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Abstract

A Study of Cetana and the Dynamics of Volition in Theravada Buddhism

Nalini Devdas, Ph. D.
Concordia University, 2004

This work is a detailed investigation of the nuances of meaning that the scriptural
texts of the Theravada school of Buddhism assign to the Pali term cefana, which can be
translated with such approximate equivalents as “volition,” “intentional impetus,” and
“purposive impulse.” More generally, this work discusses how Theravada interprets the
processes of chooéing among alternatives and deciding on goals, while adhering firmly to
its causal theory that all physical and mental states are subject to causes and conditions.
The argument made here is that Theravada does not posit a controlling will, but seeks to
establish the possibility of changing attitudes of mind and corresponding goal-oriented
impulses through holistic methods of training. The texts maintain that changes in attitude
are made possible because consciousness has the capacity to become aware of its own
processes of conditioning, and can diversify its responses to its environment.

While comparisons with modern schools of psychology and philosophy are not

attempted in this work, the analysis of the Theravada concept of cetana it provides can

prove to be a valuable aid for future comparative studies.
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Abbreviations

I have used the Pali Text Society editions of Buddhist texts. References to Pali
sources, except in the cases of those named below, are given by the abbreviation of the
source used followed by a Roman numeral indicating the volume number and an Arabic
numeral indicating the page. References to the Dhammapada, the Theragatha, the
Therigatha, and the Sutta-nipata are given by an Arabic numeral indicating the verse
number. References to the Visuddhimagga are given by chapter and verse. The
Upanisadic sources are taken from S. Radhakrishnan, 7The Principal Upanishads
(London : George Allen and Unwin, 1953). I have followed Radhakrishnan’s system of
numbering. The abbreviaﬁon of the Upanisadis followed by a Roman numeral indicating
the section and an Arabic numeral indicating the verse. References to the Yoga-siara and
the Vyasa-bhasya are given by chapter and verse. The editions of the Yoga-sitra and the
Vyasa-bhasya are those found in T.S. Rukmani, Yogavarttika of Vijaanabhiksu: Text
with English translation and critical notes along with the text and English translation of

Pitafijala Yogasitras and Vyasabhasya (New Delhi: Munshiram Manoharlal, 1981-89).

A. Ariguttara-nikaya
AA. Ariguttara-nikdya commentary (Manorathapirani)
Abhk. Abhidharmakosabhasyam

ADhKA. Abhidarmakosabhasya commentary (Sphutartha of Yasomitra)
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Abhs. Abhidhammattha-sarigaha

Asl. Atthasalini (Dhammasarigani commentary)

AU. Aitareya Upanisad

Bhg. Bhagavad-gita

B.U. Brhadaranyaka Upanisad

C.P.D. A Cntical Pali Dictionary, ed. V. Trenckner (Copenhagen: Royal Danish
Academy of Sciences and Letters, 1924 - 1981)

C.U. Chandogya Upanisad

D. Digha-nikaya

DA. Digha-nikaya commentary (Sumarigalavilasini)

Dhp. Dhammapada

Dhs. Dhammasargani

It. Itivattaka

K.U. Katha Upanisad

Ks.U. Kausitaki Upanisad

Kvu. Kathavatthu

KvuA. Kathavatthu commentary (Kathavatthuppakarana-atthakatha)

M. Majjhima-nikaya

MA. Majjhima-nikaya commentary ( Papaficasidani )

Mil. Milindapaiihapali

M.U. Mundaka Upanisad

Mt.U. Maijtri Upanisad
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SA

S.E.D.

SK.
Sn.
S.U.
Tha.
Thi.
T.U.
va.
VB.
Vbh.

Vin.

Nettippakarapa

Pali-English Dictionary, ed. T.W. Rhys Davids and W. Stede (New Delhi:
Oriental Books Reprint Corporation, 1975. Originally published in

1921 - 25 by the Pali Text Society, London)

Patisambhidimagga

Pali Text Society

Prasna Upanisad

Rg Veda

Samyutta-nikaya

Samyutta-nikaya commentary (. Sérattbéppakésim’)

A Sanskrit-English Dictionary, M. Monier-Williams (Oxford: Clarendon
Press, 1809)

Sarhkhya-karika of Isvarakrsna
Sutta-nipata

Svetasvatara Upanisad
Theragatha

Therigatha

Taittiriya Upanisad

Udana

Vyasa-bhasya

Vibhaiiga

Vinaya-pitaka
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Vsm. Visuddhimagga
VsmA. Visuddhimagga commentary (Paramattha-manjisa)

YS. Yoga-sitra of Patanjali

A Note on Transliteration

In this work, the plural of Pali terms is indicated by the addition of ‘s’. The Pali
term itself appears in italics. For example, the plural of cerana and cirtta appear as cetanas

and cittas.
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Introduction

A verse from the Dhammapada, treasured by Buddhists, seeks to distil the entirety

of Buddhism in a few terse phrases:
Refraining from all evil,
Pursuing what is good,

Cleansing one’s own mind:
That is the teaching of all the Buddhas.' (Dhp. 183)

Practitioners and scholars of Theravada Buddhism would agree with the central message
of this verse: that volition and self-effort are at the very core of the teaching of the
Buddhas. Nevertheless, whereas recent scho]afship has contributed much to a deeper
understanding of the concept of "the absence of a soul" (anatta), the notion of kamma, the
epistemological views, and the techniques of meditation put forward in the Pali texts, less
attention has been devoted to an investigation of volition. The purpose of this work is to
investigate how the Theravada tradition approaches and perceives the processes of
volition, and more specifically, to trace the connotations of cefana, the term that is most
often translated as "volition." The fundamental question that needs to be addressed is how
Theravada interprets the process of choosing between possibilities, deciding on a goal,
and initiating goal-oriented action, without going against its central principle that all
mental processes are governed by causes and conditions. Equally fundamental is the
question of how Theravada interprets the dynamics of volition in the context of kamma.
In the Surtaliterature, perhaps the best-known statement where the term cetana

occurs is the definition of kamma given by the Buddha (A. I1I. 415). The Buddha begins



by affirming that it is cetana that he declares to be kamma (cetana’ ham bhikkhave
kammam vadami). The next part of the definition explains why activity (kamma) of
body, speech, and mind that carries moral values and produces karmic consequences is
identified with cetana. The Buddha points out that a person performs such acts after
applying cetana (cetayitva kammam karotl kayena vacaya manasa). Cetanais here related
to a verb that signifies "to think" or "to intend." My purpose is to discover the Theravada
view of the nature and function of this cetanathat the Buddha identifies with kamma.

A related question is what role Theravada assigns to cefana in the volitional endeavour
leading to liberation from sorrow if cetanais associated with sorrow-producing kamma.
These questions stem from the broader question regarding the role that is assigned to
cetana in the Theravada view of the dynamics of volition.

More specifically, however, the purpose of this work is to discover the nuances of
meaning in the term cetana. The investigation becomes focused on whether Theravada
conceives of cetana primarily as a cognitive function identified with intention and the
choice of goals or as a factor of dynamic energy that produces goal-directed action in the
organism. If cognitive processes of forming an intention and conafive capacities of
initiating action coalesce in cetan, it becomes necessary to examine how intention or
goal-directed thought and the conative capacity to carry out that intention are synthesized
in the Theravada view of consciousness. From the perspective of Theravada psychology,
it is not possible to discover the nature of cetana without penetrating the connections that
cetani has to citta and to sarikhara. It will be shown in this work that citta conveys
Theravada’s holistic view of consciousness. Sarikfiara has a wide range of meanings, but

primarily signifies the "constructive activity" of consciousness, through which mental



factors are brought together in such a way as to effectuate acts of body, speech, and mind.
This thesis is an extended analysis of the relationship between citta, cetana, and sarikhara.

The main primary sources for this work are the first four nikayas of the Sutta-
pitaka (the Digha-nikaya, the Majjhima-nikaya, the Samyutta-nikaya, and the Arguttara-
nikaya), the Dhammasarigapi, the Kathavatthu, the commentaries to these texts, and the
Visuddhimagga. Of the texts of Khuddaka-nikaya, only the Theragatha, the Therigatha,
the Sutta-nipatha, the Udana, the Itivuttaka, and the Dhammapada have been consulted.
The Milindapaiiha contains an important definition of cefan and discussions of the
relationship between intention and act. The Nettippakarana includes an analysis of the
relationship between kamma and cetana. These two texts are included in the Khuddaka-
nikdyain Burma, though not in Sri Lanka. With regard to the Vinaya-pitaka, only those
passages thgt have a direct reference to cetanahave been analyzed in this thesis.

The texts named above are viewed in this thesis as a unified whole, despite the
fact that they were composed over a long period of time. The reason for treating these
texts as a single integral whole is that they fall within a single scholarly tradition named
Theravada. Collins has shown very convincingly in his article, "On the very idea of the
Pali canon" (1990a) that rather than equating the "Pali Canon" with "Early Buddhism"
and regarding the Pali Canon as the textual basis for the development of the Theravada
school, we should see the Pali Canon as "a product of that school.”

Tradition has it that the Pali texts and the commentaries were brought to Sri
Lanka during the reign of the Indian emperor ASoka (third century B.C.E.) and preserved
there orally. According to the traditional account in the Djpavarisa and the Mahavamisa,
the commentaries were translated into Sinhalese and enlarged, as a line of Sri Lankan

teachers added their interpretations. Finally, during the reign of King Vattagamani (in the



period between 29 and 17 B.C.E.) the texts and their commentaries were written down
(Norman 1983, 7-11). The crux of the argument put forward by Collins is that there is no
way of knowing for sure to what extent the collection of texts that was committed to
writing in the first century B.C.E. would have resembled the Pali Canon as we have it
today. Collins agrees with those who hold that the Pali Canon—as a closed list of
scriptural texts—did not come into existence until the time of the great commentator
Buddhaghosa (fifth century C.E.). Furthermore, Collins holds that the monks of the
Mahavihara monastery in Sri Lanka decided to translate the Sinhalese commentaries into
Pali and to commit texts and commentaries to writing in the form of a single fixed Pali
Canon so that they could hold on to their claim to be the sole custodians of Buddhism in
Sri Lanka.

The argument put forward by Collins gives support to the method of approaching
the texts of the Pali Canon as a single organic whole. Nevertheless, it is important to keep
in mind the approximate time period in which different groups of texts were composed.
Recent scholarship has challenged the generally accepted date of around 486 B.C.E. for
the passing away of the Buddha. The revised dating of between 375 and 355 B.C.E.
suggested by Heinz Bechert (1981) has been supported by archaeological data
(Erdorsy 1993). Both Bechert and Erdosy conclude that the Buddhism that prevailed at
the time of ASoka was very similar to the Buddhism that developed immediately
following the parinibbana of the Buddha. Since passages from Pali texts are quoted in the
Asokan edicts, it is accepted that at least the core of what came to be the Pali Canon was
well established at the time of ASoka. Erdosy suggests that "the Buddha was a living
figure” at the time of the composition of the earliest sections of the Sutta-pitakaand the

Vinaya-pitaka.



The Sutta-pitaka was passed down orally for a considerable period of time by
bhanakas ("reciters") who specialized in individual nikdyas. Von Hiniiber (1997, 25-26)
points out that "the cultural environment of the first four Nikayas of the Suttapitaka is
markedly older than that of the Vinayapitaka," but he goes on to say that not much
success has been achieved in separating earlier and later layers in the Sutta literature. The
earliest section of the Vinaya-pitaka consists of the Patimokkkha rules, which were
probably drawn up during the Buddha’s life or very soon after his passing away.
According to von Hiniiber (1997, 21) most of the Vinaya-pitaka was completed’ before it
was brought to Sri Lanka in the time of Asoka (about 250 B.C.E.). It is generally agreed
that the books of the Abhidhamma-pitaka grew out of summaries (matikas) of the main
topics of what came to be accepted as the Buddha’s teachings. The Abhidhamma is later
than the Surtas and the Vinaya. The chronicles (the Dipavamsa and the Mahavamsa) offer
no evidence that the Abhidhamma texts were recited in the first council that was held
immediately after the Buddha’s parinibbana or at the second council, a hundred years
later (Norman 1983, 96). A large part of the Dhammasarigani, the earliest of the
Abhidhamma texts was probably available at the time of the third council, which was
held during the time of ASoka (Norman 1983, 97). The dating of the Dhammasarigani is
important for understanding the development of the psychological categories of the
Abhidhamma system, since this text already contains precise and elaborate classifications
of mental states as wholesome, unwholesome, and ethically indeterminate.

It is generally accepted that the commentaries to the first four nikayas, the
Vinaya-pitaka, and the Abhidhamma-pitaka were composed by Buddhaghosa at the
Mahavihara monastery. According to von Hiniiber (1997, 103), Buddhaghosa’s dates are

no earlier than 370 C.E. and no later than 450 C.E. Besides these commentaries,



Buddhaghosa also composed the Visuddhimagga, a text that is not only a manual of
meditation but also a compendium of Theravada doctrines. Buddhaghosa refers in his
own commentaries to older Sinhalese commentaries as well as to the opinions of earlier
teachers. He saw his work, not as a personal endeavour, but as his participation in the
shared task of preserving and passing down the tradition (Norman 1983, 119-121).

The brief survey given above indicates that the primary sources for this thesis
cover a time-span of nearly a thousand years. However, throughout that period, the
Theravada tradition tried to preserve its own coherence and consistency. Theravadins
perceive the Suttas as the source of inspiration for the development of their tradition and
as the fundamental point of reference to which the composers of the later Theravada texts
continually returned. The Abhidhamma is seen as the explication and elaboration of what
is implicitly contained in the Suttas. The tradition maintains that the commentators
preserve a consistent line of interpretation. Futhermore, the Theravada tradition is unified
by a firm adherence to the causal theory of conditioned origination (paticca-samuppida)
throughout its history. Though the main themes of the Suttas are elaborated in precise
detail, enlarged, and interpreted in the Abhidhamma and the commentarial literature,
since this development takes place within the boundaries of the theory of conditioned
origination, Theravada remains a unified whole. Though the Abhidhamma view that the
universe is constituted of a series of momentary physical and mental states (dhammas) is
not found in the Suttas, the theory of momentariness is developed within the framework
of the causal theory of conditioned origination. In the Suttas, a cetanais conceived as a
mental state that arises together with other mental states through the processes of
perception, and becomes a constituent of a dynamic sazikhara process that produces an act

of body, speech, or mind. This relationship of cetanato cognitive processes and to the



processes that initiate action is reiterated throughout the classifications of momentary
mental states in the Abhidhamma, the Visuddhimagga and the Atthasalini. There is a
similarity in the way cetanais conceived throughout the Theravada tradition.

This thesis is an exploration and interpretation of the way the Theravada tradition
perceives the mental processes related to volition. Following the Theravada way of
approaching the Pali texts as a single whole, I have depended on the method of
juxtaposing and comparing various contexts in which a psychological term appears, in
order to draw out the connotations of the term. However, I have gone further and
commented on the information obtained through this method. My comments in this
regard have been influenced by the analysis of cefand given by some modern scholars of
Theravada. Their views on the concept of volition in Theravada and on cefana are
summarized below. My primary concern, though, has been to reflect on psychological
terms such as citta, cetana, and sarikhara as they occur in the texts. I hope to allow the
meaning of a term to emerge by setting up dialogues, as it were, between different
passages where the term occurs. By the same token, I perceive an on-going dialogue
between the psychological issues raised by modern scholars of Theravada and the
psychological concepts delineated in the texts. I have reflected critically on the
interpretation that a modern scholar gives to a passage where cefana, citta, or sarikhara
occurs, by reviewing the passage and investigating how the passage is interpreted in the

Theravada tradition.

I take ceranato be a "psychological” term in the Theravada tradition. This
approach to cefana implies that the Theravadins had well-formulated theories about the
nature of consciousness and that they saw cefana as a mental factor with specific

characteristics, functioning in a specific manner in the continuum of consciousness.



Moreover, from a Buddhist perspective, "psychological” implies data that can be
observed through the techniques of "mindfully” observing one’s own physical and mental
states. It should be added that the texts show that those who developed and practised
these techniques of observation were critically aware that the world-view and the
immediate state of mind of the subject condition the process of observation and the data
so obtained. The Buddha, his disciples, and later Abhidhammateachers gave careful
attention to the mental processes of the novices in their care and observed the behaviour
of the lay followers who came to them for counsel. Having set cetanain a psychological
framework, in this thesis I do not seek to discover the meaning of cetanaby approaching
it from the perspective of any modern psychological theory. I see cefana as a concept that
is related to a spectrum of psychological concepts in the Pali tradition. In order to
understand the Theravada view of what cetana is and how it functions, I look for the
nuances of meaning that the term cefani holds in the various contexts in which it occurs
in the texts. In order to clarify the meaning of cetana, 1 have also looked for the
characteristics and functions of cetana that distinguish it from other mental factors related
to volition.

In order to elucidate the meaning of key psychological concepts in Theravada, 1
have discussed parallel concepts in the Upanisads, in the Yoga-sitra and the Vyasa-
bhasya, and in some early Jaina texts. None of these texts can be dated precisely.
However, most of them fall within the time period when the texts of the Pali Canon and
their commentaries were being composed. Though the earliest of the principal Upanisads
can be assigned to the period between the seventh and the sixth centuries B.C.E., these
texts were composed over a long period of time and the latest of them were not

completed till the beginning of the common era (Olivelle 1998, xxxvi-xxxvii). The Yoga-



sdtra of Patafjali in its present form is assigned to the second or third century C.E.
(Feuerstein 1979a, 26), and its commentary, the Vydsa-bhasya, is placed in the period
between the fifth and sixth centuries C.E. (Whicher 1988, 320). It is generally agreed that
the Jaina tradition developed from the groups of ascetics known in the Suttas as the
Niganthas. Nataputta, who is mentioned in the Suttas as the pre-eminent NMVigantha teacher
is none other than the Jaina Tirthankara, Mahavira. The first text that systematizes the
Jaina teachings into a philosophical system is the Zattvartha-sitracomposed in the period
between 150 C. E. and 350 C. E. (Johnson 1995, 46). -

Unfortunately, a full discussion of the concept of volition in early schools of
Buddhism other than Theravada falls outside the scope of this thesis. However, I have
made references to accounts that the Kathavatthu gives of debates among various
Buddhist schools. Some of the debates are on kamma and other topics related to cetana.
The references to cetanain the Abhidharmakosa-bhasya (fifth century C.E.) were also .
found to be very helpful. The Abhidharmakosa and its Bhasya (commentary) are written
from the point of view of the non-Mahayana Sarvastivada-Vaibhasika school. The
Sarvastivada classification of mental states, therefore, is incorporated into the
Abhidharmakosa (Haldar 1981, 9-14). All the early schools of Buddhism that possessed
an Abhidharma gave much importance to the classification of physical and mental states
(Warder 1970, 220-223). Cetanais defined and described as an observable mental state in
the Abhidharmakosa, without any specific reference to the distinctive doctrines of
Sarvastivada or the Idealist views of Yogacara. Comparison with the description of
cetanain the Abhidharmakosais helpful in elucidating how the relationship of cetanato
the cognitive processes of the citta and to the dynamic processes of sarikharas is

conceived in the Theravada Abhidhamma. There are obvious problems of scholarship in



selecting a few texts outside the Theravada tradition for a comparative study of
psychological concepts, while ignoring others. Nevertheless, it is equally problematic to
discuss the Theravada tradition as if it were an isolated entity and not to make some
acknowledgement of the rich cultural landscape in which it was nurtured in its formative
period.

