii ca punar vijiianam /) (To me came this: What
being, does consciousness come to exist? By what condition is consciousness? To me,
through rightly thinking, came full realisation: Where there is name-and-material form,
consciousness comes to exist; conditioned by name-and-material from is consciousness.)

115 SNii, p. 105.
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cease the six sense spheres”, and so on to the ceasing of this whole mass of
suffering.!*®

In short, the SN version traces the arising series back to a reciprocal
relationship between name-and-material form and consciousness, and
maintains this pattern in the ceasing mode. The SA version traces the arising
series back simply to consciousness, but then inconsistently begins the
ceasing series with ignorance, thus incorporating all twelve factors.

To complicate matters further, the Buddha, having said that he reflected
on and fully realised the causal cessation (ten factors in SN 12. 65, twelve
factors in SA 287), then goes on to say, in both versions, that he has come to
know fully eleven factors, listed in simple linear sequence, from ageing-and-
death back to activities (i.e. omitting only ignorance). How these
discrepancies are to be explained is not immediately apparent. Incidentally,
the two versions agree in presenting in almost identical wording, the well- -
known simile of the noble eightfold path as an ancient road (puranaifijasam)
that the Buddha has rediscovered.'"’

Another discourse that begins the series with a reciprocal relationship
between name-and-material form and consciousness is SN 12. 67. There
Sariputta tells Mahakotthita that the situation is just like that of two sheaves
of reeds (dve nalakalapiyo) leaning one against the other.'*® The
counterpart, SA 288, has much the same, though with some non-
significant variations: The roles of Sariputta and Mahakotthita are reversed,
and the simile speaks of three sheaves rather that two.'® In this case SA
indicates clearly that consciousness and name-and-material form are in an
interdependent relationship. |

The ceasing mode in the forward direction corresponds, accordmg to the
SN version (SN 12. 67): “From the ceasing of name-and-material form
ceases consciousness; from the ceasing of consciousness ceases name-and-
material form; from the ceasing of name-and-material form cease the six
sense spheres ...”.'*! In this case the SA counterpart (SA 288) does not

116 T 2, p. 80c (CSA ii, pp. 11-12). The intact Skt. text, Tripathi: pp. 98-102 (and Fukita:
pp. 36-39), also has the twelve factors here.

117 SNii, pp. 106-107. T 2, pp. 80c-81a (CSAii, p. 12); cf. Tnpatlu pp. 104-106.

118 SNii, p. 114.

119 T 2, p. 8la-b (CSA ii, p. 14). Cf. fragmentary Skt. version, Tripathi, Statra 6, pp. 108-
110.

120 The Skt. (Tripathi: p. 110) has two (dvau nada-kalapyau). The three of the Chinese SA
perhaps came about through reckoning name (£%) and materlal form (&) as two
separate items (Tripathi: p. 110, note 5).

121 SNii, p. 114.
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reiterate the reciprocal relationship between consciousness and name-and-
material form, but unlike SA 287, it mentions only the ten factors.'?

This section has shown that the teaching of conditioned arising as
beginning with consciousness and name-and-material form in reciprocal
relationship is common to SN and SA, but inconsistently so. Interpretation
of the significance of this inconsistency suggests itself as a worthwhile topic
for future research.

Another difference between the two versions that deserves attention is
seen in the introduction to SN 12. 65 and its counterpart SA 287. In SN 12.
65 the Buddha says:'*

Before I was enlightened, bhiksus, while I was not yet perfectly
enlightened, a bodhisatta, this thought came to me, thus: ...

In the corresponding SA 287, he says:'**

Bhiksus, before I was enlightened, being in a lonely place,
concentrated energetically in meditation, this reflection came to me,
thus: ... '

Here, SA lacks the term “bodhisattva” (P. bodhisatta, “enlightenment-
being”). It is possible that the word bodhisatta in SN was added later.'*

5.6. Beginning from the six sense spheres

A few discourses discuss the sequence beginning from the six sense spheres
(ayatana) or contact-sense spheres (phassayatana). However, in such cases
there is inconsistency between the two versions. For example, SN 12. 24,
begins the ceasing mode thus: “By the complete fading away and ceasing of
the six contact-sense spheres” (channam tveva phassdayatananam
asesaviraganirodha), contact ceases, and similarly the rest of the factors in

122 T 2, p. 81b (CSAii, p. 15).

123 SNii, p. 104. See also SN 12. 10: SN ii, p. 10.

124 T 2, p. 80b (CSA ii, p. 11). See also SA 285: T 2, p. 79c (CSA ii, p. 8), counterpart of
SN 12. 10. :

125 Cf. Hirakawa Akira, %] 88 A 5 1A & @ #f 72 Shoki Daijoé Bukkyd no Kenkyii [Studies on
early Mahayana Buddhism] (Shunjisha, Tokyo, 1968), pp. 140-145; CSA i, “RESA”, p.
60.
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sequence.'”® However, its counterpart SA 343 has all twelve factors in both
the arising and ceasing modes.'?’

On the other hand, SA 352-354 trace the sequence back to the six sense
spheres, while their counterparts SN 12. 13-14 and SN 12. 71-81 trace it
further back to activities (i.e. omitting only ignorance). The teachlngs
conveyed are as follows.

In SA 352-354 the Buddha says that, to derive the benefit of being
recluses and brahmins in this present life and attain enlightenment, one
should fully know four things with regard to each of the eight factors,
namely: the factor itself, its arising, its ceasing, and the path leadmg to its
ceasing (%, W5 2R, VA, W E BR).

The SN counterparts say that recluses and brahmins should know the
same four things, with regard to each of the eleven factors (other than
ignorance).'” Although these discourses omit the term ignorance, they
indirectly acknowledge it, by affirming the importance of knowing the other
eleven factors, since knowing implies the ceasing of ignorance.