This thesis follows the practice of fundamental research by returning at every
point of the argument to the Pali texts. The range of meaning of the three terms with
which this work is concerned—namely, cetana, citta, and sarikhara—is investigated by
collating and comparing passages in the texts where these terms occur. Much attention is
devoted in this thesis to how the Dhammasarigani, the Kathavatthu, the Visuddhimagga
the Atthasalini and the commentaries to the Suttas interpret passages in the Suttas where
cetana occurs. However, the emphasis is not on distinguishing earlier and later periods in
the texts. The focus of this work is not the history of cefana, but the range of meanings
assigned to cetana and its significance as a psychological concept in Theravada. The
semantic range of cefanais explored with the sole purpose of understanding its
significance within the system of observing, defining, classifying, and correlating mental
states that was developed in Theravada from its earliest period.

The method of investigation in this thesis is modelled after the method that Rune
Johansson puts forward in two of his works: “Citta, Mano and ViAdana—

A Psychosemantic Investigation” (1965) and The Dynamic Psychology of Early
Buddhism (1979). However, whereas Johansson rarely refers to the Abhidamma texts or
the commentarial literature and depends on making inferences af';er comparing passages
in the Suttas, the procedure in this work is to see how the later texts approach and

interpret the psychological concepts introduced in the Suttas. This method of procedure
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indicates that the parameters of this thesis do not extend beyond investigating the
connotations of cefana and its place within the system of interpreting mental processes
developed in Theravada.

This thesis opens with brief surveys of terms referring to processes related to
volition that occur in the Upanisads and the early Jaina Tradition. The reason for referring
to Indian traditions other than Theravada is to provide a context for the meaning assigned
to psychological terms in Theravada, by exploring the connotations that the same terms
carry in these traditions. Providing a chronology for the development of terms referring to
mental functions and experiences in the Upanisads, the Yoga tradition, the Jaina tradition,
and Theravada falls outside the scope of this thesis. Reference to modern psychological
concepts is found in this thesis only in cases where a modern scholar’s interpretation of
any passage where cetana, citta, or sarikhara occurs is based on a specific modern system
of psychology. No attempts is made in this thesis to give a systematic account of cetana
through the vocabulary and concepts of any specific school of modern psychology or to
make a systematic study of similarities and differences between terms related to volition
in Theravada and parallel terms in other systems of thought developed in India.

The plan of this thesis is as follows. In Chapter I the point is made that in the
Upanisads, the Yoga tradition, and Theravada, empirical consciousness is conceived as a
whole that is constituted of the interplay of thought, emotion, and the capacity of the
mind to initiate action in the organism. Chapter II deals with the debate between Jainas
and Theravadins on the question of whether moral value rests in the intention or in the act
(cetana or kamma). Chapter III investigates how the concepts of citta (states of mind),
sarikhara (constructive activities in the mind), and anusaya (underlying unwholesome

tendencies) are delineated in the context of conditioned origination, how citta, sarikhara,
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and anusaya are related to cetana, and the role of these relationships in the dynamics of
volition. Chapter IV shows how the Suttas describe the role of cetanaboth in producing
acts with karmic consequences and in bringing about the disciplines of the Eightfold
Path. Chapter V focuses on how the role of cetana with regard to the instigation of
wholesome and unwholesome acts is defined in the context of the Abhidhamma theory of
momentary mental states. Chapter VI shows how the cognitive processes of goal-directed
thought and the capacity to initiate action are brought together in cetana. The Conclusion
offers some thoughts on the Theravada approach to "freedom of choice."”

In order to provide a context for my work and to open up the main paths of enquiry,
I will begin by exploring how some representative modern scholars have approached the
concepts of volition and motivation in the Theravada tradition. The focus here is on the
definitions of volition that these scholars employ in approaching the psychological
concepts of Theravada. Following that, I will investigate how they interpret the

connotations of the term cetana.

Approaches to the concept of volition in modern Theravada scholarship

The pioneering work of Caroline Rhys Davids in Buddhist psychology is often
forgotten because the attention of scholars has been concentrated on her controversial
interpretation of the concept of anatta. Her translation of the Dhammasarigani, entitled
A Buddhist Manual of Psychological Ethics contains a long introductory essay and
valuabie notes, where some key psychological terms of Buddhism are discussed. This
was published in 1900. Mrs. Rhys Davids focuses on two points with regard to the
concept of volition in Buddhism: first, she distinguishes between Pali terms indicating the

mind’s capacity to initiate action in the organism that are not ethically loaded and those
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terms that signify morally reprehensible but powerfully dynamic desire; and second, she
stresses that conditioned origination precludes the concept of an autonomous and
controlling "will."*

In her article, "On the Will in Buddhism" (1898), Mrs. Rhys Davids argues that
Buddhism has often been misinterpreted as a pessimistic doctrine that aims at suppressing
all forms of willing because translators have failed to distinguish between the
connotations of Pali terms that signify basic initiation of action or goal-oriented
endeavour and those that express morally reprehensible craving. For example, she notes
that the Pali texts employ the term vizzya and its cognates to express dynamism in
initiating and sustaining action that is not in itself morally qualified, but can be turned
towards morally good or morally evil goals. Such terms, she says, express "trying and
striving; effort and endeavour, zeal and ardour, vigour and resistance, persistent striving,
sustained desiring and exertion, grasping of a weight" (1898, 49). She maintains that
when the texts express mental resolve as a carrier of moral values, and not just basic
energy in bringing about goal-oriented acts, they take care either to employ distinctive,
morally weighted terms or to qualify a term of simple conation in such a manner as to
make it convey moral values.

Want or wish (akankha) becomes craving or thirst (tanha); for desire

(chando) we get /lust (chandarago), Justs of the flesh (kamarago), sensual

delight (nandirago), or else some qualifying phrase, desire for form (rupe

chando), and so forth. (C.A.F. Rhys Davids 1898, 49)

In this context, it is to be noted that cetanais a morally "neutral” term and is
distinguished from terms that convey morally reprehensible and sorrow-producing

craving or passion for objects. Mrs. Rhys Davids seeks to counteract the tendency of

some scholars of that period to identify Schopenhauer’s "will to live" with tanha
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(craving), a mental state that Buddhists abhor as the root of suffering, and seek to
eradicate. She argues that it was this erroneous identification of two very different
concepts that induced these scholars to expunge from Buddhism all primal affirmations
of life and all initiatives of volition. She points out that the Pali texts are filled with terms
of goal-oriented aspiration, especially in contexts where the Eightfold Path is elucidated.
She goes so far as to say:

In fact, if there be one feature in Buddhist ethics eminent for the emphasis

attached to it, it is not only that will as such, desire as such, are not to be

repressed, but that the culture and development of them are absolutely
indispensable to any advance towards the attainment of its ideals.

(C.AF. Rhys Davids 1898, 50)

It is significant that the term she prefers to translate as "desire" is the morally
neutral term chanda (defined as "desire-to-act," kattukamata, at Vsm. XIV. 150), and not
tanha (which she renders as "craving" or "thirst").” Chanda, according to the
Abhidhamma texts, is a term signifying impetus to act that can be directed either towards
objects of sensual pleasure (kama-chanda) or towards the Eightfold Path (dhamma-
chanda). The point she makes is that "desire" in the sense of an impetus to act that is
energized by emotions like enthusiasm or zeal should be distinguished from "desire" in
the sense of unwholesome greed for objects (1978a, 278). In her article "On the Will in
Buddhism," she notes that the Suttas and Abhidhamma texts abound in terms like ussaha,
tulana, and padhana (which she translates, respectively, as "zeal," "pondering," and
"struggle"). These terms convey, not only energetic effort, but also heart-felt motivation,
courageous persistence, and enthusiasm.

Furthermore, by translating chanda as "desire," Mrs. Rhys Davids challenges what

she perceives as a tendency among translators of her time to pick a psychological term

that denotes just basic impetus to act and employ it to render a range of Pili terms that
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signify morally blameable menta] states. She provides lists to prove that "the one English
word ‘desire’ is made to do duty for no less than seventeen Pali words, not one of which
means desire taken in the sense of wish to seek a goal, but rather in that of perverted,
morbid excessive desire" (1898, 54; cf. C.A.F. Rhys Davids 1978a, 279). Her contention
is that the unqualified term chanda signifies desire " in its ordinary general sense,” and
should be distinguished from terms conveying unwholesome (akusala) greed or lust.®
In highlighting the distinction between terms that are meant to indicate morally

neutral goal-oriented dynamism and those that convey morally reprehensible mental
states, Mrs. Rhys Davids, in fact, is drawing attention to the remarkable care and
precision with which mental states are classified, analyzed, and defined, in the
Abhidhamma system. In her Introductory Essay and notes to her translation of the
Dhammasarigani (1900), in her valuable editorial comments to S.Z. Aung’s translation of
the Abhidhammattha-sarigaha (1910), and in her Birth of Indian Psychology (1924), she
not only makes the reader aware of why she chooses certain English equivalents for Pali
terms, but also alludes to fascinating discussions between herself and Burmese
Abhidhamma scholars with reference to Pali terms. Cefana was evidently one of the
terms that were discussed at length (C.A.F. Rhys Davids 1978a, 276). In Chapter VI of
this work, the definitions that the Atthasalini gives of chanda and other terms of conation
are examined to clarify how cetanais distinguished from these terms. .

In The Birth of Indian Psychology, Mrs. Rhys Davids presents her own perspective
on the Theravada concept of will. The thrust of her argument is that whereas the essence
of Buddhist practice is the deployment of will in the quest for the full development of the

human potential, Buddhism, taken as a system of thought, has neither a fully developed
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concept of will nor a noun and verb that are the exact equivalents of "will" and "to will"

(1978a, 107). And she adds:

No writer, Buddhist or other, has so far joined hands with me over this

seeing in Buddhism a gospel of Will put forth in the teeth of there being no

fit word for will. . .. (1978a, 296)

It becomes clear in The Birth of Indian Psychology that the way she defines "will"
includes three criteria, none of which she finds in the semantic range of the psychological
terms of Theravada. First and foremost, she conceives of will as the arousal of the entire
personality and its orientation towards a goal.” She believes will to be fundamental to a
person, "a very synergy of man’s essential nature,” whether that person is ignorant or
enlightened (1978a, 278). In her judgement, terms such as viriya and padhana (which she
renders as "energy" and "concentrated effort") do not signify a fundamental, autonomous
ability to initiate action: "they are only modes of exerting will" (1978a, 284). Nor does
she accept that chanda signifies will. She cites the statement that the arahant gives up all
trace of chanda (S. V. 272) and argues that if chandais regarded as dispensable, it cannot
signify a capacity fundamental to human nature (1978a, 282).

The second criterion implicit in the definition of will that Mrs. Rhys David puts
forward is that volition must be an autonomous capacity: it cannot be either a correlate of
emotion or a subordinate expression of discursive thought. In her opinion, the mind’s
purposive deliberation does not guide the functioning of the will, but rather follows
volition and expresses whét the will has already chosen to do. She says that the "idea" of
the goal that arises in a person’s mind is, in fact, "his self-directing, his will, pausing to
give shape to what he wills" (1978a, 437). Mrs Rhys Davids maintains that in the
Upanisads and in the Pali Suttas, she could find only "mixed terms" expressing the

blending of volition with coefficients of cognition or emotion or both (1978a, 108). She
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reiterates that she could not find a term that expresses precisely a fundamental capacity to
act in such a way as to convey what one is and what one is choosing to become. The third
criterion implicit in her argument is that "will," by definition, signifies a "self-directing."
She maintains that there can be no fully developed concept of will in Buddhism because
there is no concept of the self as the agent of intention and action (1978a, 283). She
concludes: "Now we cannot get very far in an adequate notion of will without a willer. . .
Will without willer is meaningless" (1978a, 297-298).

This criticism of the Theravada approach to the concept of will put forward by
Mrs. Rhys Davids cannot be countered by looking for loopholes in her argument. The
discussion has to be reopened by starting with different premises and a different
definition of will than what she puts forward. Mrs. Rhys Davids maintains that the will
must be regarded as capable of sustaining itself, and as fundamental to the personality.
Because of its teaching of conditioned origination, Theravada cannot posit an
autonomous will with an inherent capacity to initiate action in the organism and control
physical and mental processes. Furthermore, Mrs. Rhys Davids conceives of the will as a
capacity that can be clearly demarcated from emotional and cognitive coefficients, and is
not dependent on other mental processes for its basic conative capacity. Obviously, since
the Theravada system posits that the five aggregates,® comprising all the physical and
mental processes of the human organism, are mutually dependent, it cannot accommodate
a concept of will that regards volition as an autonomous capacity that can function
without cognitive and emotional admixture. Those who disagree with Mrs. Rhys Davids
maintain that while Theravada does not posit a central self or an autonomous will, it
succeeds in demonstrating that there are functions of consciousness that initiate action

and give direction to the personality, even though these functions themselves are
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conditioned. In the Atthasalini (Asl. 111-112) and the Visuddhimagga (Vsm. XIV. 135)
cetanais defined as the leader among the conditioned mental factors that produce goal-
directed action.

Writing some decades later, H. V. Guenther interprets cefana to be the primary
motivational drive in the mind. Guenther presents his definitions of the terms "drive,"
"motive," and "volition" in his work Philosophy and Psychology in the Abhidharma, first
published in 1957. These definitions occur in the course of his analysis of the definition
of cetana given in the Atthasalini (Asl. 111). He maintains that cetana should be defined,
not as "volition," but as a "drive"; and he goes on to explain:

A drive is a stimulus that arouses persistent mass activity, and a motive is a

stimulus that sustains activity until the stimulus is removed. . . . (Guenther

1976, 41)

According to Guenther, then, the distinctive characteristic of motivation is the
capacity to arouse activity in different areas of the body and mind simultaneously, and to
impel that activity towards a goal. In contrast with the two terms "drive" and "stimulus,"
"volition" is defined by Guenther as the cognitive process of deliberating and deciding
upon a course of action:

In its most sharply distinguished sense volition designates merely the act of

making a choice or decision, but it rarely suggests the determination to put

one’s decision or choice into effect. (1976, 43-44)

More will be said below about how Mrs. Rhys Davids and Guenther apply their
definitions of volition and motivation specifically to the elucidation of cetana. Here my
purpose is to focus on Guenther’s definitions of motivation and volition, and to set them
in the context of his general approach to Theravada. Thus in Guenther’s view, "stimulus,"

"drive," and "motivation" are aspects of the conative capacity to initiate action, and they

are clearly distinguished from "volition,” which is defined as a function of purposive
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thought expressed as "the act of making a choice or decision" (1976, 44). According to
Guenther, motivation derives its power, not from any preceding cognitive process of
making a choice, but from its invariable association with "emotional tensions" (1976, 45).
He describes emotional tension as the condition that arises vwhen feelings that assign
specific values to physical and mental states interact with the bodily changes in muscles
and organs that correspond to these feelings. He describes strong motivations as those
that are aroused by stimuli with strong emotional tensions, and are capable of generating
a broad spectrum of actions in the organism.

Guenther’s strongly stated, unambiguous analysis is helpful because it draws
attention to two key issues that should be kept in mind when applying modern theories of
motivation to the interpretation of Theravada. The first relates to the clear separation of
cognitive processes from conative functions in Guenther’s analysis. The cardinal teaching
of Theravada, however, is the interrelatedness of all physical and mental st'ates, and this
implies the mutual conditioning and interdependence of thought, emotion, and the
capacity to initiate action. The second relates to Guenther’s reluctance to ascribe
motivational capacity to cognitive factors. Theravada, however, clearly ascribes to
cognitive processes the capacity to initiate action; for example, Theravada assigns a
leading role in the motivational processes of the Eightfold Path to the cognitive factors of
right understanding (samma-ditthi), mindfulness (sati), and wisdom (paiifi).

Another approach to how Theravada views volition is found in Rune Johansson’s
interpretation of psychological concepts in the Suttas. In The Dynamic Psychology of
Early Buddhism,’ Johansson defines motivation in terms of "needs" that manifest

themselves as "homeostatic deficiencies" in different parts of the body
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(Johansson 1979, 99). Johansson reduces all forms of motivation to "needs" occurring in
different facets of life,'° and he maintains that even intellectual and aesthetic needs can be
traced to a physiological basis, though these needs should be regarded as being formed
through complex processes of learning and conditioning."

When Johansson distinguishes between motivation and volition, he defines the
latter as "will power,” by which he means the special effort put forth to fulfil a need
under difficult circumstances. In his view then, volition is just the intensification of
motivational endeavour and there can be no deployment of "will" without the experience
of a want: "behind the will-power there is always a need" (1979, 100). In applying his
theory of motivational needs to Theravada, he acknowledges the Theravada position that
no physical or mental state can claim primacy, since all factors in the organism are
interdependent and condition each other. However, it will be shown below that his
interpretation is finally influenced by his conviction that needs have the primary role in
governing motivation.

Johansson’s comment on the "enumerations” or lists of motives in the Suttatexts
(A.V.86-87;D. III. 183; and A. IV. 353, for example) is worth quoting in full for the
light that it sheds on the Theravada approach to the dynamics of volition.

It is characteristic of all such enumerations of motives, that the distinction

between cognitive, emotional and dynamic terms usually observed in

Western psychology is absent: we would call illusion [moha], understanding

[panizia) and perhaps also faith [saddha], cognitive terms; fear [bhaya], shame

[£4ir7]] and remorse [offappa] are to us emotional terms, and only greed

[lobha), ambition [chandal, desire [riga] and energy [viriya] would be

considered as dynamic factors proper. In addition, terms are included which

to us belong to the area of method: proper attention [yoniso-manasikaral and
arightly directed mind [samma-panihitam cittam). But this mixture is natural
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from a Buddhist point of view, since all personality factors are considered

more or less dynamic. Even the cognitive factors are thought to have a force

of their own. The tragic conflict between the powerful instincts and

powerless knowledge is therefore unknown in Buddhism.

(Johansson 1979, 102)

Here Johansson takes the position that Theravada Buddhism, far from separating the
cognitive, emotional, and dynamic aspects of experience, actually attributes a capacity to
initiate action to obviously cognitive factors. However, as he proceeds with his
discussion, he reverts to his position that Theravada consistently finds the basis for the
arising of motivation in the over-riding urgency of experienced needs.

According to Johansson, Theravada holds that in an actual motivational situation,
the personality is impelled by a need that becomes more urgent than other needs, and that
other factors, including processes of reflective thought, then take the subordinate role of
reinforcing that primary need. For example, he perceives vitakka (thought, application of
the mind) to be a "needful” activity that serves to buttress the capacity to initiate goal-
directed action. He writes:

Even if a special motivational factor is not always mentioned when speaking

about thought, the Buddha always meant it to be personal and purposeful, a

natura] result of the leading motives of the person.

(Johansson 1979, 187)

If thought (vitakka) is regarded as "a natural result” of a person’s physical or mental
"needs," then there is little room for the idea that processes of reflection and cognitive
determination can assess, evaluate, and control motivational needs.

In support of his interpretation, Johansson refers to A. 1. 264-265 where two
opposed motivational situations are described: a person may hanker after previously

enjoyed objects, or alternatively, a person may understand the harmful consequences of

such pursuits and refrain from them. According to Johansson’s interpretation of this
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passage, reflection ( vitakka) and understanding (paiiid) cannot directly counter a harmful
desire. Understanding can only play a role in motivation by evoking a "counter-desire,"
presumably, the desire to avoid painful consequences; and it is this counter-desire alone,
which has the capacity to neutralize the initial harmful desire. Johansson adds that
understanding can "strengthen the counter force" by consciously analyzing and
repeatedly recollecting the sorrowful consequences of the harmful desire, once the
counter-desire begins to exert its neutralizing capacity (Johansson 1979, 208). With
regard to the role of pasifiz, Johansson distinguishes between the early stages of
discipleship and the final, liberating stages of the Eightfold Path. Johansson maintains
that in the early stage of training, understanding (pa773) manifests as "a pure theoretical
function of understanding, without a motivational power of its own" (1979, 200). In this
early stage of discipleship, understanding can combat sensual desires only when it is
associated with the counteractive capacity of "another type of joy and happiness" that
radiates from the practice of mental calm. Johansson describes the understanding of a
mature disciple as having the power of "katharsis,"” with the capacity to cleanse the mind
of harmful motivations (1979, 207). Thus, according to Johansson’s interpretation,
whereas in the early stages of the Path pasiia can only motivate action when it is
associated with a need, mature paia has motivational power of its own; it does not
necessarily act through a "counter-desire" to combat unwholesome mental states.

When Johansson maintains that Theravada explains motivation primarily in terms
of desires and counter-desires, he does less than justice to the role that Theravada assigns
to cognitive factors such as systematic attention (yoniso-manasikara), deliberation
(vitakka, vicara), and mindful observation (sati) in the processes of forming and

implementing intentions. Mindfulness and systematic attention are regarded as techniques
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that can be cultivated in such a way that they become capable of evaluating and choosing
between needs.

Padmasiri de Silva’s interpretation differs from that of Guenther and Johansson
since he approaches the psychological concepts of Theravada from the Psychological
perspective put forward by Freud. In his work An Introduction to Buddhist Psychology
(1979),"* Padmasiri de Silva defines motivation broadly as a cycle that covers three
aspects of behaviour: "states that motivate behaviour, behaviour motivated by these states
and the goals of such behaviour” (1979, 35). He shares Johansson’s view that terms like
"motive," "drive," and "want" connote some physiologically based condition of
deficiency that initiates action in the organism to overcome that lack or fulfil that want.
However, he is more firm and consistent than Johansson in taking the position that
factors that initiate action and cognitive factors become fused in motivation.

Padmasiri de Silva concedes that the "tripartite division" into cognitive, dynamic,
and affective aspects may provide a structure for analyzing the complex processes of the
mind. He also perceives certain correspondences between the aggregate of feeling
(vedanakkhandha) and the affective dimension of experience, the aggregate of mental
formations (sarikharakkhandha) and the dynamic aspect, and the two aggregates of
perceptfon and general awareness (saffiakkhandha and viffianakkhandha) and the
cognitive dimension (de Silva 1979, 17-18). At the same time, he insists that the
interrelatedness, and even interpenetration, of the three dimensions of experience is a
pivotal concept in Theravada:

In a deeper sense all four mental khandhas are present in all states of

consciousness and experience. Thus a mental factor like volition is not a

separate entity but is inseparably associated with other factors. In this
manner, the three dimensions of experience are the product of abstract
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analysis, whereas all three aspects are found in all states of consciousness and
behaviour. (de Silva 1979, 18)

Unfortunately, de Silva does not offer a definition of volition. In fact, he maintains that
"will" is a "semantically troublesome" term, and he concludes that its vagueness makes it
inapplicable in interpreting "the more diversified, specific and analytical Buddhist terms"
(1979, 78). Here he echoes the sentiments of Guenther, who maintains that the term
"volition" should be discarded forthwith since it masks much confusion

(Guenther 1976, 43, n. 3). However, de Silva does use the term "volition" while
discussing sazikharas. In this context he assigns to "will" the specific function of
"deliberation" or purposive thought (de Silva 1979, 78). Thus, de Silva defines volition as
a thought process deployed in deciding on a goal, and he defines motivation as
"dynamism" manifesting itself in thé capacity to initiate action to fulfil that goal.

De Silva interprets sarikharas as dispositions or habits, and he maintains that deliberation
and dynamism are inseparably linked in the complex function of a sarikhara

(1979, 78-79). I will return to this point below in the discussion of de Silva’s
intemretation of cetana.

Yet another approach to how Theravada conceives of volition is put forward by
Joanna Macy. Her approach to the psychological concepts in Theravada is based on her
innovative interpretation of the idea of conditioned origination. In her work Mutual
Causality in Buddhism and General Systems Theory,” first published in 1991, Joanna
Mélcy develops her interpretation of the dynamics of volition in Theravada against the
background of the central principles of general systems theory. By arguing that the causal
principle of paticca-samuppada (conditioned origination) signifies systems of causes and

effects in mutually dependent relationships, and by seeking to demonstrate that paticca-
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samuppada repudiates a unidirectional, linear view of causality, she posits viable parallels
between Theravada Buddhism and general systems theory."*

According to the general systems view, as interpreted by Joanna Macy, the
personality is a dynamic, open system that is in constant interaction with a personal
world: it receives a flow of information that it processes in the form of perceptions,
thoughts, and volitions; and its internal structure constantly transforms, and is
transformed by, that information (1991, 83)." Macy notes that the general systems view
stresses the capacity of the organism to modify its own components in such a manner that
it may adjust to impacts from the environment. According to this view, it is not the
information received from the environment that determines or modifies behaviour, but
what happens to that information when it is processed by the mind, and the changes that
the mind itself undergoes as it assimilates and responds to that information (1991, 93).

In the context of the general systems view, Macy defines motivation as the quest of
the organism for internal coherence and for meaning in relation to the environment. She
points out that according to this view, cognition and motivation mutually generate,
nourish, and support each other. By utilizing the gestalts and structures that it has
previously developed, the mind strives towards meaning in its cognitions. This cognitive
quest for meaning affects the way a person decides to act. The volitional responses, in
their turn, influence and transform both outward behaviour and the mental structures
through which sensory data are sorted, sifted, and transformed to achieve personal
meaning (1991, 82-85).

Macy maintains that there is a parallel between general systems theory and
Theravada Buddhism in that they both posit "a mutual causal relationship between our

behaviour and the psychophysical structure we present at a given point” (1991, 166). She

25



designates this idea of a reciprocal relationship between the developing personality and
its on-going actions as "co-arising of doer and deed," and she commences her
interpretation of the Theravada concepts of kamma and motivation at this point. As she
sees it, the central principle in the Theravada view of kammais: "What we do not only
matters, it moulds us" (1991, 161). According to this interpretation, our actions not only
affect the external circumstances of our lives, but they also display a "reflexive dynamic"
such that they shape and mould the very personality structures that produced them. It is
this idea that personality and willed action mutually produce each other that dominates
her interpretation of kamma in Theravada.

Joanna Macy accepts the interpretation of scholars who maintain that in the
Theravada view of kamma, it is the volition underlying an act that primarily determines
its moral value and its karmic consequences. In her interpretation of the Bhidmija-sutta
(S. II. 37-41) where the pleasant and sorrowful fruits of kamma are causally linked to
saficetana, she renders the latter term as "will" (1991, 172).'° Although she does not offer
definitions of "will," "volition," and "intention," it becomes obvious from her discussion
that in her view, cetana signifies the interweaving of cognitive and motivational factors in
the act of making a choice. She stresses the transformative effect that the process of
deciding has on the cognitive factors that are making the decision, on the motivational
factors that are implementing the decision, and on the emerging personality as a whole.
She maintains that cefani and etymologically related Pali terms signify purposive thought
functioning as a process of continuous engagement with one’s personal environment:

In mutual causality, as we have stressed, knowing and thinking do not consist

in a passive registering of data, but are transactional processes and hence . . .
involve our moral responsibility. (Macy 1991, 179, n. 47)
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The idea of mutual causality offers a way of interpreting structural unity,
continuity, and identity with regard to the five aggregates. If it is accepted that the five -
aggregates arise together through a process of mutual conditioning, the identity and
continuity of the personality they form cannot be vested solely in any one of the
aggregates, not even in consciousness ( viiizana). Continuity and identity must be
regarded as arising through the mutually causal relationship of the aggregates each with
the other, with the environment, and with the dynamic, open system of the personality
that they constitute. Thus, by positing the reciprocal causal relationship of the aggregates,
it becomes possible for Macy to offer a viable interpretation of the concept of volition in
Theravada. She renders cetana as "will" and gives the explanation that processes of
volition arise through the mutual conditidning of the cognitive processes of
consciousness ( viiiana) and the conative capacity to initiate action in the mental
dispositions and habit-forming tendencies that constitute the sarikharakkhandha.
According to her interpretation, these volitional processes are characterized by both goal-
directed thought or purpose and the capacity to initiate action.

In the context of mutual causality, Macy views the sarikharas as "volitional
formations” that come into being through the "reflexive or recoil effects of actions "
(1991, 165). By this she means that decisions and deeds not only affect a person’s
external circumstances, but also rebound, as it were, and act upon the personality by
creating tendencies, by forming and perpetuating habits, and by carrying into the future
the latent energies of habit (1991, 165). Furthermore, it is significant that the principle of
mutual causality enables her to ascribe to the mental dispositions two mutually
conditioning roles: one pertaining to action and the other pertaining to thought. As habits

of thought, they form purposes imbued with volitional energy that becomes expressed in
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activity (kamma) of body, speech, and mind. At the same time, the mental dispositions
serve as the gestalts and structures through which information is sifted and organized in
cognitive processes (1991, 124). According to the principle of mutual causality, the
cognitive role of sarikharas as gestalts that mould perception and their dynamic role as
habits of thought that shape behaviour are held together and make each other viable, like
two sides of the same coin.

Furthermore, Joanna Macy makes the principle of mutual causality the basis of her
interpretation of the Theravada practice of developing insight (vipassana) into the
conditioned origination of physical and mental states through the practice of mindful
meditation. The idea of mutual causality enables her to deal with the question of how
Theravada can validate its position that the cognitive processes of mindful concentration
have the conative capacity to effect changes in the motivation and behaviour of the
disciple who follows the Eightfold Path. She interprets insight meditation as a practice
where one learns to direct attention "not to the things we see but to how we see them," so
that there is a growing awareness of "the dependently co-arising nature of feelings,
thoughts, and perceptions” (1991, 136). In her interpretation of the disciplines of
mindfulness and insight (vipassana), Macy acknowledges that the processes of insight
practice cannot avoid being conditioned by the structures and habit patterns of the mind.
Nevertheless, from the systems perspective, she emphasizes that the processes of insight
have a recoil effect: they begin to exert their influence on those very structures of the
mind from which they arose. As a consequence, when the cultivation of mindfulness and
insight bring about increasing experiential awareness of the "mutual conditioning of

knower and known," patterns of behaviour towards others and towards the shared
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environment also bégin to change: through the practice one gains the "eye of wisdom"
(panfiacakkhu), and no longer sees the world through eyes of greed and hate (1991, 136).
I will return to Macy’s concept of mutual causality in the course of this work when
I find that it can illuminate a specific question. At this juncture, however, it is necessary
to look more closely at her interpretation of paticca-samuppada. Macy refers to several
passages in the Pali texts, which can be interpreted to signify the "reciprocity of causal
factors” and the interdependence of causes and effects, like sheaves of reeds holding each
other in place (1991, 55-64). Nevertheless, there are other passages, especially those
describing motivational processes, where it seems that the configuration of factors that
forms the motivating cause must be well in place before it can be followed in the course
of time by the behaviour that constitutes the effect. Johansson lays out, in the form of
charts, narratives from the Sutta texts spelling out the specific events through which a
person strives towards a goal (Johansson 1985, 119, 136, 209, 211). These charts are
meant to show the stages by which behaviour is transformed following each other as
causes and effects in unilinear temporal sequence. One of the examples that Johansson
cites is a description of the sequential stages in a disciple’s quest for liberation. In the
narrative, the quest is set in motion by an encounter with a worthy teacher; and at each
stage the disciple practises certain disciplines as an essential preparation for the next
stage (M. I1.173). Whether these accounts of motivational processes are taken as
descriptions or as prescriptions, the emphasis is not on the reciprocity of cause and effect
but on the notion that when the causal conditions are well established, the effect follows

in due course of time as a manifestation of the principle of conditioned origination.
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Some Modern Interpretations of Cetana
The equivalents of cetana found in modern works on Theravada are "volition,"

"will," "motive," and "intention.” Unfortunately, it is not always clarified in these works
why the author has chosen a particular term as the equivalent of cefana in translation.
What is apparent, however, is that there is no consensus about the precise connotations of
cetana. The basic question that emerges is whether cefana should be perceived primarily
as a conative function with inherent dynamism and the capacity to initiate action, or as a
cognitive function expressed as purposive intellection. If cetaniis interpreted to be a
conative factor, an "impetus" or "motive" that "pushes” the personality towards a goal,
then the question arises whether cetanais also associated with the coordination, direction,
and control provided by cognitive insights. If cetanais interpreted to be a cognitive
process of purposive thought that functions as the act of making a choice or decision, the
question arises whether cetana has the inherent capacity to initiate action in order to make
that choice effective. If cetanais perceived to be a fusion of purposive thought with
conative capacity, it is necessary to investigate how Theravada explains the
interpenetration of these two dimensions of experience. Of the scholars discussed above,
Mrs. Rhys Davids interprets cetand to be purposive thought; Guenther most emphatically
declares cetanito be a dynamic drive; and de Silva argues that, although cefanais
primarily a cognitive function expressing deliberation, it is linked with conative energy
within the configuration of a mental disposition (sarikhara).

Mrs. Rhys Davids gives a frank account of her own frustrations in seeking to probe
. the significance of cetana. Her first attempts, she says, were based on etymology:
"Groping by etymology I had found cetana too intellectual for equating with will"

(1978a, 276). Nevertheless, in her translation of the Dhammasarigani, entitled Buddhist
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Psychological Ethics and first published in 1900, she translated cetana as "volition" at the
persuasion of Burmese Abhidhamma scholars. She came to feel very uncomfortable
about having done so since she defines "will" as an energy that gives expression to the
whole personality, but perceives cefanito be a cognitive function, related to citta and
cetas. As a noun derived from the verb cetets, cetana signifies the practical application of
thought in the form of intention or purpose (P.E.D. 271, col. 2). In The Birth of Indjan

Psychology she writes:

I was very willing twenty-five years ago to be corrected by the lore of Burma.

e I am not nearly so willing today; I think I was in the main right; I regret

the rendering of cetana by "volition" in the later edition of my Buddhist

Psychological Ethics (1923). 1 am trying here to make good. (1978a, 276)

Her conclusion is that cetanais thought (citta) "shown as the precedent of act”
(1978a, 276). In this context, she turns to the Buddha’s definition of kamma (A. III. 415),
where he says that kamma is to be identified with cetana since one performs an act of
body, speech, or mind, after having engaged in a process of cetana (cetayitva). According
to the interpretation that Mrs. Rhys Davids gives, cetayitva signifies the goal-oriented
thinking that precedes and prepares the way for physical, verbal, or mental action
(1978a, 276). Her point that cetana is integrally connected to the processes of discursive
thought in the cittais well taken. In Chapter VI it will be shown that, whereas the
definitions of cetanain the Visuddhimagga (Vsm. XIV. 135) and Atthasalini
(Asl. 111-112) perceive it to be a dynamic function through which action is initiated,
other sections the Atthasalini also emphasize that the dynamism of cetani emerges from
the purposive thoughts that are foﬁned in a specific state of mind (citta).

Whereas Mrs. Rhys Davids links cetana with thought processes involved in making

decisions, Guenther interprets cetanato be a drive that puts forth goal-oriented action. His
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rendering of cetana as "motive" or "drive" must be set in the context of his emphasis on
the creative nature of the continuum of consciousness. He points out that consciousness is
to be regarded, not as a passive recipient of sensory impressions, but as "something
creative and autonomous in its own right which moulds the world after its own fashion"
(Guenther 1976, 41). In Guenther’s interpretation, cetanais that which stimulates the
mind and impels it to act:

That which arouses and sustains activity on the part of the human psyche is

called cetana. Broadly speaking, it is a stimulus, and in a sense, may be

considered as a motive and also as a drive. (1976, 41)

Guenther’s interpretation of the Buddha’s statement, "It is cetanathat I call
kamma" (A. 1I1. 415) differs from that of other scholars mentioned in this section.
According to Guenther, kammais a universal principle that displays itself in the repeated
accumulation and outpouring of energy. Following this line of argument, Guenther
maintains that "cetana and Karman are synonymous," since both terms denote the drive
that keeps the individual bound to the rhythm of "accumulating” motivating energy in the
form of dispositions and tendencies, and "releasing” the energy in the form of acts. In
Guenther’s view, cefanais the stimulus that brings about the release of energy in the form
of acts.

Guenther does not refer to the etymological roots of cetana that would link it with
the thought processes of the mind. He sees cefana as conative energy putting forth acts
with karmic consequences.

Like Mrs. Rhys Davids, Padmasiri de Silva regards cetana as purposeful
deliberation, but he posits that cetanais inseparably linked with conative dynamism
within the complex configuration of a mental habit or disposition (de Silva 1979, 20, 78).

According to de Silva’s analysis, a mental disposition or tendency (sarikhara) has two
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aspects that are fused together: volition (cefand) that functions as "deliberation, planning,
making a choice" and as "dynamism" (abhisarikhara) that initiates action to make the
purposive deliberation effective (de Silva 1973, 18). Since he perceives mental
disposition (sarikhdra) to be a complex function where goal-oriented thought (cetana) and
goal-effectuating dynamism are blended, he suggests that an appropriate rendering of
sarikhara would be "directed disposition” (1973, 18) or "conative disposition" (1979, 78).
Like de Silva, David Kalupahana maintains that in Theravada Buddhism mental
dispositions (sarikharas) are regarded as the basis of all volitional processes. In his work
Ethics in Early Buddhism (1995), Kalupahana argues that the Buddha’s concept of will is
in perfect accord with his teaching of the Middle Way."” According to Kalupahana, the
Buddha avoided the idea of an autonomous will or conscience, which is one extreme, as
well as the notion that human persons have no power of decision, which is the other
extreme, and posited that there are "tendencies" (sarikharas) in the personality that make
it possible for a person to plan and initiate actions, and even to chart a new course that
triumphantly flows against (patisotagami) the present course of mental attitudes.