Finally, there are three other Pali discourses in which the series starts
from the six sense spheres, namely SN 12. 43-45 (no SA counterparts):**°

Conditioned by eye and [visible] forms arises eye-consciousness. The
coming together of the three is contact. Conditioned by contact is
feeling; conditioned by feeling is craving. This, bhiksus, is the arising
of suffering (dukkha, or of the world, loka). [Similarly for the other
sense spheres].

Conditioned by eye and [visible] forms arises eye-consciousness. The
coming together of the three is contact. Conditioned by contact is
feeling; conditioned by feeling is craving. By the complete fading
away and ceasing of that ' craving (tassa yeva tanhaya
asesaviraganirodha), attachment ceases (upadananirodho). By the
ceasing of attachment, becoming ceases. By the ceasing of becoming,
birth ceases. By the ceasing of birth, ageing-and-death, grief,
lamentation, pain, depression and despair cease. Such is the ceasing

126 SNii, p. 37.

127 T 2, p. 94a (CSA i, p. 47).

128 T 2, p. 99a-b (CSAii, pp. 72-74). .

129 dhamme, dhammanam samudayam, dhammanam nirodham, dhamméanam
nirodhagaminim patipadam. SN ii, pp. 14-16, 129-130.

130 SN ii, pp. 72-75.
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of suffering (or of the world). [The same in the case of the other five

sense spheres].

In these three discourses (SN 12. 43-45) the arising mode begins from the
six sense spheres, but the ceasing mode begins from the ceasing of craving.
This means that the items from the six senses to feeling are not included in
the ceasing process. Another feature of this presentation is that it begins the
series in the manner of discourses discussed in Chapter 3 (The Sense

Spheres).

5.7. Beginning from craving

SN 12. 52 and its counterpart, SA 286, report the Buddha as saying:'*!

SN

SA

Bhiksus, in him who abides seeing
the flavour (assadanupassino) in
attaching phenomena (upadaniyesu
dhammesu), craving (tanha) grows
(pavaddhati). Conditioned by
craving is attachment (upadanam);
conditioned by attachment is be-
coming; conditioned by becoming is
birth; conditioned by birth are
ageing-and-death, along with grief,
lamentation, pain, distress and
despair. Such is the arising of this
entire mass of suffering. ...

Bhiksus, in him who abides seeing
the danger (adinavanupassino) in
attaching phenomena, craving ceases
(nirujjhati). From the ceasing of
craving, attachment ceases; [and so
on to] Such is the ceasing of this
entire mass of suffering. ...

Bhiksus, in one who grasps at the
flavour (R Z&) in attaching pheno-
mena (R FTEY#:) whose mind
longs for and attaches to them, that
which conditioned by craving is
attachment (§Y) grows; conditioned
by attachment is becoming, and so
on ... Such is the arising of this
entire mass of suffering. ...

Bhiksus, in one who observes the

impermanence (Bl Z &), in
attaching phenomena, arising-and-
ceasing (4£ %), fading away of desire
(BEBR), cessation (P& 3%), and
relinquishment (}& ), the mind is
without longing and attachment,

131 SN i, pp. 84-85. T 2, p. 80b (CSA ii, p. 10); cf. the totally reconstructed Skt. version,

Tripathi, Siitra 4, pp. 89-94.
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and thus craving ceases. From the
ceasing of craving, attachment
ceases, and so on ... Such is the
ceasing of this entire mass of
suffering. ...

The two versions here give the series beginning from craving to the end in
both the arising and ceasing modes."* Apart from the different beginning
points, the series is virtually identical with that examined above in the
section “Beginning from consciousness”.

For another example, we consider SN 12. 66, which states:'*

Bhiksus, whosoever, whether recluses or brahmins, now see
whatever in the world seems lovely and attractive in form, as
permanent (niccato), as happy (sukhato), as self (attato), as health
(arogyato), as safety (khemato), they grow in craving (tanha).

Growing in craving, they grow in basis (upadhi); growing in basis,
they grow in suffering (dukkha); growing in suffering, they are not
liberated (na parimuccanti) from birth, ageing, death, grief,
lamentation, pain, distress, despair. I declare, they are not liberated
from suffering.

Bhiksus, whosoever, whether recluses or brahmins, now see
whatever in the word seems lovely and attractive in form, as
impermanent (aniccato), as suffering (dukkhato), as not-self
(anattato), as disease (rogato), as fear (bhayato), they get rid of
(pajahanti) craving.

Getting rid of craving, they get rid of basis; ... suffering. ... they are |
liberated from suffering. [The same is also said, in full, of such
people in the past and in the future.] ‘

132 See also SN 12. 53-54: SN ii, pp. 86-87 = SA 285: T 2, p. 80a-b (CSA ii, pp. 8-9) (cf.

SN 12. 10: SN ii, p. 10); SN 12. 57: SN ii, pp. 89-90 = SA 283: T 2, p. 79a-b (CSA ii,
pp. 5-6) (cf. SN 12. 55-56: SN ii, pp. 87-89). SN 12. 60: SN ii, pp. 92-93 (no SA
counterpart); SA 366: T 2, p. 101a-b (CSA ii, p. 82; counterpart of SN 12. 4-9: SN ii,
pp- 5-9). For SA 283, 285, cf. fragmentary Siitra 1 and reconstructed Sttra 3 in
Tripathi, pp. 83-86, 89-94.

133 SN i, pp. 109-111.
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The SA counterpart, SA 291,"* has almost the same general meaning, but
with some differences in wording, as follows:

arising mode ceasing mode

SN SA SN SA

permanent | permanent impermanent disease

happy eternal suffering swelling

| self peace-and-comfort not-self arrow
health health disease lethal/pain
safety self Il fear impermanent
belonging to self'* suffering

empty
not-self'*

Here the terms “happy, health, safety, peace-and-comfort” and “disease,
fear, swelling, arrow, lethal” are expressions for “not suffering” and
“suffering” respectively. “Eternal” in SA is another word for “permanent”.
The significant difference between the two versions is that in the ceasing
mode SN has “impermanent, suffering, not-self’, whereas SA has
“impermanent, suffering, empty, not-self”’; the SA version has the extra item
empty. This is a common situation. We have earlier seen other cases where
SA adds empty between suffering and not-self, while SN usually does not."’