Kalupahana concludes:

There is no one single term in the Buddhist texts that could be
considered the equivalent of the term wiz// This means that the so-called will
is not one single controlling force, but rather a whole group of tendencies.
(1995, 49)
Kalupahana distinguishes between two "slightly different concepts of the will" in
Theravada: "the immediately felt tendency to act,” which is expressed in the Suitas by a
variety of terms connoting energy or exertion, and "the gradually developed tendency to

act,” where dispositions (sarikharas) formed over a period of time generate and guide

behaviour (1995, 49).
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Kalupahana stresses that these dispositions are not autonomous or self-generating
but arise and gradually develop from the decisions and the behaviour of the past. He
maintains that the Suttas give the following "psychological explanation” of the
relationship between decision-making (cefana), mental dispositions, and intentional
action (kamima) involving moral responsibility. Purposive thoughts and processes of
decision-making (cefana, saficetana) generate actions (kammay); these actions and
decisions begin to form tendencies and dispositions. These dispositions constitute the
gradually shaped "character” of a person, and that "character” becomes the basis of future
decision and future behaviour. He argues that "while volition [ cefani] may be an
immediate act of deciding, dispositions [sarikharas] represent the gradually built-up
character involved in decision-making (1995, 52)." This statement can be seen as
Kalupahana'’s response to the declaration of Mrs. Rhys Davids: "Will without willer is
meaningless" (C.A.F. Rhys Davids 1978a, 298). According to Kalupahana, the gradually
forming mental dispositions and tendencies constitute a "will": acts are generated by
dispositions and tendencies that have been formed through previous conscious decisions,
intentional acts, and chosen mode of life. Kalupahana holds that cetana signifies an
immediate intention or decision that emerges from a mental disposition.

Kalupahana regards "selectivity" and "individuation" as the two fundamental
capacities of sarikhiras, and he argues that these capacities enable sarikharas to amply
fulfil the functions of a "will." According to his interpretation, "selection" signifies the
capacity of the dispositions (sarikharas) to focus attention on certain selected areas of
experience so that the personality may not be bombarded by the data of sensory
processes. Kalupahana interprets "individuation" to be the capacity of the dispositions to

shape experience in such a way as to form a specific individual with a distinctive
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configuration of characteristics and memories (Kalupahana 1987, 89).'® He maintains that
the capacities of "selection" and "individuation" enable the dispositions to perform "a
special function of processing the personality" (Kalupahana 1995, 51). By "processing”
he means "giving form, guiding or directing, setting up goals and trying to achieve them"
(1995, 51). In another context, he says:

This selectivity in consciousness accounts for the possibility and, therefore,

the ability on the part of the human being to choose, think and act, and these

represent the core of selfhood or personality in the Buddha’s doctrine.

Hence, his statement that the self is a "lump of dispositions" (sarikhara-

puija). (1978, 89)

By claiming that sasikharas, functioning as dispositions, enable a person to break
out of old patterns of behaviour and choose fresh ways of thinking and living,
Kalupahana seeks to give an account of the Theravada concept of will that is entirely
faithful to the principle of conditioned origination. Nevertheless, his interpretation of
sarikhara as "disposition” or "tendency" and his concept of "will" as a configuration of
dispositions are not without problems. The obvious problem of ascribing the functions of
choice and decision-making to the dispositions is that they are constituted of mental
habits that cannot transcend the processes of conditioning through which they have
originated. It is difficult to see how functions such as making difficult choices,
controlling motives, and changing habitual behaviour, which are usually ascribed to the
will, can be performed by habits, dispositions, or tendencies. These functions require the
cognitive capacity of assessing different possibilities and critically reflecting on

alternative choices. Dispositions, by their very nature, repeat the habits of the past; left to

themselves, they do not envision new ways of thought and behaviour.
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Cetana and the “‘ethicization” of the idea of kamma

In The Way to Nirvana, first published in 1917, la Vallée Poussin renders cetana as
"volition" and "mental or spiritual action." He maintains that the Buddhist definition of
kamma—according to which kamma comprises both volition (cetand) itself and the acts
of body, speech, and mind that stem from volition—marks the attainment of a significant
stage in the history of Indian thought, since it signals a break from a purely ritualistic
understanding of kamma (la Vallée Poussin 1917, 70). This pronouncement of la Vallée
Poussin needs to be qualified. There are statements in the Upanisads (for example,

M.U. 1. 2.7,9, 10) and in the Bhagavad-gita (Bhg. II. 41-44) upholding moral attitudes of
mind and deriding those who put their faith in rituals. Steven Collins explains that the
process of "the ethicization" of the idea of kamima had already begun in the teachings of
Yajiiavalkya (B.U. IV. 4.5), and Buddhism’s contribution was to bring this process to
completion by making volition or intention (cetand), rather that the manifest physical act
alone, the crucial causal factor in the process of kamma (Collins 1990, 82, 201).

Winston King, James Paul McDermott, and Richard Gombrich have added their
voices to the idea that the identification of kamma with cetana brought about the
ethicization of kamma. They join Collins in attributing to cetana the meaning of
"intention" (McDermott 1984, 27; King 1964, 121; Gombrich 1988, 67). In interpreting
the connection between cefana and moral responsibility, King suggests that though the
primary connotation of cefanais deliberate intention, the term also includes a reference to
the "motive" or reason underlying the intention. He points out that Buddhists locate the
"motive" in "basic attitudes or dispositions that is the deeper character of the actor
himself" (King 1964, 121). He also notes that Buddhists accord fundamental importance

to whether the "motive" or reason behind the intention is wholesome (kusala) or
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unwholesome (akusala) when they gauge the moral quality of the act that the intention
generates (1964, 121-122).

Gombrich goes farther than the others mentioned above in the claims that he makes
for the process of ethicization in early Buddhism. According to Gombrich (1988, 66-67),
the "great innovation" of the Buddha was the "internalization" of kamma, which he
achieved by locating the moral quality of any ac't in the "intention" (cetana) behind it.
From a sociological perspective, Gombrich describes the Buddha’s achievement as the
replacement of the notion of specific sets of duties that differed from caste to caste with
"a simple and universal ethical dualism of right and wrong" based on the moral quality of
the intention (cetana). Furthermore, Gombrich maintains that as a result of vesting ethical
value in intention (cefana), Theravada Buddhism arrives at the conclusion that "the
individual is autonomous and the final authority is what we would call individual
conscience" (Gombrich 1988, 68). The above statement suggests that there is a central,
autonomous will in the individual that functions as the conscience and is the ultimate
source of every intention. This is the will that Mrs. Rhys Davids sought and failed to find
in Buddhism. There is no room for the notion of an autonomous individual conscience in
Theravada Buddhism since all aspects of the personality are defined as impermanent and
conditioned. Gombrich himself points out that early Buddhism emphasized education,
training, and the influence of society, family, preceptors, and friends no less than the
other religious traditions of India did (1988, 60-113). These influences were considered
to have a pivotal role in developing clarity of thought and the dispositions (sarikharas),
both of which were regarded as the causal factors underlying intentions (cetans). The

emphasis was on training, rather than on the notion of an autonomous conscience.
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The above survey shows that there is no consensus among modern scholars of
Theravada with regard to the concept of cetana. Mrs. Rhys Davids regards cetana as
purposive thought emerging from the cognitive processes of the citta. Guenther defines
cetand as a conative drive that impels action. Kalupahana considers cefanato be a present
decision to act stemming from a disposition (sazikhara) or habit of mind that has been
gradually developed. Macy regards cetana as intention that arises from the mutual
conditioning of cognitive processes and mental dispositions (sazikharas). In the course of
this thesis, I will further examine these ideas regarding cetana put forward by modern
scholars of Theravada.

Through an analysis of relevant passages in the Suttas, the Visuddhimagga and the
Atthasalini, it will be shown in this thesis that though cefanais not regarded as an
autonomous controlling "will," nevertheless, it is attributed with the capacities of putting
| forth intentions, implementing those intentions by initiating bodily and mental activity,
and directing such activity.towards the chosen goal. Cetanais conceived as a purposive
impulse that arises within a specific state of mind (cs#ta) and expresses the dominant
cognitive perspectives and the emotional tensions that are present in the mind at the time
of its arising. Coming into being as a purposive thought or intention, cetana becomes the
leading factor in the dynamic processes of the sarikharas. In this thesis sarikharas are
defined as the processes by which the required mental conditions are brought together in
the continuum of consciousness to initiate goal-oriented acts. The links to the cognitive
processes of the crtra and to sarikharas makes cetana a mental factor that both produces an
intention and has the capacity to initiate action to seek to bring about what is intended.
Through the concept of cetana, therefore, Theravada avoids the notion of a rift between

intention and action.
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At the same time, the links with specific states of mind imply that cetanZ arises as
an intention that is conditioned by the ideas and emotions that are present in the mind.
Similarly, the capacity of cetanato initiate action to implement intentions is restricted and
conditioned by the habits of body and mind that are formed by sarikharas. This thesis will
show that though unconditioned freedom of choice is not claimed in the Suttas and the
Abhidhamma, Theravada maintains that transformations in motivation and behaviour can
be brought about through the mind’s ability to observe its contents and become aware of

the patterns of conditioning that operate in its processes.

Working definitions used in this thesis

In this thesis the terms "motive,"” "intention," "volition," and "conation" are defined
in the manner given below. I use the term "conation" to convey the capacity to initiate
action or, in other words, the impulse to act. In contexts where the term is used, no
assumption iS made regarding the moral quality of the mental factors that produce the
capacity to initiate action. Neither “conation” nor “volition” indicates, in this thesis, a
will that is autonomous and has the capacity to control the process of thought and
emotion. |

For purposes of clarification, I will distinguish the two terms "intention" and
"volition." In this work, the term "intention" signifies the cognitive act of deciding to
pursue a specific goal. Intention connotes directed thought or aspiration, and it indicates
planning and an image of the future. Intention implies the availability of alternatives and
the focusing of attention on the chosen alternative. Emotional urges and purposive
thought come together in an intention. Hawever, an intention does not necessarily lead to

the initiation of action; it can remain merely as an idea in the mind.
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The term "volition" is used here to cover a much broader range of meaning than
"intention." It connotes a complex function with three aspects: choosing a goal and
intending to pursue it, initiating action for that purpose, and directing physical and mental
activity towards that goal. Both "intention" and "volition" connote the orientation of the
personality towards the future. Thus they connote purpose and a "pull” that a mental
picture of the future exerts on a person’s present attitudes and behaviour. In addition, the
term "volition" indicates that the cognitive processes of directed thought and conscious
planning have the capacity to activate the sources of conation in a person. It is posited
that these cognitive functions do not operate merely as aids of "drives" and "motives," but
have the dynamic energy to control and direct behaviour by reshaping attitudes,
memories, and perspectives.

In this work, the distinction between "volition" and "motivation" is drawn along the
following lines. "Volition" indicates that behaviour must be explained primarily in terms
of cognitive processes that éct in conjunction with emotions. The emphasis is on the
capacity of such cognitive processes as appraisal, attribution, choosing, and planning to
initiate and guide behaviour. "Motivation," on the other hand, signifies that the impetus
for behaviour comes from drives and motives. These definitions posit that the goals of
volition exert a teleological "pull” on the personality because of their image of the future,
while motives based on felt needs "push” the personality to initiate action to fulfil those
needs.

The two terms "drive," and "motive" are used interchangeably to signify a stimulus
that is instigated by the personal experience of a need or deficiency. It is assumed that the
need can be either physical, such as the need to acquire goods, or psychological, such as

the need for understanding or peace of mind. Following Guenther and Johansson, I define
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a psychological need as the experience of a lack or deficiency arising from emotional
tensions, dispositions and tendencies in the personality, influences in the environment, or
previous training.

In this thesis, I have not adopted a standard way of rendering cetana, so that the
connotations of the term may be allowed to unfold from the texts. I have referred to
cetand as "goal-oriented thought and impulse" or "purposive impulse," or "intention
imbued with conative energy"” to show that Theravada always links the functioning of
cetana both to the cognitive processes by which consciousness (citta) attends to objects,
as well as the impetus in consciousness to garner its resources and direct them towards

goal-oriented acts (sarikharas).
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Chapter 1
Approaches to the Concept of Volition in the Upanisads

The Suttaliterature gives us pictures of a vibrant society at the time of £he Buddha,
where many world-views were put forward by a variety of teachers and studcﬁts, who
came to be known as sramanas (Pali: samana). The Buddha and his followers formed one
of the samana communities (Warder, 1970, 31-42). This chapter does not endorse the
view that the Buddhist tradition developed out of the Vedic tradition. Nevertheless, the
Upanisads and the Suttas come out of the same social and cultural background and were
composed by people who shared many ideas and ideals. Both the Upanisads and the
Suttas display a need to understand how the human personality is constituted and how the
processes of the mind work. There are indications that terms connoting cognitive
processes, emotions, and conative capacities are shared by both the Upanisadic and the
Buddhist traditions, though the shades of meaning assigned to these terms sometimes
differ in the two traditions.

In this chapter, the focus is on three following issues regarding mental processes
and the dynamics of volition that are of interest to both the Upanisadic and the Buddhist
traditions. At the outset, it is important to note that both traditions afﬁrm a holistic view
of consciousness and perceive thought processes, emotional states, and conative
dynamism as experiences involving the entire mind, rather than as separate factors within
the mind. In both traditions, Ard (heart), manas (mind), and citta (continuum of

consciousness) are terms that indicate the mind viewed as an organic whole.
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Moreover, both traditions accept the concepts of karma and rebirth. This entails
that their ideas regarding the dynamics of volitions are set in the context of karma. It is
sometimes held that the Buddha "ethicized" the notion of karma by making intention,
rather than the act itself, the factor on which the moral quality of the act depends
(Gombrich 1988, 66-69). This chapter will show that the teachers of the Upanisads were
profoundly concerned that their disciples should become aware of the diverse mental
attitudes that generate intentions and instigate acts. They stressed the relationship
between mental attitude and action.

Moreover, it can be shown, from a psychological perspective, that both traditions
display the need to distinguish between desire (kama, trspd) and intention. In the Vedic
tradition, sarkalpais a term that is developed to indicate intention that can be either
morally good or evil. Kratuis another term that signifies firmness of intention or strength
of purpose. This chapter outlines the range of meaning of the two terms sarzkalpa and
kratu and shows how they are distinguished from kama.

This chapter is concerned only with the principal Upanisads that were probably
composed in the period between the seventh century B.C.E. and the beginning of the
Common Era (Olivelle 1998, xxxvi-xxxvii). All references to "the Upanisads" in this

chapter are limited to these texts.

The possibility of volitional endeavour in the realm of ignorance and rebirth

In The Philosophy of the Upanishads, first published in 1906, Paul Deussen
maintains that the Prevailing doctrine in the Upanisads is that Brahman is the sole reality
and, as a corollary, that the entire universe is an illusory appearance (/m3ya). His approach

to the question of the freedom of the human will in the Upanisads follows from his
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interpretation of the Upanisadic world-view. According to him, the Upanisads posit that
the human will is totally constrained by the conditions of space, time, and causality that
prevail within the ma3yaridden world of plurality. His conclusion is that in the
Upanisadic view, total freedom can only be achieved when a person comes to the
realization that the ultimate Self (4tnan) is not different from Brahman

(Deussen 1966, 210-211).

Deussen’s interpretation of the concept of bondage in the Upanisadic tradition is
that the idea of God as the supreme ruler of the universe of plurality and the idea of
karma as the governing principle of that universe dominate the minds of people as long as
they are deluded by maya. As a consequence, Deussen argues that one cannot logically
uphold freedom of will while affirming the sovereignty of God and the irrevocability of
karma. In support of his argument, he quotes a passage from the Kausitaki Upanisad
(Ks.U. III. 8), where he finds a "form of the doctrine of predéstination"

(Deussen 1966, 176).! In the same vein, the Maitri Upanisad (Mt.U. I11. 2) holds that a
person is swept along and polluted by the flood of nature’s constituents (gunaugha).
Changing the analogy, the Maitri Upanisad compares a person bound by the perpetuation
of desire (kama) for nature’s varied objects to an ensnared bird.? |

Certainly, there are passages, especially in the Majtri Upanisad, that appear to deny
freedom of choice to individuals caught up in day-to-day experiences. Nevertheless, the
main thrust of the Upanisadic teachings is that the human mind is capable of making
decisions and of exerting itself, precisely when it is still bound by ignorance and rebirth.
The Upanisads state that such volitional endeavour is essential in order to experience the
atman and to become freed of desires. For example, though Yajiiavalkya defines the

human being as "constituted of desires" (kamamaya) in the Brhadaranyaka Upanisad, he
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urges his listeners to undertake the disciplines that will lead to knowledge of Brahman
(B.U.1V. 4.22-23).

The emphasis on the need to cultivate the disciplines of yogais intensified in the
Katha Mundaka, Svetasvatara and Majtri Upanisads. It is clearly recognized in these
three Upanisads that the cultivation of yoga requires powerful and sustained application
of one’s volition. And the call to make such volitional effort is addressed to disciples still
struggling against the lure of earthly successes and heavenly rewards. Thus the Mundaka
Upanisad stresses that austerity (tapas) and discipline are integral to the cultivation of
yoga(M.U. 1. 2.11), and concludes that the goal can only be attained by one who strives
(yatate) to cultivate the disciplines of yoga, not by one who is lacking in strength -
(balahina). The same verses warn against negligence (pramada) and the false application,
or aimless cultivation, of ascetic disciplines (M.U. III. 2.4). Similarly, the Maitri
Upanisad contains powerfully worded instructions for purifying and concentrating the
mind (Mt.U. VI. 18-28). At the same time, the Maitri Upanisadtakes the position that all
people, excepting the wise knowers of Brahman, are conditioned by the basic constituents
(gunas) of primal Nature (prakrti).

The prevailing Upanisadic view, therefore, is that though the causal processes of
karma apply universally, people still have the capacity, within the boundaries of karma,
of deploying their minds to reflect on the alternatives open to them, to choose their goals,
and to initiate action to fulfil those goals. As a corollary of their practical teachings, the
Upanisads contain a range of terms referring to various processes and functions of the
personality. Unfortunately, these terms are seldom defined. Nevertheless, there are some
clues indicating the main Upanisadic notions of the concrete psychological processes by

which volition is initiated and exercised.
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Hrd (heart): the core of the personality

In his work Origins of Indian Psychology (1990, 101-127), Reat focuses on three
terms that were deployed in the Rgveda to signify consciousness as a whole: 4rd (heart),
manas (mind), and citta (thought, state of mind). These three terms are found also in the
Upanisads, with manas occurring by far most frequently (Rhys Davids 1978a, 21). In the
Pali literature, cittabecomes the preferred term to denote consciousness in a general
sense, but manas frequently carries this meaning; and the ‘heart’ (Pali: hadaya) is seen as
the centre of thought, of feelings, and especially of powerful passions
(P.E.D. 728, col. 2). The way these three terms are used attests to the fact that in these
early texts consciousness is perceived to be an undivided whole, despite the interest
displayed in distinguishing its various functions.

A passage in the Artareya Upanisadreveals that the Upanisadic view follows the
trend in the Rgveda to regard the "heart” as the centre of cognitive, conative, and emotive
modes of experience, as well as of vitality (A.U. III. 1.2). In this passage, Ardis identified
with manas (mind) and is said to possess the following mental functions: sarmjAana
(sentience), gjiana (perception), vijiiana (distinguishing, discriminating objects), prajiina
(intelligence), medha (mental vigour, wisdom), drst/ (insight), dhrti (constancy,
steadfastness), mati (thought), manisa (wisdom, inspiration), ji# (impetus, impulse),
smrti (memory), sarkalpa (conceptualization, intention), krafu (purpose, resolve), asu
(life), kama (desire), and vasa (control). Among the mental functions in the Aitareya list,
Jit, samkalpa, kratu and kama are linked in some way with intention and the capacity to
initiate action. Kratu, samkalpa and kama are discussed separately below. The rare term

"on

Jitis derived from a verb root that signifies "to press forward," "to impel," or "to incite,"

and it expresses excitation or deployment of energy (S.E.D. 424, col. 2). In her discussion
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of the Artareya list of mental functions, Mrs. Rhys Davids regards both jit7 and vasa as
"two terms which may be called purely volitional" (1978a, 108). However, in the
Abhidhamma, the term javana, which is related to jit, becomes connected with
perception rather than with volition.” Vasa signifies "will, wish, desire," as well as
"authority, power, control, dominion" (S.E.D. 929, col. 2). It is rarely used in the
Upanisads in the sense of exerting control over oneself. An exception is in a passage of
the Katha Upanisad (K.U. 1. 3.4-6) where the faculties (indriyani) of a person whose
mind is unrestrained are said to be uncontrolled (avasyani), whereas the faculties of a
person of sound understanding and restrained mind are de.scribed as vasyani (controlled).
This passage in the Artareya Upanisad shows that the "heart " was regarded as the
unifying centre from which a variety of cognitions, emotions, and conative energies
emanated, and in which they cohered.

In the Brhadaranyaka Upanisad (B.U. IL. 4.11; IV. 5.12), the heart is celebrated as
the goal or "uniting place" (ekayana) of all branches of knowledge. At the same time, the
heart is said to be the place where the desires that perpetuate sorrow are entrenched
(B.U.IV. 4.7, K.U. 1L 3.14). There are also references to the "knots of the heart"(Ardaya
granthi) that bind a person to the wheel of rebirth (K.U. II. 3.15; M.U. 1I. 2.9). This
imagery graphically suggests that the causes of sorrow are at the inmost centre of the
personality. From the knotted centre, the tangles spread into cognitive, emotive and

volitional processes.

Citta: the range of the mind
If the term Ardindicates the inward centre of the mind in the Upanisadic view, citta

refers to its spreading diameters. Reat explains that the verb root ciz- and its derivatives in
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the Rgvedaresemble the Buddhist concept of citfa in that they both "refer in the broadest
way possible to mental processes whether perceptive, intellectual, emotional or
imaginative" (Reat 1990, 101).

Reat also observes that in the Rgveda the specific connotation of the verb root cit-
depends on the term with which it is linked in any verse. Thus, in association with mind
(imanas), cit- signifies "mental perception or intellectual thought”; when linked with
"heart" (/rd), it conveys "emotional or intuitive thought"; with contemplation or
inspiration (dhj), it connotes "imaginative, visionary thought"; and with mental power or
purpose (kratu), cit- stands for "volitional thought" (1990, 107).* The Vedic use of the
term citta to signify mental activity in general is continued in the Upanisads. It is said in
the Kausitaki Upanisad that when citta departs from the body of a dying person
(udakramit cittam), the senses begin to fail. The dying person does not hear, does not see,
does not utter words and does not think (Ks.U. III. 3).°

The term cetana, which is another derivative of cit-, occurs only a few times in the
Upanisads. Reat refers to two verses where the term is used in the Rgveda
(Rg. VIIL. 13.18; VIII. 92.21). In these verses, the poet says that cetanais stirred, or
literally "churned,” by the fire ritual (yajdamatnata).® Reat translates cetana as "thought"
in this verse, while Griffith prefers to render it as "mind" (Reat 1990, 102;

Griffith 1973, 404). Gonda holds that, in the Rgveda, the verb root cit- includes in its
meaning a reference to coming to know through visual perception, and conveys the
general sense of "distinguishing, perceiving, noticing, being attentive to"

(Gonda 1963, 100). According to Gonda’s interpretation, the causative form of the verb
root cit-, from which cetanais formed, has the primary meaning of "to make visible," and

embraces in its meaning both "to exhibit to the sight" as well as "to disclose something
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not previously known" (1963, 100). Thus, both Gonda and Reat take cetanin the
Rgvedato be primarily indicative of cognitive processes. Neither of them finds in this
term the sense of "volition," which it acquires in the szitzzka.i

The term cetana occurs only very rarely in the Upanisads, and it enfolds in its range
of meaning both the very basic sentience that empowers the body and mind to put forth
their manifold functions as well as the power of knowledge that belongs to Brahman.
Thus Brahman is adored as the "eternal one amidst ephemeral beings, the conscious one
among conscious beings, (cetanas cetananam), the one among the manifold"”
(K.U.1I. 2.13). The significance of the phrase "the conscious one among conscious
beings" is further elucidated in the Maitri Upanisad (Mt.U. 11.3-6). Here, the body is
compared to a cart that is devoid of sentience (Sakatam ivacetanam idam Sariram). The
question is then raised, "To what supersensuous being belongs such power by which such
a sort of thing has been made intelligent [cetanavat pratisthapitam], or in other words,
who is its mover?" (Radhakrishnan 1953, 800). The answer is that Prajapati, the Lord of
Creatures, established the body as an entity endowed with consciousness (cefana) by
equipping it with the vital breaths, the five senses, and the organs of action, and by
providing it with a driver in the form of the mind (/manas). In this context, cetana
probably signifies basic sentience or fundamental awareness that manifests itself not only
as the mind’s power to cognize objects, but also as the volitional dynamism that impels a
person to seek out and pursue goals. The idea that the mind acquires power to "drive" the
body when it is endowed with cetana suggests that cefana signifies conscious awareness
that functions as the capacity to initiate action in the body and the mind. On the other

hand, when the Svetasvatara Upanisad exalts God as "the Conscious one" among those
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who are endowed as consciousness (S.U. VI. 13), in this verse cetana signifies the highest

power of knowledge.

Manas (mind): the controlling centre

Manas, the third Upanisadic term that signifies a holistic view of consciousness,
differs from Ardand citta in that it stresses the capacity of consciousness to regulate the
sensory and motor functions of the individual. If Ard signifies the inward centre from
which conscious functions emanate, and if citfa indicates the range of these functions,
manas points to the capacity of consciousness to interpret sensory information and to
coordinate it with motor responses.

Both Gonda and Reat emphasize two features of manas in the Rgveda: the wide
range of manas as the agent and locus of thought, volition, and emotion, and the capacity
of manasto "realize" itself in ideas and purposes. They designate this capacity of
"realization" as the mind’s "inventiveness" (Gonda), or its "creativity" (Reat). Reat holds
that whereas the verbal forrﬁs of man- in the Rgveda cover the meanings of "to ponder"
and "to evaluate,” the noun manas is less intellectual in its connotations and is more
associated with feelings and emotions (1990, 108).

The capacity of the mind "to realize" is stressed by Gonda in his analysis of the
verb root man- in the Rgveda:

By making an entity or an idea the object of the process denoted by man- one

"realized" it, that is to say: one does not only cause it to appear real to the

mind by forming a clear conception of it, one is according to the view of the

ancients also able to convert it into actuality. (1963, 146)

By "realize" Gonda means achieving a specific effect or obtaining a particular object.

For example, he says that manas, as "the psychical organ in which the processes of

thought, will, and feeling take place," actually "produces" or, at the very least, becomes
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the "birth-place” of poetic insight or vision. In this context, he refers to L. Renou’s
description of manas in the Rgveda as "essentiellement fagonnant" (1963, 75). Reat goes
much farther than Gonda in his interpretation of the Vedic view of the creative powers
ascribed to manas.’

The Upanisads follow the Rgvedain assigning to the mind wide-ranging functions,
making it the agent and locus of cognitive, volitional, and emotional processes. The
argument is made in the Brhadaranyaka Upanisad and in the Kausitaki Upanisad that the
mind’s attention is essential for the functioning of the sense organs and the organs that
govern motor activities. The point is made that none of these organs is able to perform its
appointed task, if the mind is "elsewhere" (anyatra) (B.U. 1. 5.3; Ks.U. III. 7). The
conclusion is then drawn that, ultimately, it is the mind that sees or smells.’ Similarly, in
the Majjhima-nikaya (M. 1. 295), it is posited that, whereas each of the five senses has its
own range of objects (nana-visayam, nana-gocaram), the mind (manas) is the resort
(patisaranam) of the five senses and experiences (paccanubhoti) all their objects. It can be
inferred from this passage of the Kausitaki Upanisad (Ks.U. IIl. 7) that in the Upanisadic
view, the mind is perceived as the faculty that co-ordinates incoming sensory information
with outgoing voluntary responses. Furthermore, i‘t is to be noted that in the
Brhadaranyaka Upanisad, the mind is viewed not only as the agent of perception
(B.U. I. 5.3) but also as the -goal or "uniting place" (ekayana) of conceptualizations
(samkalpa), which often take the form of intentions or purposes (B.U. II. 4.11, IV. 5.12).

In the Brhadaranyaka Upanisad (B.U. 1I1. 2.1-9), the mind (/nanas) is listed as an
organ of perception (graha), and the object that exerts a controlling influence on the mind
(atigraha) is designated as kama (desire).” It is implied here that there is a reciprocal

relationship between the mind and its object: the object, for its part, has features that
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cause the mind to be interested in it; and the mind, for its part, is motivated to focus its
attention on that which it finds to be of interest. When the object to which the mind
becomes related is designated as kama, it is implied that the mind not only cognizes its
object but desires it and wishes to appropriate it. The object is related not only to the
mind’s cognitive capacity but also to its processes of intention and capacity to initiate
action. The mind’s function of becoming motivated to seek out that which attracts its
attention is regarded as integral to the process of perception. Thus the cognitive capacity
of the mind to receive information and its outgoing conative dynamism become
intertwined. If the thing that comes within the purview of the mind is an object of interest
(kama), the chances are that the mind’s attention will be drawn to that object and that
perception will occur. It is implied that there is a reciprocal relationship between desire as
a motivating impetus that guides the perceiving mind to a specific object and the
desirable quality, which draws the mind’s attention to the object. It is significant that both
in Samskrt and in Pali the term kama comes to signify both the mental state of desire as
well as object of desire (S.E.D. 271, col. 3; P.E.D. 203, col. 1).

The Maitri Upanisad presents its version of the reciprocity between the mind and
its objects with a specifically Samkhya slant (Mt.U. V1. 10).'° In this passage, the world
is compared to food (anna) with the three characteristics of pleasure (sukha), pain
(dubkha), and delusion (imoha)." It is obvious that these three characteristics emerge only
through the interaction between the mind and its objects. In this process of interaction,
the mind is affected by the impact of objects. Simultaneously, the manner in which
objects appear to the mind—the characteristics of pleasure, pain, and delusion they

acquire—is influenced by the attitudes that dominate the mind that perceives them.
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This Upanisadic idea that there is a reciprocal influence between one’s state of
mind and the objects that one perceives is taken up again in the Su#ta literature.
Furthermore, the Suttas echo the notion that one’s desire (k4ma) and intention (sarikappa)
stem from the impacts that objects have on the mind. The discipline that the Buddha
taught includes being vigilant so that the mind does not become entranced by the defining
features of objects (na nimittaggahi hoti) or by their detailed characteristics
(nanuvyarnjanaggahi) (D. 1. 70; A. 1. 113; A. I 16). The warning is given that
covetousness (abhijjha) dejection (domanassa) and morally wrong, unwholesome states
of mind arise when a person is enthralled by the objects of the senses. Moreover, contacts
with sensory and mental objects are regarded as the sources of wholesome and
unwholesome purposive impulses (cetanas) (D. I1. 309, 1II. 244). Desire and passion for
sensory experiences and mental stimulation are linked with yearning for the past,
attachment to the present, and projection into the future (M. III. 197). From a
psychological perspective, both the Upanisads and the Suftas view perception as the
cause of morally good and evil purposes.

The Upanisadic view of the impact that this reciprocity between the mind and its
objects has on the mind’s function of volition is reflected in the well-known analogy of
the chariot and its driver. In the version that occurs in the Katha Upanisad
(K.U. I 3.3-6), the atman is likened to the owner of the chariot (ratfin), the body to the
chariot, the faculty of cognitive awareness and intellection (buddhi) to the driver of the
chariot, the senses to the galloping horses, and the mind to the reins (pragraha) by which
the horses are controlled. The Katha Upanisad maintains that the senses can only be
controlled (vasyani) by a controlled mind (yuktena manasa). Furthermore, the Upanisad

says that only a person with understanding (vijAanavan), who is pure (sucih), and whose
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mind is functioning with attention (samanaskah) can reach the end of the journey. In this
context, purity (suci) signifies "unsullied, undefiled, innocent, honest, virtuous"

(S.E.D. 1081. col. 1). Since the Katha Upanisad insists not only on understanding
(vijfiana) but also on inward purity (sSuci) as conditions for the mind’s capacity to control
the senses, it can be inferred that the type of control meant here includes restraint, not
only from false perceptions but also harmful intentions. In other words, the control
extends to the conative functions of the mind through the organs of action, as well as to
its cognitive functions through the sense organs. The Maitri Upanisad (Mt. U. 11. 6)
superimposes on the image of the chariot the bleak image of a potter’s wheel relentlessly
repeating the same circles. The body circling round and round, driven by the whip that is
constituted of the individual’s own physical and mental characteristics, is compared to
the potter’s wheel that keeps turning in the self-same circles.

The theme of bondage to karma and ignorance that the Martri Upanisad so
relentlessly emphasizes echoes throughout the Upanisads. Nevertheless, the main
message of the Upanisads is that the mind can be trained and released from ignorance.
From a psychological perspective, the argument can be made that this affirmation that the
mind is amenable to training is based on a holistic view of consciousness. When
consciousness is seen as an organic whole, it is implied that thoughts, emotions, and
conative energies are interconnected in such a way that wholesome changes in one set of
mental processes will set off a pattern of wholesome influences throughout the mind. It
was shown above that in the Brhadaranyaka Upanisad the mind (mmanas) is perceived not
only as the co-ordinator of sensory experiences (B.U. 1. 5.3), but as the agent of desire
(B.U. 1. 2.7) and the point of convergence of conceptualizations (samikalpa) that become

expressed as intentions. Such a view of the mind implies that it is possible to train any
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one of the aspects of the mind in such a way that wholesome influences begin to pervade
the entire mind.

It will be shown in Chapter IV that a similarly holistic view of consciousness
underlies an equally strong affirmation in the Suttas that the mind is responsive to
training. The concept of the "protected state of mind" (rakkhita-citta) signifies that the
interlinked processes of cognition, emotion, and conative dynamism are equally guarded
by the disciplines of the Eightfold Path. It is stated in the Asguttara-nikaya that the
guarded mind entails the guarding of all acts of body, speech, and mind

(A. 1.7, Dhp. 33-39).

Sambkalpa (conceptualization, intention)

In the Tipitakathe second aspect of the Eightfold Path is samma-sarikappa. The
firm determination or resolve of mind required in the Path is indicated by the term
sartkappa. Though the term sarmkalpa does not occur often in the Upanisads, it adds
important dimension to Upanisadic thought by forging a link between conceptualization
and intention. Samikalpais derived from the verb root k/rp- which has the basic meaning
of "to be well ordered or regulated.” This verb root also signifies "to produce, cause,
effect, create.” The causative form, kalpayate, carries the meaning "to set in order,
arrange, distribute, dispose"(S.E.D. 308, col. 2). The noun samkalpa includes in its frame
of reference both the cognitive processes of conceptualization and purposive thought as
wéll as the volitional factors of intention and resolve (S.E.D. 1126, col. 2-3). The range
of samkalpabecomes evident, for example, in Radhakrishnan’s translation of the term in
two identical passages of the Bradaranyaka Upanisad, where manas (mind) is said to be

the "uniting place" or goal (ekdyana) of all samkalpa. In the first of these passages
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(B.U. 1L 4.11), Radhakrishnan renders samkalpa as "determination."” Here he is following
Sarkara, who defines samikalpa as the process of cognitively determining the nature of a
thing (pratyupasthita-visaya-vikalpanam)—for example, whether it is white or blue
(Radhakrishnan 1953, 175-176). However, in the second passage (B.U. IV. 5.12), which
is identical with the one referred‘ to above, Radhakrishnan translates samkalpa as
"intention." Here it is shown that samkalpa includes both determining the nature of an
object as well as deciding how to react to that object.

Mrs. Rhys Davids notes that translators of the Upanisads working in European
languages were well aware of the range of meanings included in the term samkalpa. Her
work, The Birth of Indian Psychology, contains a very interesting chart showing how six
different scholars had translated sarkalpain nine different passages in the Upanisads
(1978a, 121). The chart shows that sarkalpa had been translated as "conception,"
"imagination," "will," "wish," "determination,” "resolve," "thought," and "intention."
Mrs. Rhys Davids agrees with Emile Senart that the basic meaning of samkalpa is
thought "realizing" or "constituting" itself, both in the form of specific ideas and images
as well as in the form of concrete purposes and resolves (Rhys Davids 1978a, 120).
Olivelle agrees that samkalpa "contains a very elusive concept." He explains:

It [samkalpa] refers first to intention, will, or purpose; in a more ritual sense,
to the public declaration of one’s intention to perform a rite. Its verbal
equivalents, on the other hand, have a wider range of meanings, including the
formation, the ordering, and the coming into being of something. (1998. 352)
The Chandogya Upanisad (C.U. VIL 3-5) teaches the disciple to meditate on the
Supreme Being in stages, by identifying Brahman with manas (mind), with sarmkalpa
(conceptualization, intention), with citta (thought), and with other psychological and

physical categories. In the meditation in which BraAman is identified with mind, the
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emphasis is on the mind’s capacity of volition. The text says that when one makes up
one’s mind (/manasa manasyati), "I should learn the sacred hymns," then one learns them;
if one decides to perform sacred acts (karmmani), one performs them; if one chooses to
desire sons and cattle, one desires them; if one applies one’s mind to desiring this world
and the next, one desires them. Commenting on this passage, Mrs. Rhys Davicis remarks:
" Manas here is virtually ‘will’" (1978a, 66).