As regards the causal sequence that results from failing to see
impermanence etc., the two versions (SN 12. 66 and SA 291) agree in listing
three factors: 1. craving (tanha &), 2. basis (upadhi {& ¥ $£), and 3.
suffering (dukkha ). The term upadhi “basis” (rendered phonetically in
the Chinese as yiboti {& j &) does not appear in the usual twelve-factored
formula of paticcasamuppada. Evidence presented by Bhattacharya indicates
that upadhi is equivalent to upadana (attachment).™® If this is true, then the
correspondence between the present listing (three factors) and the above-
mentioned series beginning from craving to the end of paticcasamuppada
(five factors) is as shown:

134 T 2, p. 82b-c (CSAii, pp. 20-21). Cf. Tripathi, fragmentary Skt. Satra 9, pp. 121-126,
which is not entirely the same in structure.

135 %, 15, ZfE, 5%, &, T

136 5, B . &% |H, & 2=, FER.
137 See Chapters 2 and 3, pp. 54-55, 92-97.

138 See Kamaleswar BHATTACHARYA, “Upadhi-, Upadi- et Upadana- dans le Canon
Bouddhique Pali”, Mélanges d’Indianisme (4 la mémoire de Louis Renou) (E. de
Boccard, Paris, 1968), pp. 81-95, especially p. 92.



184 Causal condition

‘Causal sequence from craving to the end

three factors five factors

craving (tanha &) craving (tanha &)

basis (upadhi {& % $8) attachment (upadana EY)
‘becoming (bhava &)

suffering (dukkha &) birth (jati 4) ' ,
ageing-and-death (jaramarana & 3F)

“Birth, ageing and death” are often equated with “suffering”.’® “Becoming”
has no exactly corresponding item in the three-factor formula; it may be
that its meaning is implied in “basis” (upadhi).’*® Consequently, the two
versions of the series beginning from craving are not significantly different.

5.8. From ignorance to feeling
SN 12. 19 reports the Buddha as saying:'*

For the fool (bala), bhiksus, covered by ignorance, associated with
craving, this body (kayo) has thus resulted (samudagato). There is
this pair: just this body and externally (bahiddha) name-and-material
form (nama-ripam). Conditioned by this pair there is contact, just the
six sense spheres (or the six contact-sense spheres)."** Touched by
these, or one of them, the fool feels (patisamvediyati) pleasant and
unpleasant.

The corresponding SA 294 states:'*
For the fool, the untaught common person, covered by ignorance,

associated with craving, this consciousness-body has resulted (15 [ft 5%
5)."* Internally there is this consciousness-body and externally there

139 E.g. SN 56. 11:'SN v, p. 421.

140 Cf.PED, p. 142.

141 SNii, pp. 23-24.

142 SN i, p. 24, note 2. -

143 T 2, p. 83c (CSAIi, p. 31). Cf. Tripathi, Satra 12, pp. 140-142.

144 The Skt. has: sa-vijfianakah kayah samudagatah, this body with consciousness ...
(Tripathi, p. 140).
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is name-and-material form (R B b5k &, ¥+ F 4 & )."* Conditioned
by this pair there arises contact (f#);'*° touched by this contact of the
six contact-sense spheres (75 f& A FT ##),'" the fool, the untaught
common person variously feels (3% &) unpleasant and pleasant.

Both versions of the discourse then say that whereas the fool has not thrown
off ignorance and craving, and therefore will be reborn, the wise man has
thrown them off, and is thereby set free from suffering.'*

There is some disagreement in the account of contact given in the two
versions. According to the SN version, the pair which gives rise to contact is
“just this body and externally name-and-material form”; according to the SA
version, the pair is “internally ... this consciousness-body and externally ...
name-and-material form”.

The presence of internally (J) in SA as against its absence in SN is
probably of no significance. The extra word was possibly added by the SA
translator to show up the contrast with externally.'®® More serious is the fact
that where SN has “body”, SA has “consciousness-body”. In other contexts
“consciousness-body” (3% &) signifies “consciousness-group”, i.e. simply
“consciousness”;! but in the present case, the discrepancy with SN “body”
suggests the meaning may be “body accompanied by consciousness”. That
this is indeed the case is confirmed by the Sanskrit version, which has
savijfianakah kayo, “body with consciousness”.’®® It remains, then, to

145 Skt.: ity ayafi casya savijianakah kayo bahirdha ca namariipam evam dvayam (there is
thus this pair, the with-consciousness body and externally name-and-material form)
(Tripathi, p. 140).

146 Skt. sparéah (p. 141).

147 Skt. sat spar$ayatanani.

148 Skt. pratisamvedayati.

149 SN ii, pp. 24-25; T 2, p. 84a (CSA ii, pp. 31-32). Cf. Tripathi, pp. 143-144.

150 The Skt. lacks internally (Tripathi, p. 140).

151 This is the interpretation adopted by Yin Shun, ME 5% 2 ¥ ¥ [Studies in the Origins of
the Consciousness-Only School] (= Miao-yun Ji (% £Z& %), v. 10) (Zhengwen
Chubanshe, Taipei, 1981), pp. 20-21. '