The Chandogya Upanisad (C.U. VIL 5.1) brings together manas, samkalpa, and
citta as follows: when a person becomes engaged in thought (cefayate), then that person
conceives a purpose (atha samkalpayate), applies the mind (atha manasyati), and utters
speech (atha vacam irayati). Here the capacity to think (cs#£a) is given a status more basic
than the multi-dimensioned mind; and the capacity to conceptualize and form intentions
and purposes (samkalpa) is posited as the driving force behind the operations of the mind
(manas). However, it is possible to conceive a purpose in the mind without implementing
it in action. This passage of the Chandogya Upanisad indicates that when a purpose has
been conceived through the capacity of conceptualization (samkalpa), manas comes into
play as the instrument through which the decision to implement action is made so that the
purpose can be fulfilled (:nanasa manasyati).

The moral dimension of samkalpais demonstrated in another passage of the
Chandogya Upanisad (C.U. 1. 2), where the teaching is set in the context of an episode in
the story of the cosmic warfare between the gods and the titans (asuras). The Upanisad
narrates how the titans proceed to infect the sense faculties of smell, vision and hearing as
well as speech and mind with karmic demerit and moral evil (p3pa). The result is that
each of the above faculties becomes twofold: it sometimes functions as it ought to

function and sometimes it functions inappropriately. According to the narrative, because
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the titans afflicted manas with evil, its function of conceptualization (samkalpa) becomes
morally divided. The mind conceives both what it ought to conceive and what it ought
not to conceive (safizka]pam’yam casarikalpaniyam ca). The story of the gods and titans
shows that samkalpa can be interpreted in such a way as to include the mind’s capacity to

conceptualize, as well as the ideas, imaginations, and purposes—both good and

evil—into which these conceptualizations are shaped.

It is significant that both in the Upanisads and in the Suttas, samkalpa/sarikappais a
morally neutral term. The story of the asuras in the Chandogya Upanisad (C.U. 1. 2. 6.)
emphasizes that the purposes and intentions that take shape in the mind can become
either good or evil. Similarly, the Suztaliterature (M. II. 27) classifies sarikappas into
wholesome (kusala) and unwholesome (akusala) types. Intentions based on covetousness
(kama-sarikappa), malevolence (vyapada-sarikappa), and cruelty (vihimsa-sarikappa) are
regarded as the effects of perceptions that are influenced by correspondingly
unwholesome emotions in the mind of the perceiver. Likewise, wholesome sarikappas of
renunciation, benevolence, and kindness are said to arise when wholesome emotions
prevail in the mind of a person cognizing sensory and mental objects.

In the Upanisads, satyasamkalpais an appellation of the soul, signifying that the
intentions of the soul turn towards that which is real. '? In Theravada, samma-sarikappa,
as an aspect of the Eightfold Path, indicates the right intention to follow that Path until
the goal is reached. It is important to note that in the Upanasads, the term sarmkalpa
displays a wide semantic range. In the Upanisads and the Suttas, a strong resolve
(samkalpa/sarikappa) is considered to be essential for the practice of any form of spiritual

training. At the same time, both the Upanisads and the Suttas emphasize that intentions
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and resolves can become occasions when unwholesome desire (kama, raga) takes hold of
the mind.

In the final analysis, both the Upanisads and the Suttas maintain that all intentions
and purposes, both wholesome and unwholesome, inevitably bind a person to future goals
and aspirations. For this reason, the Martri Upanisad (Mt. U. V1. 19) teaches that a
person disciplined in yoga should become free of all samkalpas (nihsamkalpas tatas
tisther). Similarly, in the Bhagavad-gita (Bhg. VI. 2, 4, 24), the disciple of yogais told
that all desires that are born of samkalpa (sarikalpa-prabhavan-kaman) should be
renounced. In the Suttas, goal-oriented impulses stemming from the mind (/mano-
saficetanas) are regarded as a "nutrient” (3hara) in the processes of kamma that motivates
more and more wholesome and unwholesome acts and keeps a person bound to future
rebirth (S. II. 98-99; D. II1. 211; M. 1. 48). From a psychological perspective, the Suttas
concur with the Upanisads in maintaining that the predilection to form future-oriented
thoughts, purposes, and intentions ceases when one cultivates the disciplines that lead to

liberation from sorrow.

"Ethicization'' of the idea of karma
In his work Theravada Buddhism, Gombrich claims that it was Buddha’s "great
innovation to say that the moral quality of an act lies in the intention behind it"(1998, 67).
However, in the pre-Buddhist period, the Brihadaranyaka Upanisad puts forward the view
thét the moral quality of an act depends, not solely on the act itself and its consequences,
but on the mental attitudes that produce and shape the act.
In the Brhadaranyaka Upanisad (B.U. IV. 4.5-6), the sage Yéjﬁ‘avalkya presents

two contenders for the role of the governing principle in the rebirth process: karma
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(action) and kdma (desire).” He first presents the view of those who hold that what a
person turns out to be—that is to say, how a person develops—depends on how that
person acts (yathakari) and habitually behaves (yathacari). According to this view, a
person who performs good actions will become good and garner merit (punya); a person
who does bad acts will become bad and accumulate demerit (papa). The second view
links kama (desire), kratu (purpose) and karma (action) in a causal series. Here it is held
that a person is constituted of desire (kamamaya evayam purusa iti). Desire (kama) is
posited as the basic factor that gives rise to a person’s purpose and resolve (kratu); this
kratu, in turn, is regarded as the cause of actions (karma); and finally, actions are said to
determine what accrues to a person in the process of rebirth.

The term kratu appears frequently in the Rgveda. Both in the Vedic hymns and in
the Upanisads, kratu ranges in meaning between the cognitive functions of intelligence,
understanding, and poetic inspiration, and the action-producing functions of
determination, desire and will (S.E.D. 319, col. 1). In the dynamics of volition, kratu
covers both the purpose that arises in the mind as well as the capacity of the mind to
initiate action to achieve that purpose.

Both Gonda and Reat discuss whether &ratu conveys the meaning of "purpose” and
"volition" in the Rgveda Gonda says that though earlier scholars had translated kratu in
the Rgveda as volition or will, he prefers to interpret this term more "vaguely"” as
"inventiveness" or "resourcefulness” (Gonda 1963, 111). He describes kraru as "a kind of
effective mental power or intelligence, mental energy and determination, which enables
its possessor to have solutions for preponderantly practical difficulties” (1963, 183). Reat
maintains that neither the term "volition" nor Gonda’s "resourcefulness” captures the

numinous implications of kratu in the Rgveda. He cites verses where kratu signifies the
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poet’s mental power. In Reat’s interpretation, the term Aratu covers both the intention or
purpose in the mind as well as "a self-actualizing mental power" linked with that purpose
(1990, 135-137). Reat maintains that "inventiveness" and "resourcefulness” are more
appropriate to the term daksa, since this term denotes the practical skill needed to
implement one’s purpose (Reat 1990, 138). In support of his position, Reat quotes the
following statement in the Satapatha Brahmana (4.1.4.1): "When a man wishes, ‘May I
do that; may I have that,’ that is krafu. When he attains it, that is daksa.""

Commenting on Yajfiavalkya’s statement that a person is constituted of desire
(kamamaya), Mrs. Rhys Davids argues that in this context k2ma does not signify a
morally reprehensible mental state that inevitably leads to sorrow. She maintains that
here kama denotes a conative impetus or will to act that can be deployed equally towards
either good or evil ends. This passage says that k2ma gives rise to kratu, and kratu gives
rise to action (karma). Since the action can be either morally good or evil, it makes sense
to hold that k2ma, the motivating energy underlying action can be directed towards good
or evil goals. Mrs. Rhys Davids considers kratu to be the "intention” or "purpose” that
provides "the bridge between will and act, between kama and karma" (1978a, 45).

There are statements in the Upanisads that define karma and rebirth in terms of
strict moral retribution (C.U. V. 10.7; Ks.U. L 2).' Yajfiavalkya, without denying the
idea of moral retribution, shifts the focus to the causal link between the way one acts and
one’s psychological make-up. He states that whether one is to be counted as a good
person (saduh) or as a bad person (pipah) depends, not only on specific acts that one has
performed (yathakari), but also on one’s accustomed modes of behaviour (yathacari).
Furthermore, Y3ajfiavalkya does not view each action as an isolated event but as the end

product of a causal process that begins with motivating desire (kama). It is significant
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that Yajiiavalkya does not consider the motivating drive of desire to be the sole factor
governing action. His view of karma provides for the intervention of cognitive processes
of purposive deliberation signified by kratu. Because of the mental processes of
"filtering" and "sorting" that occurs in purposive deliberation, one can presume that not
every motivating impetus of desire (kama) becomes a firm purpose or intention (kratu).
By the same token, not every intention becomes action. The holistic view of the mind in
the Upanisads implies that unless the purpose is embraced by the citfa as a whole, it is not
translated into concrete action (karma). Thus Yajiiavalkya’s interpretation of karma
implies that motivating desires (kama) and purposes (kratu) arising from the deliberating
mind are inseparable from action (karma). They are the causal energies that produce
action. The logical conclusion to Yajiiavalkya’s analysis of karma is that motivating
desire (kama) and purposive deliberation (kratu) are causally linked with the

consequences of action (karma), which will be experienced in future births.

Kama, sarikalpa, and kratu in the process of rebirth

The idea that desire provides both drive and direction in the course of rebirth is
either overtly stated or implied throughout the Upanisadic traditioﬁ. Similarly, in the
Suttas, tanha (craving) and ignorance (avijja) are regarded as the fundamental factors that
not only cause, but also chart the course, of rebirth. Yajiavalkya puts forward a view that
defines the human person as a being who is constituted of desire (kamamaya evayam
pufu,s‘a) (B.U.1V.4.5.). This statement imp‘lies that a human being, by definition, is one
who perpetually conceives purposes and is driven to realize them through goal-oriented
acts. The descriptions of kamain the Upanisads and taphain the Suttas suggest that the

two terms denote a drive that is caused by a felt need, becomes manifest as emotional and
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physical tension, and retains its capacity to initiate acts until the need is assuaged. Thus
tanha or kamais to the emotions what appetite is to the body: desire impels action. In the
Katha Upanisad (K.U. 1. 1.26) the capacity to move ffom object to object is regarded as a
defining characteristic of k2ma. Over a thousand years later, in the fifth century C.E., the
Visuddhimagga (Vsm. XVII. 51) specifies "insatiability" as the mode of manifestation of
tanha (atitta-bhava-paccupatthana).

At the same time, the Upanisads and the Tipitakainclude terms like kratu,
samkalpa/sankappa, and cetanathat convey motivating energy arising from cognitive
processes of goal-oriented thought, purpose, and intention. Though kratu, samkalpa, and
cetand are often conditioned by desire, their link with the cognitive processes of
purposive thought differentiates them from the primarily emotion-driven functioning of
kama and tapha. In both the Upanisads and the Tipitaka, the mutual conditioning of
desire’s drive towards objects and the predilection of the mind for intentions that become
expressed in acts is regarded as the basic cause of the perpetuation of sorrow and rebirth.
The Mundaka Upanisad (M.U. II1. 2.2) states that a person who desires objects that
evoke desire and occupies the mind with them is reborn in this world on account of those
desires. The Prasna Upanisad (P.U. II1.10) says more generally that the course of rebirth
is determined by whatever attitude of mind (yaccittah) a person experiences at the hour of
death. The role of mind as the motivating force in the process of rebirth (samsara) is
powerfully expressed in the Maitri Upanisad (Mt.U. VI. 34). Here the realm of karma and
rebirth (sanisara) is identified with the continuum of consciousness (citta). The Upanisad
tells of an eternal mystery: one concretely becomes what one conceives in thought

(vaccittas tanmayo bhavati).
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The Prasna Upanisad (P.U. 1I1. 10) states that a person’s rebirth is conditioned by
whatever thought may occupy the mind as death approaches. This passage goes on to |
reiterate that the transmigrating self moves on to whatever realm of rebirth the mind
aspires towards, or resolves to attain (yatha sarkalpitam lokam). Since the term
samkalpa connotes not merely conceptualization but also resolve, aspiration, and
intention, it is implied that the dying person not only thinks of, or imagines, a place of
rebirth, but also aspires to be reborn there. This heartfelt aspiration or strong resolve
should be seen in a ritual context. It was believed that certain rituals performed with
proper intent (samkalpa) would lead to a felicitous rebirth. The aspiration at death would
then be an echo of the aspiration and intention with which rituals and meditations were
performed in the course of one’s life.

Two very different ideas can be inferred from this statement in the Praspa Upanisad
that one reaches the realm (/oka) of rebirth that one resolves to attain. At the outset, this
statement emphasizes the Upanisadic idea that a strong intention or resolve (samkalpa)
has the power to "realize" its goal. This belief in the power of a determined mind is
carried forward in Theravada and expressed in the notion of "right resolve" (samma-
sarikappa). A firm determination is considered to have the power to make the Eightfold
Path a living reality. From another perspective, this statement in the Prasna Upanisad that
one reaches the realm of rebirth that one resolves to attain reinforces the view that the
course of karma depends, not solely on acts, but also on purposes and resolves of mind.
The Suttas affirm the idea that one is reborn in the realm (Joka) that one‘ resolves to attain,
especially at the hour of death. The Sarikhirupapatti-sutta of the Majjhima-nikaya
(M. HI, 99-103) is based on the notion that it is possible to attain a felicitous rebirth in

any of the lofty cosmic realms by forming a firm resolve to be reborn there, and by



cultivating, through meditation, the happy and tranquil mental states that are appropriate
to that realm.

The Brhadiranyaka Upanisad (B.U. V. 15.3) and the 52 Upanisad (17) contain an
ancient chant that invokes Agni, the god of the ritual fire, to lead a person after death
occurs along a good path towards a realm of prosperity. The following is a verse of the
chant:

Aum krato smara, krtam smara, krato smara, krtam smara
(O Kratu, remember, remember the deed.)

In this verse, Kratuis an epithet of Agm'.” Nevertheless, the verse indicates the bond
between the purposes (kratu) and the acts (karma) of the dying person. The verse suggests
that kratu signifies the mind’s capacity not only to form purposes and to initiate acts to
fulfil those purposes, but also to remember those deeds and to "keep track” of those
purposes.

This chant resonates with the sage Sandilya’s teaching in the Chandogya Upanisad
(C.U.IIL 14.1). The crux of Sandilya’s teaching is that a person is constituted of purpose
(kratumayah purusah). Sandilya puts forward the view that what happens after death
depends on the purpose (&ratu) that a person affirmed while living in this world.'® He
concludes with the admonition that one should make a purpose for oneself (sa kratum
kurvita). Sandilya’s statement about kratu is set in the context of his teaching that one
should meditate on Brahman as the ultimate cause of all that exists and as the indwelling
présence in every being, the tiniest as well as the greatest. Sarikaracarya interprets kratu
in this context as the ardent sense of purpose with which one should undertake meditation

on Brahman in the manner taught by Sandilya, especially as death approaches
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(Jha 1942, 152). As noted above, the Prasna Upanisad declares that the process of rebirth
is conditioned by whatever attitude dominates a person’s mind at the hour of death. This
notion is implied throughout the Upanisadic tradition. The notion of kraru, however, does
not merely refer in a general way to the state of mind (cifa) of the dying person. The
focus is on the specific purposes that persist in the mind even at the hour of death.
Furthermore, it is significant that in Sandilya’s teaching, it is resolve or purpose (kratu),
rather than action (karma), that is declared to be the crucial factor in determining future
consequences. Thus Sarhkara comments that the consequences to be experienced in the
process of rebirth are commensurate with a person’s purpose (kratvanurdpam phalam)
(cited in Radhakrishnan 1953, 391).

It was shown above that the Maitri Upanisad teaches that samkalpa with its
processes of conceptualization and intention should be brought to cessation when the
higher stages of yoga are attained. Although there is no direct reference to the cessation
of kratu in the passages that give instruction in yoga, there are at least two passages
where kratu is associated with bondage. The first of these occurs in the Katha Upanisad
(K.U. I 2.11) where Naciketas rejects the most magnificent riches and power that can be
found in the realms of rebirth and chooses only the highest wisdom. Among the things
that Naciketas rejects are the fulfilment of desire (kamasyaptim) and the "endlessness of
kratd" (krator anantyam). Radhakrishnan takes kratu as the "fruit of rites" in this context
(1953, 612). However, the "endlessness of kraru" could also be a reference to the capacity
of the mind’s purposes and volitions to expand infinitely. From the context it can be
inferred that Naciketas rejects the infinite expansiveness of kratu because this
expansiveness is rooted in k4ma. The second reference which suggests that kratu ceases

when ultimate liberation is attained comes from the Svetisvatara Upanisad (S.U. 111. 20).
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Here the tman is said to be untouched by kratu (akratu). In Sarnkara’s commentary,
akratu is explained as a state of freedom from conceptualizations (samkalpa) that arise
from the experience of objects.'

Since kratu occurs only a very few times in the Upanisads, it is not easy to arrive at
a firm conclusion regarding its meaning in these texts. Sarhkaracarya’s commentary and
the interpretation of modern scholars suggest that kratu signifies the coming together of a
purpose that is held with conviction, and the mental power to translate that purpose into
action. The references to the concept of kratu in the Upanisads are significant because
they show that, according to the Upanisadic view, the moral quality of an act and its
karmic fruition depend, not only on the act itself but also on the intention (kraru) that
instigates the act. It was noted above that Yajiiavalkya defines a human person as
kamamaya (constituted of kama). To get a complete picture of the Upanisadic view of a
human person, however, Yajfiavalkya’s definition must be supplemented with another
definition in the Chandogya Upanisad (C.U. II1. 14.1). Here a human person is defined as
kratumaya (constituted of kratu). This definition regards a human person as one who
perpetually forms purposes (kratu) that seek to become realized in acts. It can be argued
that though the term Aratu drops away and is seldom found in later discourses on karma,
the idea that a person is "constituted of purpose" leaves its mark on the cultural
background in which Hinduism, Jainism, and Buddhism develop. The "ethicization of
karma" can be traced back to the notion of kratu. In the thought of Yajiavalkya, kratu
(purpose, intention, resolve) is the bridge between k4ma (desire that impels a person to
act) and karma (action that brings commensurate consequences). In the definition of
kamma that the Buddha puts forward (A. IIL. 415), cetana (purposive impulse) is the

bridge between a specific state of mind (citta) and an act of body, speech, or mind in
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which the dominant thought and emotion in that state of mind become expressed. In both
cases, the emphasis is not solely on the drive to act (kdma, tanh3) or on the act itself
(karma/kamma). Intention, resolve, purposive impulse (kratu, cetand) is taken into

account in explaining the significance of an act and its consequences.