152 Tripathi, p. 140. Cf. also this wording in other texts: imasmifi ca savififidnake kaye
bahiddha ca sabbanimittesu (this body with consciousness and all external objects) =
FAH 5K/ — 14 (my internal consciousness-body and all external objects). SN
18. 21: SN ii, p. 252; SN 22. 71-72, 82, 91-91, 124-125: SN iii, pp. 80-81, 103, 136-
137, 169-170. SA 23-24, 198-199: T 2, pp. 5a-b, 50c-51a (= SN 18. 21-22 and 22. 91-
92; CSA i, pp. 222, 31-32). See also MN iii, pp. 18-19, 36; AN i, pp. 132-133 (= SA
983: T 2, pp. 255b-256a; CSA iii, pp. 690-691), AN iv, p. 53. This is pointed out by
Wartsun Tetsuro, Genshi Bukkyd no Jissen Tetsugaku [Practical Philosophy of Early
Buddhism] (Iwanami Shoten, Tokyo, 1971), pp. 228-231.
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interpret the discrepancy between body in SN and body with consciousness in
SA. The following considerations are relevant. Both versions speak of the
body or the body with consciousness as having arisen from ignorance and
craving; and since craving corresponds to activities (sankhara {17), the
sequence of factors compares with that of the usual twelve-membered list as
follows:

SN 12.19 = SA 294 12-membered series

ignorance ignorance

craving | activities

body (SN) or . consciousness

body with consciousness (SA)

name-and-material form name-and-material form

siX contact-sense spheres six sense spheres
contact

feeling feeling

This clearly supports the SA version. It makes it likely that the Pali kayo
“body”, derives from an earlier savifiianako kayo “body with
consciousness”, the adjective having been accidentally lost in the oral
tradition.

On the other hand, it might be argued that body or body with
consciousness is not necessarily related to consciousness as the third factor in
the twelve-membered formulation. Body or body with consciousness, from
which the present sequence begins, may refer to the six (internal) sense
spheres (salayatana ;5 A Jjg). This is indicated by the fact that name-and-
material form is spoken of as external in both traditions. That means that in
SN 12. 19 and SA 294 name-and-material form refers to the six external
objects, while body or body with consciousness refers to the six internal sense
spheres, and contact is conditioned by the coming together of this pair: the
six sense spheres and the six external objects."® It is frequently stated
elsewhere that this pair gives rise also to the corresponding six kinds of
consciousness, which would account for the term body with consciousness and

153 This point is discussed by N. Ross REAT, “Some Fundamental Concepts of Buddhist
Psychology”, Religion 17 (1987), pp. 15-28.
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is in keeping with the frequent statement that contact is the coming together
of these three phenomena (sense sphere, object, and consciousness).!>*

Whichever of these two suggested interpretations is adopted, there
remains a natural correlation with the twelve-membered series. The two
versions state that the series of conditioning runs from ignorance to feeling,
which, in the case of the untaught common person, leads on to birth and the
whole mass of suffering.

The suggestion made above, that name-and-material form is identical
with the six external objects, deserves further discussion, since this identity is
not directly stated in SN or SA. In the above quotations, name-and-material
form is spoken of as located externally (bahiddha). This implies that it is the
external object of internal corisciousness or of the six internal sense spheres —
depending on which of the two proposed interpretations one adopts for body
and body with consciousness. In either case, it is clear that in both versions of
the discourse the components of name-and-material form are external objects.
The external objects, which impinge on consciousness and the six internal
sense spheres are frequently listed in other discourses as the following six:
visible forms, sounds, odours, tastes, tangible things, and mental objects
(dhamma ). These fall naturally into the two categories, mental (nama 4%)
and physical (riipa £8), as shown:

external objects:
visible forms = |
sounds

smells riipa (material form)
tastes
tangibles
mental objects —nama (name)

Thus, the term nama-ripa %4 & is an appropriate one for the external
objects as a group. Counting against this interpretation is the lack of any
direct textual statement equating name-and-material form with the external
sense objects. Also a problem is the conflict with the definitions of name-
and-material form recorded in SN 12. 2 and SA 298 (SN: name = feeling,
perception, volition, contact, attention; SA: name = feeling, perception,

154 On the six kinds of consciousness as produced through the six sense spheres and their
external objects, and on contact as the coming together of the three phenomena (sense
sphere, object, and consciousness), see Chapter 3, p. 76, and this chapter, p. 180 (SN
12. 43-45: SN i, pp. 71-75).
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activities, consciousness).'” For the present these problems must remain
unresolved.

To summarise this section, the account of arising by causal condition
given in SN 12. 19 and SA 294 follows the standard sequence from
ignorance to suffering, but differs regarding the factors comprising contact.
Examination of the descriptions given provides clues to understanding the
nature of name-and-material form, and its relationship to consciousness and
the six sense spheres.

5.9. From contact to feeling

In SN 12. 62 and its counterpart, SA 290, the doctrine of arising by causal
condition is presented in terms of just two of the twelve factors, namely
contact (phassa) and feeling (vedana):

SN 12, 62

SA 290™%7

Herein, bhiksus, the well-taught
noble disciple reflects thoroughly
and properly on arising by causal
condition: This existing, that comes
to exist ... that ceases. That is to say,
bhiksus, pleasant feeling (sukha

vedana) arises conditioned (paticca)

by a contact making for pleasant
feeling (sukhavedaniyam phassam).
From the ceasing of that contact
making for pleasant feeling, the
pleasant feeling — which has arisen
conditioned by a contact making for
pleasant feeling — ceases, it is
quenched.

155
156
157

See pp. 162-163 in this chapter.
SN ii, pp. 96-97.

The well-taught noble disciple
properly reflects on arising by causal
condition. That is to say, pleasant
feeling (%%3%) arises conditioned by
a pleasant contact (f&)."*® When he
feels pleasant feeling, he knows as it
really is that he feels pleasant feel-
ing. From the ceasing of that plea-
sant contact, the pleasant feeling —
which has arisen conditioned by a
pleasant contact — ceases, stops,
becomes cool, is extinguished, dis-
appears.

T 2, p. 82a (CSA ii, p. 18). Cf. Tripathi, Satra 8, pp. 120-121, which differs slightly

from SA 290. Much of the content of Stutra 8 presupposes Tripathi, Siitra 7, pp. 115-
120, which is the counterpart of the rather similar SA 289: T 2, p. 81c (CSA ii, pp. 16-

17), and of SN 12. 61: SN ii, pp. 94-95.

158 Skt. sparsa.
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[and similarly for unpleasant feeling
(dukkha vedana), and neutral feeling
(adukkhamasukhavedana)] ...

So seeing, bhiksus, the well-taught
noble disciple is disgusted (nibbin-
-dati) with contact (phasse), ... with
feeling (vedanaya), ... with percep-
tion (sannaya), ... with consciousness
(vihanasmim). Being disgusted, he
is freed of desire (virajjati); from
absence of desire (viraga), he is lib-
erated (vimuccati), and in liberation
comes the knowledge of liberation
(vimuttamhiti ianam). And he
knows: Birth is ended, noble con-
duct is established, done is what was
to be done, there is no more of

further becoming.

As with pleasant feeling, so also
unpleasant () ... happy (&) ...
distressful (&) ... disinterested

159

feeling (¥5%%) ... disappears.*®

So seeing, the well-taught noble
disciple is liberated from material
form, feeling, perception, activities,
consciousness; he is liberated from
birth-ageing-sickness-death, along
with grief, lamentation, pain,
distress and despair. I declare he
attains liberation from suffering.'®

The two versions discuss arising by causal condition in terms of contact
giving rise to feeling. Where the SN version speaks of three kinds of feeling,

the SA version speaks of five:

SN 12. 62 SA 290
pleasant (sukha) pleasant (£%)
unpleasant (dukkha) unpleasant ()

happy (&)

distressful (&)

neutral (adukkhamasukha)

disinterested (&)

Each of these is conditioned by contact that makes for the corresponding
feeling, so the types of contact are correspondingly three in SN and five in
SA. In the ceasing mode, both versions say that through the ceasing of
contact that makes for feeling, these three or five kinds of feeling cease.

159 Skt. saumanasya, daurmanasya, upeksa vedana. Cf. Tripathi, Sttra 7, pp. 117-119.
160 Cf. Tripathi, Satra 7 and Sitra 8, pp. 119, 121.
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At the end of the discourse, the SN version says that the well-taught.
noble disciple, so seeing, is disgusted (nibbindati) with contact (phassa),
feeling (vedana), perception (safifia), consciousness (vifiiana); and that from
this disgust follow fading away of desire, liberation, and knowledge of
liberation. The SA version, however, says that the well-taught noble disciple,
so seeing, becomes liberated (f# B?) from material form (&), feeling (%),

perception ($8), activities ({T), consciousness (3%);

161 and that liberation is

freedom from suffering. Thus, the differences are as shown:

SN 12. 62 SA 290
contact material form
feeling feeling
perception perception
activities
consciousness consciousness
fading away of desire
liberation liberation
knowledge of liberation

Similar teachings but with not quite the same wording are found in SN

12. 61 and its counterpart, SA 289, as shown:

SN 12. 61

162

SA 289

Herein, bhiksus, the well-taught
noble disciple reflects thoroughly and
‘properly on arising by causal
condition: This existing, that comes to
exist ... that ceases. That is to say,
bhiksus, conditioned by ignorance are
activities; conditioned by activities is
consciousness ... Such is the arising of
this whole mass of suffering. But from
the utter fading away and cessation of
ignorance, activities cease; from the
ceasing of activities, consciousness

161 The Skt. has contact instead of material form: sparsad ...

samskarebhyo vijiianad (p. 121).
162 SNii, p. 95; T 2, p. 81c (CSAIi, p. 17).

The well-taught noble disciple
properly reflects on arising by
causal condition. That is to say,
pleasant feeling (¥%3%) arises
conditioned by a pleasant contact
(#%)). When he feels pleasant
feeling, he knows as it really is
that he feels pleasant feeling.
From the ceasing of that pleasant
contact, the pleasant feeling —
which has arisen conditioned by a
pleasant contact — ceases, stops,

vedanayah samjfidyah
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ceases ... Such is the ceasing of this becomes cool, is extinguished,
whole mass of suffering. disappears.

As with pleasant feeling, so also
unpleasant (&) ... happy (&) ...
distressful (&) ... disinterested

feeling (¥ 3%) ... disappears.

So seeing, bhiksus, the well-taught So seeing, ... disappears. Thus, the

noble disciple is disgusted well-taught noble disciple is
(nibbindati) with material form disgusted (JEX) with material form,
(rupa), ... with feeling (vedanaya), ... | feeling, perception, activities,

with perception (saififiaya), ... with consciousness; being disgusted, he
activities (sankhara) ... with is not delighted (“1> £%); being not
consciousness (vinfianasmim). Being delighted, he is liberated (f&Ht),
disgusted, he is freed of desire having the knowledge of liberation
(virajjati); from absence of desire (#2 B &0 K) thus: Birth is ended,
(viraga), he is liberated (vimuccati), ... no more of further becoming.

and in liberation comes the
knowledge of liberation (vimuttam
fianam). And he knows: Birth is
ended, ... no more of further
becoming.