Kratu and sankhara

K.N. Jayatilleke argues thét there are close parallels between the Upanisadic
concept of kratu and the concept of sarikhiara in the Pali tradition
(Jayatilleke 1949, 220-224). He maintains that the "Pali sarikhira may be deemed to be
the historical successor of Upanisadic kraru" (1949, 221). He points out that both terms
are derived from the verb root kr- (to do or to make), and he holds that while kratu, like
sarikhara, connotes "a voluntary decision made in the pursuit of ends," there is a
difference between the two terms, because sarikhara includes actions as well as decision
in its meahing. Furthermore, he says that the relationship between kratu and karma
resembles the relationship between sarikhara and kamma. In the same vein, Jayatilleke
argues that just as the Buddhist view maintains that the sarikAra of a dying person
determines the nature of consciousness (vi7i7iana) in the next birth, so also the Upanisadic
tradition posits that the next birth will be commensurate with the krafu that a person
upholds in this life. In this context, he translates sarik/1dra as "habitual volitional
activities" and kraru as "purpose.” Jayatilleke also maintains that the Buddhist view that
all expressions of sarikhdra cease in nibbanaresonates with the Upanisadic view
(S.U. III. 20) that the atman is free of kratu (akratu). Here he renders sarikhara as
"purposive activities" and kratu as "purposive will." Finally, Jayatilleke holds that the

Theravada view that a "person” is nothing but an assemblage of processes of sazikhara
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(suddha-sarikhara-puija) has its parallel in the Upanisadic view (C.U. III. 14.1) that a
human being consists of kratu (kratumaya). In this context, he translates kratu as
"purpose” and sarikhara as "reflexes-and-dispositions or purposive activities."

There are only a very few occurrences of the term kratu in the Upanisads and it is
not defined in any of the contexts where it is found. SarikAara, on the other hand, is a
prolific term in the Pali texts. Furthermore, there are definitions of sarikharaboth in the
Suttas and in the Abhidhamma that offer some guidance in translating this term, even
though its semantic range continues to baffle interpreters. Jayatilleke ignores these
differences in usage when he seeks out parallels between sarikhara and kratu. Sarikharain
the Theravada tradition represents the conative dynamism that produces goal-oriented
acts. Kratu in the Upanisads is closer to sarmkalpa/sarikappa: it conveys a firm intention
or strong resolve that has the capacity to motivate action to "realize” that intention.

Furthermore there is no basis for Jayatilleke’s contention that the Theravada
portrait of the "human person” as a mere bundle of sarkharas (suddha-sarikhara-puiija)
(S. I. 135) resembles the Upanisadic view that the human person is constituted of kratu
(kratumaya) (C.U. I11. 14.1). The Theravada notion of sarikhara-puijais based on the
notion that no being can claim to possess an autonomous and permanent "self" (ar£3). The
Upanisadic notion of kratumaya conveys that within the rounds of rebirth, a human being
is, by definition, shaped and developed through the intentions that are formed in the
mind. The statement is made in a context where the idea of the atman is affirmed.

Both sarikhara and kratu indicate the influence that the motivating power of desire
has on the development of the personality. However, kratu in the Upanisads is closer to

the thought processes of purposive deliberation and choice of goal, whereas sarikharain
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the Suttas is closer to the conative energies that put forth habitual acts of body, speech,

and mind.

Conclusion

In concluding this chapter, I wish to clarify the distinctive features of kama that
separate it from terms which signify intention and purpose, such as samkalpa and kratu.
In the Aitareya Upanisad (A.U. 1I1. 1.2), for example, samkalpa and kama appear
separately in the list of mental states that are said to constitute the "heart." From a
psychological perspective, it is necessary to seek out the criteria by which the Upanisads
differentiate these two mental states: intention that may be turned either towards
mundane goals or towards liberation, and the motivational impetus of kama that
inevitably leads to sorrow and to rebirth.

It was pointed out earlier that when Yajfiavalkya states that kdma is the basis of
kratu and kratu is the basis of karma (B.U. IV. 4.5), the term kama does not signify a
mental state that is necessarily morally reprehensible, but a motivational impetus that
might lead equally to deeds of merit or to deeds of demerit. In the same vein, the Katha
Upanisad (K.U. 1. 2.2) speaks of two types of goals: the pleasant (preyas) and the good
(sreyas). Here the pleasant includes the things of the earth that are beautiful and powerful.
The Katha Upanisad says that the ignorant (/manda) choose the pleasant, while the wise
(dhira) aspire for the good. In this context, desire turned towards pleasant goals is deemed
foélish, but it is not condemned as necessarily evil. In the Brhadaranyaka Upanisad
(B.U.1V.5.7), Yajiavalkya says that all the people and things that one cherishes here on
earth will ultimately forsake (paradat) a person who does not recognize the indwelling

presence of Brahman in all that exists. Here also, love for the things and people of this
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world is considered ultimately futile, but it is not held to be ethically evil by its very
nature.

In the Upanisads, kama is condemned, not because it is necessarily ethically bad or
because it always causes acts of demerit (papa), but because it inevitably leads to sorrow
(duhkha) and to rebirth. From a psychological perspective, k2ma causes sorrow in two
ways: by functioning as a motivating drive that binds a person to think solely in terms of
needs and their fulfilment; and by blocking purposive reflection and discernment. The
pursuit of objects is perceived as futile because they are ephemeral by nature (svo-bhava)
and subject to decay (K.U. I. 1.26-27). For this reason, the Upanisads do not teach that
one group of objects is to be chosen over others, but that all the desires that dwell in the
heart are to be renounced (B.U.IV. 4.7; K.U. II. 3.14). From a psychological perspective,
the renunciation of the mental state of desire signifies liberation from the tunnel-vision
where one can think only in terms of setting up targets aﬁd attaining them.

The blocking of purposive reflection and discernment that occurs when kama
dominates the mind is implied throughout the Upanisads and is most clearly spelt out in
the Maitri Upanisad (Mt.U. VI. 30). Here a person whose life is motivated by desires is
described as unsteady (asthira), wavering (cala), confused (Jupyamana), full of
covetousness (sasprha), and agitated (vyagra). All these characteristics can be summed up
in the term moha (delusion).

Though kamais perceived as a powerful motivational drive in the Upanisads, it
does not exclude other mental factors that initiate activity in the organism. There are
indications in the Upanisads of another type of conative process where purposive
deliberation or goal-oriented thought play a more dominant role. In those Upanisadic

passages where there is a reference to purposive deliberation and decision making, it is
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taken for granted that these cognitive processes have the capacity to initiate action. I have
referred to the holistic view of consciousness in the Upanisads, and I have suggested that
in the Upanisadic view volition is perceived, not as a separate faculty, but as a function of
the mind (imanas) as a whole. The mind’s capacity to form purposes and initiate action to
realize those purposes is conveyed in the Chandogya Upanisad (C.U. VII. 3). The phrase
manasa manasyati conveys a person engaging the mind as a whole in a process of
purposive deliberation and decision making. The use of direct speech sharpens the sense
of governing oneself through one’s mind. One makes up one’s mind: "I should learn the
sacred verses" (imantran adhiyiya), "1 should perform the sacrificial rites”" (karmani
kurviya), "1 should desire children and cattle" (putramsca pasimsceccheya). Though the
power of desire and its motivational drives to confuse and infatuate the mind is stressed
in the Upanisad, nevertheless, the mind is portrayed as capable of monitoring and
renouncing needs in order to fulfil its purposes and express its decisions. Expressions of
sarmikalpa can remain solely dominated by k4ma, or they can be brought under the control
of purposive thought. As the analogy of the chariot in the Katha Upanisad (K.U. 1. 3.4-9)
indicates, the contrast is between a trained mind that gradually increases its capacity to
initiate action to realize its purposes, and the untrained mind that loses its capacity to
form purposes and to direct the personality.

In the Upanisads, volition is a mode of functioning of the cizta as a whole. There
is no evidence of an autonomous principle of volitional energy or "will" that governs the
citta. Though manas is often featured as a centre of decision making, "manasyati"
connotes the entire cjtta operating in such a way as to form an intention and initiate action
to achieve a chosen goal. It is significant that manas is perceived as the centre, not only of

intention but also of cognition and emotion. Moreover, there is no indication of a
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dichotomy between cognitive awareness and conative dynamism. Nowhere is it
suggested that though the manas may form a decision, it is dependent on a separate
dynamic principle (sakti) within consciousness to implement action and achieve its goal.
Neither 1s manas dependent on k3ma to provide motivational impetus; on the contrary,

processes of purposive reflection are perceived to have the capacity to control or re-direct

kama.
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Chapter 11
Jaina and Buddhist Debates

On the Moral Significance of Intention in Relation to Act

The Buddhist Suttas contain several accounts of the Buddha’s debates with the
samana community known as the Niganthas (Sarhskrt: Nirgrantha). They are the
forerunners of the Jaina tradition and their leader, called Nataputta in the Surtas, is known
in the Jaina tradition as their great teacher Vardhamana Mahavira, whose traditional dates
are 599-527 B.C.E. It is difficult to assess to what extent one can rely on the Buddhist
Suttas for an accurate account of early Jaina doctrines. The accepted practice in the
Buddha’s time of exaggerating and ridiculing the opponent’s point of view in order to
sharpen the argument accounts for some of the barbed statements against the Niganthas.
The debates between the Buddha and the Niganthas that deal with the issues of human
initiative and the capacity of choosing one’s goals are the focus of this chapter. More
specifically, the debates focus on the following questions: whether the mind can be
controlled and purified by voluntarily accepting the pain of ascetic disciplines, whether
intention or act carries greater moral significance, whether the theory of kammaleaves
room for human initiative and moral responsibility, whether the concept of human
initiative is viable unless it is based in the idea of an autonomous self that is the source of
the energy of volition, and what is to be included under the term "act" (kamma). These

debates are of utmost importance in investigating the Buddha’s approach to the dynamics

In this chapter, I have used Pali terms when discussing the Buddhist tradition and Sariiskrt terms
when discussing the Jaina tradition. When I address the concepts of both traditions together, I have used

Pali terms.
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of volition, since he elaborates and clarifies his statements when he is questioned—and

sometimes, ridiculed—by the Niganthas.

Debate on the efficacy of ascetic endeavour in controlling the mind

The Cijadukkhakkhandha-sutta of the Majjhima-nikaya (M. 1. 93) records the
following teaching that Nataputta (Mahavira) gives to his disciples. By practising severe
austerities (tapas), they should annihilate (nijjaretha) the demerit of past evil kamma that
they have accumulated, and by becoming restrained (samvuta) in body, speech, and mind,
they should prevent any new kamma from accumulating.' It is implied that the Niganthas
believed that if the severe pain involved in the practice of austerities is voluntarily
accepted, then these painful austerities will gradually wear away the demerit (papa) of the
unwholesome kamima of the past and prevent its painful consequences from coming into
effect. Théy evidently hoped to avoid the consequences of new acts (nava‘kamma) at the
same time by restraining their actions of body, speech, and mind and causing no harm to
living beings. Jacobi (1968, 2:xv-xvi) maintains that the Cidjadukkhakkhandha-sutta gives
an accurate statement of early Jaina teaching and quotes identical statements from the
Jaina canonical text the Uttaradhyayana (Prakrt: Uttarajjhayana).

According to the account given in the Cidladukkhakkhandha-sutta(M. 1. 93), the
Buddha demonstrates to the Niganthas that they could not affirm with any certainty that a
specific amount of suffering—which accrued to them as the commensurate consequence
of past morally wrong acts—has already been nullified by the practice of painful ascetic
disciplines. The Buddha goes on to show them that they can neither verify the precise
amount of suffering that still remains to be annihilated by ascetic discipline nor estimate

that when a stipulated amount of suffering is annihilated, all painful consequences of past
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kamma will be brought to an end. The crux of the Buddha’s argument is that it is not
possible to quantify kamma in such a way as to perfectly balance a sum of past actions
(kamma) with a projected sum of commensurate consequences. The second argument that
the Buddha advances in the Cid/adukkhakkhandha-sutta(M. 1. 93) is based on his
criticism of the Nigantha view that whenever pleasure is gained, it is always as a
consequence of pain endured in the past (dukkhena kho sukham adhigantabbami). Basing
themselves on the dictum of "no pain no gain,” the Niganthas hold that the principle of
kamma decrees that pleasure can never come as the consequence of pleasurable
experiences (na kho avuso Gotama sukhena sukham adhigantabbam).

In the Mahasaccaka-sutta of the Majjhima-nikaya (M. 1. 237-238), the Nigantha
Saccaka opens the debate by distinguishing between those who pursue the training of the
body (kaya-bhavana) without simultaneously training the mind, and those who focus
exclusively on nurturing the mind (citta-bhavana) while neglecting the development of
the body. He describes the former as those whose minds are totally overcome by anguish
when they suffer physical illness. His verdict is that this mental breakdown occurs
because the body holds sway over the mind (k2yanvayam cittam hoti, kayassa vasena
vattati) (M. 1. 237). Saccaka then contrasts those who focus exclusively on physical
fitness with those who nurture only their minds and find their bodies collapsing in
situations of mental distress. According to Saccaka’s diagnosis, the body collapses under
those conditions because it is dominated by the mind and its moods (cittanvayo kayo hoti,
cittassa vasena vattati). With this preamble, the Nigantha Saccaka proceeds to challenge
the Buddha with the accusation that his disciples train the mind exclusively and neglects

the training of the body (M. L. 238).
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When the Buddha asks the Nigantha for his definition of the training of the body
(kayabhavand), the latter refers to the method of some samana teachers who practised the
ascetic discipline of reducing their intake of food to an extremely small quantity.
Evidently, the Niganthas considered fasting to be a supreme form of controlling the mind
and disciplining the body. The Buddha then presents his case (M. 1. 239). He describes
the noble disciples (arryasivaka) with well-trained bodies and minds (bhavita-kaya,
bhavita-citta) as those who neither become enamoured of pleasure (sukhasaragi) when
they experience joy nor distraught and deluded (sammoha) when they are stricken by
feelings of pain (dukkha-vedan3).” The Buddha says that the mark of a physically fit
person is that pleasant feelings do not invade and occupy the mind; and the mark of a
mentally mature person is that painful feelings do not infiltrate thought processes and
take hold in the mind.?

The Buddha’s reply to the Nigantha Saccaka’s challenge is rich in nuances of
meaning. The Nigantha makes no mention of pleasant feelings: his chief contention is
that the mind is devastated by the experience of physical pain when the body becomes
dominant, and that the body is wrecked by mental grief when the mind becomes
sovereign. The Buddha, on the other hand, emphasizes the role of pleasure (sukha) as
well as of pain (dukkha) in his approach to training. With reference to the training of the
body, the Buddha focuses, not on the ability to endure deprivation, but on the capacity to
remain non-attached to pleasure and retain the mind’s equilibrium. With reference to the
cultivation of the mind, the Buddha emphasizes, not only non-attachment to pleasure, but
true strength and equanimity in situations of pain. The emphasis is shifted from voluntary

sensory deprivation and ascetic endurance of pain to non-attachment as a sustained
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mental attitude. The Buddha’s concern in training is that neither pleasant nor painful
feeling should envelop and take over the mind (M. 1. 239-240).

Futhermore, the Nigantha Saccaka posits a dichotomy between the body and the
mind when he declares that the crux of the training is to ensure that neither the body nor
the mind should wield control over the other. The Buddha, on the contrary upholds the
integral relationship of the body and the mind when he states that the body is well trained
when pleasant sensations do not obsess and subjugate the mind. The Buddha presents the
following three analogies to explain his holistic view of training (M. 1. 241-242). He says
that those who neither withdraw physically and mentally from objects of desire, nor
inwardly (ajjhattam) quieten and cast away sensual desire, are comparable to waterlogged
wood that cannot produce a fire. The Buddha maintains that such people cannot attain
knowledge (7ana), insight (dassana), and supreme enlightenment (anuttara sambodhi),
whether they do or do not undertake painful ascetic disciplines. The Buddha compares
those who have physically and mentally withdrawn from objects of desire, but have not
inwardly quietened and renounced sensual desire, to wet wood that cannot produce fire
even when carried to a dry place. He says that those who have not cultivated inward calm
and renunciation are incapable of achieving enlightenment, regardless of whether they do
or do not discipline themselves with severe ascetic training. Finally, the Buddha says that
those who have both withdrawn from objects of desire and have inwardly pacified and
renounced sensual desire are like dry wood found on dry land, which has the capacity to
produce glowing heat. The Buddha maintains that such people are capable of attaining
knowledge, vision, and supreme enlightenment, whether they do or do not undertake

ascetic striving. It is implied here that physical and mental withdrawal from objects of
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sensual desire, inward calming of desire, and inward renunciation constitute fruitful
striving and effort. Without these, ascetic training is deemed fruitless.

A second debate in the Mahasaccaka-sutta (M. 1. 247-251) concerns how pleasant
feelings affect the moral choices of a person who is pursuing a specific spiritual
discipline. When the Nigantha teacher Nataputta maintains that the evil kamma of the
past is to be nullified through ascetic striving, he describes these endeavours as arduous
labours (dukkara-karika) that are bitterly painful (karuka) (M. 1. 93). The implication is
that the ascetic disciplines are efficacious in removing the consequences of past
reprehensible kamma (papa-kamma) precisely because they are painful. By the same
token, the Niganthas hold that in the process of kamma, pleasurable activities always lead
to painful consequences (M. 1. 93), implying that pleasure is inevitably associated with
morally blameworthy desire. From the above statements it can be concluded that the
Niganthas define the role of volition in the spiritual endeavour in terms of deliberately
cultivating painful disciplines and renouncing pleasures.

In his criticism of the Nigantha attitude to pleasure and pain, the Buddha places the
emphasis, not on the capacity to endure pain voluntarily and to remain unswerving in
following a chosen discipline, but on the mind’s ability to assess the consequences of a
decision and to change courses, if necessary, in order to reach one’s ultimate spiritual
goal. The Buddha maintains that there are circumstances in which ascetic disciplines
become futile and should be abandoned, whereas wholesome pleasures that facilitate
progress in the spiritual path ought to be pursued. The core of the Buddha’s teaching is
non-attachment to both pleasure and pain.

In order to make his point, the Buddha describes the gruelling ascetic disciplines

that he had undertaken in his quest for enlightenment, and explains why he had
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abandoned such striving (M. L. 242-247). The Buddha tells the Nigantha Saccaka that as
he took up more and more severe ascetic disciplines, the painful physical feeling did not
overwhelm and take hold of his mind at any stage (uppanna dukkha vedana cittam na
pariyadaya titthati). This repeated formula signifies that however severe the physical
pain, the Bodhisatta retained the ability to assess his progress and to evaluate the efficacy
of ascetic endeavour as a method that claimed to lead to liberation.

The narrative has a tone of gentle simplicity and candour as the Buddha tells
Saccaka that when he was pondering whether there could be a path to liberation from
ignorance and desire, other than ascetic endeavour, he remembered how, as a youth, he
had spontaneously experienced the rapture of the first level of meditation as he sat in the
cool shade of a rose-apple tree (M. 1. 246). The Buddha explains that this recollection
produced the conviction that the rapture of meditation was indeed the way to
enlightenment (eso va maggo bodhaya) (M. 1. 246). The Buddha then says that the crucial
moment in his quest came when he decided that he would not be afraid of pleasure
(sukha) that had nothing in common with sensual desire (k2ma) and unwholesome mental
states (akusala dhamma).!