The two versions (SN 12. 61 and SA 289) differ in regard to their statement
of arising by causal condition. The SN version gives the usual twelve factors,
whereas the SA version gives only two, contact and feeling, each of which is
fivefold (pleasant ... disinterested), the context being similar to the above
SA 290. The two versions agree, however, that the well-taught noble
disciple becomes disgusted with the five aggregates (khandha f&: material
from ... activities, consciousness). In listing the five aggregates both versions
differ from SN 12. 62 (above), which lists only four items: contact, feeling,
perception, consciousness. (

In any case, the series of arising by causal condition that specifies only
contact and feeling (two of the usual twelve factors) is common to SN and
SA.
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5.10. Full sequence combined with the way to knowledge of ceasing

This teaching is found in SN 12. 23 (no SA counterpart).'®® The discourse
records the Buddha as saying:'*

Now therefore, bhiksus, with the cause (upanisa) of ignorance are
activities; with the cause of activities is consciousness; ... name-and-
material form; ... the six sense spheres; ... contact; ... feeling; ...
craving; ... attachment; ... becoming; ... birth; ... suffering (dukkha);
with the cause of suffering is faith (saddha); with the cause of faith
is joy (pamoijja); ... delight (piti); ... tranquillity (passaddhi); ...
happiness (sukha); ... concentration (samadhi); ... knowledge-and-
vision into things as they really are (yathabhiita-nanadassana); ...
disgust (nibbida); ... fading away of desire (viraga); ... liberation
(vimutti); with the cause of liberation is knowledge of ceasing
(khaye fiana).

Thus, this discourse, after listing the twelve factors that lead to dukkha, goes
on to list a further eleven factors that lead to knowledge of ceasing: 1. faith,
2. joy, 3. delight, 4. tranquillity, 5. happiness, 6. concentration, 7.
knowledge-and-vision into things as they really are, 8. disgust, 9. fading
away of desire, 10. liberation, and 11. knowledge of ceasing.

The Chinese counterpart of this SN discourse is found not in SA, but in
Madhyamagama: MA 55.'%° The teaching is not found in any discourse in
SA, so it is likely to be a relatively late development.

6. The middle way of arising by causal condition

This section will investigate how arising by causal condition is linked, in the
two versions, with the teaching of the middle way based on right view and
leading to the attainment of nirvana.

SN 12. 15 and its counterpart SA 301 report the following exchange
between the Buddha and the monk Kaccayana/Katyayana:

163 SN i, pp. 29-32.
164 SNii, pp. 31-32.
165 T 1, pp. 490c-491a.
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SN 12. 15

SA 3017

(1) Venerable Sir, it is said: “right
view, right view” (sammaditthi). In
what respect is it said “right view”,
Venerable Sir?

(2) [The Buddha replied:] This
world, Kaccayana, mostly depends
on two [extremes] (dvaya-nissito):
existence (atthita) and non-
existence (natthitd).

(3) Now, Kaccayana, one who with
- right wisdom (sammappaiifiaya)
sees the arising of the world as it
really is, does not hold to the non-
existence of the world. One who
with right wisdom sees the ceasing
of the world as it really is, does not
hold to the existence of the world.

166 SNii, p. 17.

(1) World Honoured One, you
speak of right view. What is right
view? How does the World -
Honoured One define (%)
right view?

(2) The Buddha said to Katyayana:
This world, impelled by attachment

(Z Y %), depends on two

[extremes]: existence (F5)'° and
non-existence (ff).!”!

(3) Because one is impelled by
attachment, one depends on either

‘existence and non-existence. But if

one is without attachment, mental
obstinacy, and bias (G5 & t BN,
BEZE ~ #),"” not clinging to, not
dwelling on, not attaching to “my
self” (R EX ~ AE, AEHED,”
then, when suffering arises, it

arises; when suffering ceases, it

ceases (44, & M. Of

that one is not in doubt, is not

uncertain (A1 ZF A 2).1° One

knows for oneself independently of

others (-~ B fA i 1T B %0).7° This,

167 T 2, pp. 85c-86a (CSA ii, p. 41). Cf. Tripathi, Sitra 19, pp. 167-170, which differs

slightly.
168 Skt. prajiiapayati (p. 168).
169 Skt. upadhyupadanavinibaddho.
170 Skt. astita.
171 Skt. nastita.

172 Skt. upadhyupadanani cetaso ’dhisthanabhinivesdnusayan nopaiti (pp. 168-169).
173 Skt. nopadatte nadhitisthati nabhinivisaty atma meti (p. 169).
174 Skt. duhkham idam utpadyamanam utpadyate, duhkham nirudhyamanam nirudhyate.

175 Skt. na kanksati na vicikitsati.

176 Skt. aparapratyayam jiianam evasya bhavati.
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(4) Surely, Kaccayana, this world
mostly is attached to methods,
bound to biases (upayupadanabhi-
nivesavinibandho). But one who
does not approach attachment to
means, mental obstinacy, and
tendency towards bias, who does
not cling to it, he does not insist on
“It is my self”.’”” Then, [one knows]:
when suffering arises, it arises;
when suffering ceases, it ceases.
One is not in doubt, is not
uncertain. Here, one comes to have
knowledge/insight (fidnam)
independently of others. Thus this,
Kaccayana, is “right view”.

(5) Kaccayana, “Everything exists”
(sabbam atthiti), this is one
extreme. “Everything does not exist
(sabbam natthiti), this is the other
extreme. Kaccayana, not approach-
ing these two extremes, the
Tathagata (the Buddha) teaches you
the Dharma by the middle [way]
(majjhena):

»

(6) Conditioned by ignorance are
activities; conditioned by activities
is consciousness, and so forth. Thus
arises this whole mass of suffering.

177 The PTS edition incongruously has here,

my self) is found at SN 22. 90: SN iii, p.
the Nalanda Devanagari edition (vol. 2, p.

90). Cf. Tripathi, p. 169, note 1.
178 Skt. madhyamaya pratipada (p. 170).

Causal condition

Katyayana, is right view; this is what.
the Tathagata defines as right view.

(4) What is the reason for that? One
who with right wisdom sees the
arising of the world as it really is,
does not hold to the non-existence
of the world. One who with right
wisdom sees the ceasing of the
world as it is really, does not hold to
the existence of the world.

(5) This is not approaching the two
extremes, teaching the Dharma by
the middle way (FF3H)."®

(6) That is to say, because this
exists, that exists; because this
arises, that arises. That is,
conditioned by ignorance are

“atta na me ti”’; however, “atta me ti” (it is
135, and at both corresponding locations in
17 = SN 12. 15 and vol. 3, p. 353 = SN 22.
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But by the total fading away and activities, and so forth; thus arises
ceasing of ignorance, activities this whole mass of suffering. By the
cease; from the ceasing of activities, | ceasing of ignorance activities cease,
consciousness ceases, and so forth. and so forth; thus ceases this whole
Thus ceases this whole mass of mass of suffering.

suffering.

Thus, SN 12. 15 and SA 301 have almost the same content, though their
wording and sequence are not entirely the same. Sections 3 and 4 of the SN
version correspond to sections 4 and 3 respectively of the SA version. The
translation of the SN term majjhena as “by the middle [way]” is justified by
i 3B “the middle way” in SA. Again, the SA version (both Chinese and
Sanskrit) confirms that the Pali reading ought to be atta me ti, rather than
atta na me ti. Between the two versions there is no unshared teaching. The
shared points are principally the following:

1. The teaching of arising by causal condition, in both arising and ceasing
modes, is the middle way. That is, it avoids the two extremes by affirming
neither “existence” nor “non-existence”, neither eternalism nor nihilism.

2. Right view consists in fully seeing arising by causal condition for oneself.

There are other discourses in SN and SA that characterise arising by
causal condition as the middle way. They fall into two groups:

Group A. The teachings presented in SN 12. 17-18 = SA 302-303 and SN
12. 46 = SA 300 are essentially identical and may be summarised as
follows:'7®

(1) It is not the case that feeling (sukha or dukkha) is made-by-oneself
(sayamkatam), made-by-another (param-katam), both made-by-oneself and
made-by-another, or arisen-from-no-cause (adhicca samuppannam).

(2) But feeling is not non-existent (natthi); it exists (atthi).

(3) It is not the case that “the one who acts and the one who experiences
[the results] are the same one” (so karoti so patisamvediyatiti), or that “the
feeling and the one who feels are the same one (sa vedana so vediyati)” —

179 SN ii, pp. 18-23, 75; T 2, pp. 86a-c, 85c (CSA ii, pp. 41-44). For Skt. versions of SA
300, 302-303, cf. Tripathi, Stitras 18, 20-21, pp. 165-167, 170-179. For other
discourses, cf. SN 12. 24-25: SN ii, pp. 32-41= SA 343: T 2, pp. 93c-94a (CSA ii, pp.
45-47), whose Skt. version is Tripathi, Sttra 22, pp. 179-187; SN 12. 26: SN ii, pp. 41-
42 (no SA counterpart); and SN 12. 47-48: SN ii, pp. 76-77 (no SA counterpart).
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i.e. that feeling is made-by-oneself, amounting to the eternalist theory (vadam
sassatam).

(4) It is not the case that “the one who acts and the one who experiences
[the results] are different one from the other” (afifio karoti afifio
patisamvediyati), or that “the feeling and the one who feels are different
one from the other (afifia vedana afifio vediyati)” - i.e. that feeling is made-
by-another, amounting to the annihilationist theory (vadam ucchedam).

(5) The Tathagata, avoiding both extremes (the eternalist theory and the
annihilationist theory), teaches the Dharma by the middle [way]
(majjhena);*® that is, he teaches arising by causal condition in both the
arising and ceasing modes.

(6) To have such understanding is to know (janati) and to see (passat1)
feeling (painful or pleasant).

Thus, SN and SA agree that the Buddha rejects both eternalism and
annihilationism, teaching instead by the middle way of arising by causal
condition.

Group B. Further teachings on the middle way are contained in SN 12.
35-36 and their counterpart SA 297, and in SA 293 (no SN counterpart).'®!

In SN 12. 35-36 and their counterpart SA 297 the Buddha says:'#?

In the view (ditthi &) that life (soul/self, jiva A5) and body (sarira
&) are the same, there is no noble life (brahmacariyavasa #f 17);
and, bhiksus, in the view that life and body are different one from
the other, there is no noble life.

The Tathagata, avoiding these two extremes, teaches the Dharma by the
middle way of arising by causal condition in both arising and ceasing modes.
The quoted sentence is the Buddha’s response to the question “What is
ageing-and-death, and whose is this ageing-and-death?” (katamam
jaramaranam kassa ca panidam jaramarananti), or “Who ages-and-dies? To
whom does this ageing-and-death belong?” ({5 & 56 ? EFE B3 2).'* The
discourses in question then go backwards through the factors in the formula

180 The term “middle way”, majjhima patipada, does not actually appear in the sutta.

181 - SN ii, pp. 60-64; T 2, pp. 84c-85a, 83c (CSA ii, pp. 36-37, 25-26). For Skt. versions of
SA 293, 297, cf. Tripathi, Satras 11, 15, pp. 137-140, 152-157.

182 SNii, pp. 61, 63; T 2, p. 84c (CSA ii, pp. 36-37). Cf. Tripathi, Satra 15, p. 154.

183 SN ii, pp. 60-61, 63; T 2, p. 84c (CSA ii, p. 36). Cf. Tripathi, p. 153: tatra ko
jaramaranam kasya va jaramaranam.
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for arising by causal condition, as far as activities (sankhara) “What are
activities and whose are these act1v1t1es7”18‘*

This again is the teaching on the middle way of neither sameness nor

difference, based on arising by causal condition in both arising and ceasing
modes. It is similar to the above-noted teachings on the middle way of
neither sameness nor difference with regard to self and feeling, and of
neither eternalism nor annihilationism.
. However, the sutras in question here (SN 12. 35-36 and SA 297) also
display a significant difference. SA 297 has the Buddha say that the teaching
of the middle way of arising by causal condition is to be called “the dharma-
discourse on great emptiness” (K 22 ¥ #8).'% SN 12. 35-36 lack this
statement. Thus, only the SA version makes the connection between the
middle way of arising by causal condition and the notion of emptiness.

That connection is also made in SA 293, which has no SN counterpart:'%

I teach bhiksus this Dharma: the noble (B ), the
supramundane (i #),’® connected with emptiness (2% {g f&),'*’
according to the Dharma of arising by causal condition (& i< Fg
IiE 1).°° That is to say: Because this exists, that exists; because this
arises, that arises, namely: Conditioned by ignorance are activities ...
Thus is the arising of the whole mass of suffering. [And similarly, in
the ceasing mode, to] the ceasing of the whole mass of suffering.

. Profound (& )™ is this, namely arising by causal condition.
Even more profound, more difficult to see is this, namely the
renunciation of all attachment, the extinction of craving, absence of

desire, cessation, nirvana (— Yt EXBE~E FE-~ B~ HE ~ B

184 SN i, pp. 62, 64; T 2, p. 84c (CSA i, p. 37). Cf. Tripathi, p. 154.

185 T 2, p. 84c (CSA ii, p. 36). Cf. Tripathi, pp. 153, 157: mahastinyatanama

B dharmaparyayah.

186 T 2, p. 83c (CSA ii, pp. 25-26). Cf. Tripathi, Sitra 11, pp. 138-139.

187 Skt. aryayam (p. 138).

188 Skt. lokottarayam.

189 Skt. siinyatapratisamyukta; not in the corresponding Tripathi, Siitra 11, p. 138.

190 Skt. pratityasamutpadanulomatd; not in Sitra 11, but found in Tripathi, Sttra 14, p.
149, which corresponds to SA 296: T 2, p. 84b-c (CSA ii, pp. 34-35) = SN 12. 20: SN
ii, pp. 25-27.

191 Skt. gambhiram (p. 139).
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#%)."? These two dharmas are namely the compounded and the

uncompounded (5§ & ~ £ &).""

The compounded is arising, persisting, changing, passing away
E 4 ~F X FE~EZH."” The uncompounded is not arising,
not persisting, not changing, not passing away (7[~ E-~PEND

% Z“ ﬁ 195

This discourse is mainly saying that the Dharma taught by the Buddha is
profound, supramundane (i.e. dealing with nirvana), connected with
emptiness, and based on the teaching of arising by causal condition. This text
refers to these two profound dharmas, arising by causal condition and the
way to nirvana, as the compounded and the uncompounded respectively.

Further on the subject of arising by causal condition as profound, at SN
12. 60 Ananda says he finds that teaching easy to understand, but the
Buddha responds that it is indeed profound (gambhira).’®® Thus, this idea
that the dharma of arising by causal condition is profound (F %) is recorded
both in SA 293 (above) and in SN 12. 60, neither of which has a
counterpart in the other tradition.

To conclude, SN and SA agree that the teaching of arising by causal
condition is profound and connected with the notion of the middle way. This
middle way is also called right view, understood through the practice of
insight, i.e. fully seeing (knowing) both the arising and the ceasing modes of
arising by causal condition, and fully seeing conditioned phenomena as not-
self or empty of self. The middle way (right view) in both versions is
variously shown as avoiding the two extremes: fully seeing neither existence
(arising) nor non-existence (ceasing) of the world and suffering, neither
sameness nor difference of soul/self and body, neither sameness nor
difference of self and feeling, or neither eternalism nor annihilationism with
regard to self and feeling.

At the same time, some statements in SA are not shared with SN, namely:
(1) the reference to the teaching on the middle way of arising by causal
condition as “the dharma-discourse on great emptiness (A Z2 & #&)”, and
(2) the reference to both the middle way of arising by causal condition and

192 Skt. sarvopadhipratinihsargas trsnaksayo virago nirodho nirvanam.

193 Skt. samskrtafi casamskrtafi ca. .

194 Skt. samskrtasyotpado ’pi prajidyate vyayo 'pi sthityanyathatvam api.

195 Skt. asamskrtasya naivotpadah prajiiayate na vyayo na sthityanyathatvam.
196 SNii, p. 92.
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the supramundane (nirvana) as being connected with emptiness. It is
possible that ' the - fundamental teachings in early Buddhism did not
emphasise the notion of emptiness in connection with arising by causal
condition. It is characteristic of the SA tradition that it places more emphasis
on the notion of emptiness than the SN tradition. '

7. Karma and arising by causal condition

SN and SA agree in identifying a connection between karma (action) and

arising by causal condition. For example, SN 12. 37:'’

This body (kayo), bhiksus, is neither your own nor any others’
(nayam ... tumhakam na pi afifiesam). It, bhiksus, should be known
and regarded (vedaniyam datthabbam) as [a result of] former karma
(puranam kammam), as made up (abhlsankhatam), as willed
(abhisaficetayitam).

Now here, bhiksus, the well-taught noble disciple gives his mind
rightly and thoroughly to arising by causal condition. That is: “When
this is, that is; this arising, that arises. When this is not, that is not;
this ceasing, that ceases.” That is to say, conditioned by ignorance
are activities ... Such is the arising of this whole mass of suffering.
But from the complete fading away and ceasing of ignorance,
activities cease ... Such is the ceasing of this whole mass of suffering.

The corresponding SA 295 states:'®®

This body is neither your own nor any others’. That is to say, the six
contact-sense spheres (75 ffg A &) were brought about by former
making up (& {&), by karma (f7), by volition (F), and are
experienced as this body (& it 8).°

197 SN ii, pp. 64-65.

198 T 2, p. 84a-b (CSAii, p. 33). Cf. Tripathi, Statra 13, pp. 144-147.

199 Cf. Tripathi, pp. 144-145: “sad imani sparS$ayatanani piirvam abhisamskrtany
abhisafcetitani / pauranam karma veditavyam iti vadami” (These six contact-sense
spheres are brought about by former making up, by volition; they are to be known as
[results of] former karma, thus I say). For 5% the Skt. has veditavyam “is to be known”
(p- 145), confirming my translation of the Pali.