The Buddha says that as he moved towards his goal stage by stage, his mind was
not unsettled by the pleasant feelings of meditation (j42na) and the bliss of liberating
| knowledge (7apa). Earlier in the narrative, as the Buddha describes each stage of ascetic
striving, he repeats the statement that painful feelings did not invade his mind and dwell
there. At the conclusion of the narrative, as the Buddha describes the stages leading to
liberating knowledge, he adds the refrain that the newly arising pleasant feelings of each
stage did not invade the mind and become established there (uppanna sukha vedana

cittam na pariyadaya titthati).
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Two very different concepts of how volitional effort is deployed in the spiritual
quest can be extrapolated from the Mahasaccaka-sutta. In the Nigantha view, the spiritual
path takes the form of a series of vows that must be fulfilled. As a consequence, the
Niganthas perceive the role of volition as the sustained effort to persist in a resolve,
whatever obstacle may arise. The idea of steadfastly keeping a vow is not absent in the
Theravada tradition. In the Kitigiri-sutta of the Majjhima-nikaya (M. 1. 481), it is said
that those disciples who are naturally inclined to be guided by their attitude of faith
(saddhanusari) should make a vow to follow the Buddha’s way, even if the effort causes
the blood and the sinews of the body to dry up. The Kitagiri-sutta teaches that energy
(viriya) should be kept up until whatever can be gained through human stamina
(purisatthama), human energy (purisa-viriya), and human endeavour (purisa-parakkama)
has been gained.’ The concept of viriyain the Kijtagiri-sutta resembles the Jaina concept
of volition as resolute application of energy. According to Schubring’s interpretation
(1962, 172), "will" is conveyed in the Jaina canonical texts by the synonyms, "utthiana
kamma bala viriya purisakkara-parakkama" (preparedness, action, energy, human vigour,
valour).

Whereas the Kitagiri-sutta perceives volitional effort in the religious quest as the
unswerving deployment of energy in the fulfilment of a difficult vow, the Mahasaccaka-
sutta puts the emphasis on the mind’s capacity of purposive reflection and decision-
making. In this Sutta, volitional effort does not involve subjugating the body at any cost
or resolutely pursuing a single method in all circumstances. The focus, rather, is on co-
ordinating the application of energy with the mind’s capacity to judge whether or not

progress is being made through the method chosen for attaining a goal. The voluntary
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endurance of pain is not the criterion of progress in the Mahasaccaka-sutta, and pleasant
feelings that are not inimical to the spiritual endeavour are not rejected.

The debate between the Buddha and the Niganthas concerning the relationship
between pleasant feelings and moral values is further developed in the Devadaha-sutta
(M. II. 223-225). The primary contrast, for the Niganthas, is between ascetic discipline
(tapas) and pleasure (sukha). The former they consider to be painful but always morally
good and beneficial; the latter they regard as a harbinger of moral evil and sorrow. The
Buddha distinguishes between fruitful (saphala) and fruitless (aphala) striving, and
challenges the Niganthas with the idea that there is a place for pleasure that harmonizes
with virtue (dhammikari sukhami) within fruitful striving. According to the Buddha’s
definition, in the fruitful way of striving one is not overwhelmed by pain, one does not
overwhelm oneself with self-imposed pain, and one neither renounces pleasure that is in
harmony with what is ethically good (dhamma), nor does one unduly cling to such
wholesome and beneficial pleasure (M. II. 223.).6 Futhermore, the Buddha maintains that
striving can be designated as fruitful only if it is suited to the circumstances when it is
applied. He points out that painful, disciplined striving is required when it serves to
cleanse the mind of the type of unwholesome mental states (akusald dhamma) that tend to
multiply in pleasant circumstances (M. II. 225). However, the Buddha stresses that such
painful striving becomes unnecessary after those unwholesome mental states have been
removed.” Here the Buddha gives a nice analogy: an arrowsmith heats an arrow to
straighten it and make it workable. When he has achieved his purpose, he ceases to apply

heat. A skilled worker and a skilled samana know when to stop.
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Debate on the relative moral significance of intention and act

Perhaps the best known of the debates between the Buddha and the Niganthas
occurs in the Upali-sutta of the Majjhima-nikaya (M. 1. 376-380). Here the Nigantha lay
disciple Upali upholds the view of his teacher Nataputta that a misdeed of the body is
more blameworthy (mahasavajjataram) than a misdeed of speech or thought, in causing
morally wrong behaviour (M. 1. 376). In other words, the Nigantha position, as presented
in the Upali-sutta, is that what is actually done carries greater moral significance than
what is said or contemplated in thought (M. I. 372). The Buddha’s position is that moral
responsibility has its basis in mental action (mano-kamma) (M. 1. 373).% Although the
Buddha does not use a term that directly conveys "purpose," "resolve," or "intention," it
is obvious that /mano-kamma includes these connotations. In the course of the debate with
Upali, the Buddha demonstrates that in actual practice, the Niganthas themselves give
greater moral weight to mental operations than to verbal functions (vaci-kamma) or
physical actions (kaya-kamma).

The Buddha drives home his argument with concrete examples, of which the
following one is the most telling. The Buddha puts forward the hypothetical case of a
Nigantha who adheres strictly to the prescribed ethical restraints, but cannot avoid
destroying innumerable minute living beings while walking (M. 1. 377). The Buddha asks
his opponent Upali what consequences the Nigantha teacher Nataputta (Mahavira)
foresees for that particular harmful kamma. Upali replies that Nataputta does not consider
an act that is done without prior intention (asaficetanika) to carry much moral blame. The
Buddha then asks how Nataputta would judge the case if the Nigantha were to intend
(sace pana . . . ceteti) to kill those tiny living beings while walking. Upali concedes that

the harmful act would be judged as greatly reprehensible (snahasavajjam) if it is intended.
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The Buddha then asks under what category of acts the Nigantha teacher Nataputta would
classify cetana (cetanam . . . Nigantha Nataputta kismim paffiapeti). Upali has to admit
that Nataputta would classify cetanz under the category of mental acts (n;zzno-
kammasmim). In this way, the Buddha makes the Nigantha householder Upili see for
himself that in concrete situations, the Nigantha teacher Nataputta assigns greater moral
significance to the mental act (snano-kamma) of intention (cetana) than to the physical act
(kaya-kamma) of stamping on small living beings.

The narrative context of the Upali-suttais very helpful in clarifying the meaning of
cetana. Although the term is not defined, the context indicates that it connotes intention
or goal-oriented thought as contrasted with the physical act. The Upali-suttais also
important because of the issues it raises concerning the Jaina view of intention. These
will be explored in the following sections.

One of the questions in interpreting the central concepts of Jainism is how much of
a divergence there is between early Jainism,” especially as taught in the Jaina canon and
described in the Buddhist Suttas, and Jainism as represented in the philosophical texts of
a later period, starting with the Tattvartha-sitra of Umasvati. There is still much
controversy regarding the date of the Zartvartha-sitra. According to W.J. Johnson, this
text was composed between 150 C.E. and 350 C. E. (1995, 46). Padmanabh Jaini
maintains that the main tenor of the Jaina tradition remains unchanged through the ages.
Johnson, however, argues in his Harmless Souls (1995, 4-40) that there is a considerable
difference between the essentially ascetic teaching of the Jaina canon and the
reinterpretation of Umasvati who gives due weight to the legitimate concerns of lay
followers. According to Johnson’s interpretation, whereas in early Jainism injury (Airs3)

to living beings is considered to be invariably evil and karmically binding regardless of
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the intention and mental attitude of the agent, in later Jainism as propounded in the
Tattvartha-sitra of Umasvati, the moral quality of an act is dependent on whether or not it
is imbued with injurious passions (kasaya) and whether or not it is intended.

Jacobi maintains (1968, 2:xvii) that the Jaina canonical texts corroborate the
statement in the Upali-sutta that the Niganthas regarded, not what was said (vaci-kamma)
or contemplated in the mind (/mano-kamma), but the actual physical act (kaya-kamma) as
the basis of moral responsibility and the occasion for bondage to occur. Jacobi refers to
the account given in the Jaina canonical work the Sarrakrtariga (Prakrt: Sdyagadarga)
(II. 4) of the radically opposed views held by the Jaina teacher Mahavira (Nigantha
Nataputta of the Buddhist .Suzzas) and the Buddhists. According to this Jaina text,
Buddhists maintain that if a living being possesses only one sense organ (ekendriya) and
has no mental faculty whereby it can become aware of actions in the organism and form
intentions, then it cannot commit morally reprehensible karma. Mahavira, on the
contrary, holds that even a creature with no mental awareness can perform acts that are
morally evil since moral value resides in the actual physical act
(Jacobi 1968, 2: 399-400).

To further highlight the view that early Jainism bases moral responsibility, not on
the intention but on the act as such, Jacobi calls attention to the caricature of the Buddhist
position in the Satrakrtariga (Jacobi 1968, 2: 414-415). The Buddhists are described as
holding that if a person thrusts a spit through a man, mistaking him for the corner of a
granary that is vaguely shaped like a human form, or barbecues a baby, mistaking the
figure for a large gourd, that person will not be guilty of murder. Johnson refers to the

same passage and concludes that in the earliest Jaina texts moral responsibility is based
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not on intention or lack of it but on whether or not the act involved injury to a living
being (1995, 19).

It could be argued, however, that Jacobi and Johnson tend to overemphasize the
moral significance that the Niganthas place on the physical act and underestimate those
Jaina canonical passages that give primacy to attitudes and the passions of the heart.
Though Johnson does not alter his view that early Jainism considers intention to be
irrelevant in judging moral responsibility, he refers to statements in the Jaina canonical
texts that instruct a monk to cultivate an inner attitude that will save him from physical
misdeeds (Johnson 1995, 18, 34-35). A typical passage in the Satrakrtanga (1. 2. 51)
Instructs:

A monk should not be infatuated with sounds, colours, smells, tastes, and

feelings of touch; he should abstain from wrath, pride, deceit, and greed,

from love, hate, quarrel, calumny, reviling of others, aversion to control

and delight in sensual things, deceit and untruth, and the sin of wrong

belief. In this way a monk ceases to acquire gross Karman, controls

himself, and abstains from sins. (trans. Jacobi 1968, 2:352)
The dangerous "passions": wrath, pride, deceit, and greed are mentioned frequently in the
scriptural texts (Jacobi 1968, 1: 248, 302). In later Jaina philosophical texts, they are
known collectively as the kasayas.

These passages from Jaina scriptures that emphasize inner attitude give a different
dimension of meaning to the debate between the Buddha and the Niganthas concerning
the relative moral significance of physical and mental kamma. The Upali-sutta states that
in the judgment of the Nigantha teacher Nataputta, if a monk who carefully observes all

the prescribed restraints unintentionally or unknowingly kills minute creatures while

walking, that deed would not be greatly blameable.'® In his comments on the Upali-sutta,
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Johnson refers to the early Jaina discipline of "care in walking" (irya-samiti)

(1995, 41-42). The Niganthas were taught to maintain at all times the attitude of
carefulness (apramada) and the intention not to harm any living beings (ahirmisa)."
According to Johnson’s interpretation, since the Nigantha monk strictly adheres to the
discipline of care in walking, if he happens to step on many minute living beings, this is
not an act of carelessness, inattention or lack of knowledge. If at all times the monk
upholds the intention not to harm any small creatures and remains carefully aware of that
intention, he cannot claim that his act of injury was done unknowingly. He obviously
knows that he cannot avoid killing some small living beings when he is walking.
Johnson holds that according to the early Jaina teaching, unavoidable acts of harm that
occur while a monk faithfully follows the monastic discipline is considered less
reprehensible then injury caused by carelessness or lack of attention to the monastic

restraints. Johnson adds:

Again, this is not the same thing as saying that monks are allowed to
commit what might be normally understood as ‘accidental’ injury. The
reference is to unavoidable injury done in highly controlled circumstances;
this still has karmic consequences, but of a short-term, and thus
manageable nature. (1995, 43)

Though the Buddha and the Niganthas appear to be wide apart in their view of the
relative moral significance to be assigned to purposive thought (mano-kamma) and
concrete deed (k3ya-kamma), nevertheless both parties agree that neither moral goodness
nor spiritual insight can be attained without cultivating a mind that is free of dangerous
passions, harmful intentions (&inisd), and carelessness or negligence (pramada). It follows
that both agree that behaviour cannot be changed without corresponding changes in

mental attitude. In Theravada, avoiding all forms of careless negligence (pamada) in all

the details of daily life becomes an import aspect of the discipline of mindfulness
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(satipatthana). Though the Buddha accords primacy to intention, he insists on thoughtful
vigilance directed to one’s words and actions; and though the Niganthas give greater
significance to the actual deed, they emphasize the need for a watchful mental attitude

that seeks to be free of unwholesome passions.

Jaina view of the passions and the "influx" of karma

Whereas the actual process by which bondage to karma occurs is left unspecified in
the Jaina canonical texts, the Tattvartha-sitra (V1. 1-4) takes the position that it is the
presence of the passions in the soul that produces bondage. As Jaini explains
(1979, 112), unlike any other school of thought in India, the Jaina view defines karma as
a form of fine matter, and maintains that bondage (bandha) to karma occurs when there is
an influx (4srava) of particles of matter into the non-material soul (jiva). Derived from the
verb root sru-, which means "to flow near or towards," the Sarhskrt term 4srava indicates
a flow of liquids or a discharge resulting from physical illness (S.E.D. 162, col. 1). In his
Early Jainism, K K. Dixit (1978, 9) maintains that the earliest canonical texts give little
indication about the precise cause—whether physical or mental—that produces the influx
of fine matter into the soul. Thus the cause and the process of bondage are left vague and
undefined. The later philosophical manual, Tattvartha-sitra, maintains that while acts of
body, speech, and mind provide tpe occasion for karmic matter to enter the soul, it is the
inner attitude and intentions caused by the passions that make it possible for karmic
matter to adhere to the soul.'?
Two types of actions are distinguished in the 7attvartha-sitra. Acts that are

motivated by the passions of anger, pride, deceit, and greed (krodha, mana, maya, lobha)

are designated as sampardyika. They are said to produce merit (punya) or demerit (papa)
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and bring about different types of rebirth. In the Tattvartha-sitra (V1. 4), these four
bondage-producing passions are collectively designated as kasayas. Actions that are free
of the kasayas are known as Irydpatha karma. The Tattvartha-sitraholds that their effect
is short-lived and does not extend beyond the present life: they do not influence the

course of rebirth (Johnson 1995, 48-50).

Virya and volition in Jainism
When the question regarding the ultimate source of volitional energy is raised, the
Jaina view is that volition is rooted in the property of energy (virya) that is inherent in the
Jiva. The jivais said to possess not only consciousness (caitanya, cetand) and bliss
(sukha) but also energy (virya). This energy is regarded as an autonomous quality in the
Jiva: it is not dependent on, or derived from, caitanya and sukha (Mehta 1955, 141). In
Jaini’s interpretation, not only all manifestations of conative dynamism, but all
expressions of knowledge are said to be dependent on the deployment of virya. He
explains:
This [virya] functions as a sort of meta-quality, an abstract force which
energizes, as it were, the very operation of the knowledge and perception
qualities. (1979, 105)
Mehta gives the same interpretation of virya:
The Jaina view of activity is that the self possesses an innate capacity of
activity which is known as energy (virya). All our activities are necessarily
connected with the manifestation of this property of the self. The

occurrence of knowledge, the experience of feeling and emotion, the
practice of concentration and meditation, the performance of self-

discipline—all these activities are possible only on the proper
manifestation of the innate energy of the self. To be precise, energy is the
common cause of activity. (1955, 141)

Jaina’s concept of viryain Jainism resembles what Mrs. Rhys Davids means by

"will." For her, the will is essentially autonomous or "self-directing,” and she maintains
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that it would be meaningless to posit a self-directing capacity unless it is grounded in a
self, "the willer" (1978a, 297-298). The concept of virya signifies that Jainism regards
volitional energy as a quality that defines the very nature of the self (jiva). In Jaini’s
interpretation, the Jaina concept of virya represents the capacity that expresses what a
person is and seeks to become. The Jaina tradition holds that virya can never be fully
expressed as long as karmic matter obscures and hinders the soul’s innate capacities.

It is worth noting that in the principal Upanisads,” the Yoga-sitra (1. 20, 11. 38),
and in the Suttas, virya/viriya signifies, not a "meta-quality"” representing the very source
of psychic energy in a person, but specific deployments of energy after the goal has been

chosen.

Debate on whether the processes of kamma negate human initiative

The Devadaha-sutta (M. 11. 220-221) maintains that the Niganthas upheld the view
that human volition and effort can do nothing to alter the processes by which kamma
brings forth its consequences. In the course of their debate with the Buddha, they are put
into the position of admitting that their gruelling ascetic practices cannot prevent the
fruition of past kamma nor alter the circumstances in which its consequences will be
experienced.

According to the Devadaha-sutta, the Niganthas maintained that if the karmic
effects of a particular deed are to be experienced in the present life (ditthadhamma-
Védamj/am), the processes of kamma cannot be changed by striving or exertion
(upakkamena va padhanena va) so that the karmic effects are deferred till the next life.
By the same token, they argued that the effects of kamma that are meant to be

experienced in the next life (samparaya-vedaniyam) cannot be speeded up and brought to
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fruition in the present life. They insisted that even ascetic striving cannot change the
painful results (dukkha-vedaniyam) of past kamma into pleasant ones (sukha vedaniyam)
or pleasant results into painful ones. And finally, they declared that a past deed whose
effects must necessarily be experienced ( vedaniyani) can never be changed into a deed
that does not come to fruition and whose effects need not be experienced (avedaniyam).
The technical terms used in the Devadaha-sutta suggest that debates regarding whether
the consequences of karma are predetermined were common among the sanﬁapa
communities.

In the Suttas, this account of the rigid stance of the Niganthas is contrasted with the
Buddha’s flexible interpretation of kamma. McDermott argues in his work Development
in the Early Buddhist Concept of Kamma/Karma (1984, 9-22) that the Buddha regarded a
"person’s moral character” as the crucial determining factor with regard to how the
effects of past kamma will come to fruition and be experienced by that person. The
Mahakammavibhariga-Sutta (M. I1I. 210-215) provides the main textual basis for
McDermott’s argument. Here the Buddha distinguishes the following four possibilities
with regard to the fruition of kamma in order to demonstrate that the course of kammais
not rigidly determined. A person commits evil deeds and experiences a sorrowful rebirth.
This is a case of kamma that is incapable of producing happy results and shows itself to
be incapable of doing so (kammam abhabbar abhabbabhasam). Another person, in spite
of committing evil deeds, still enjoys a happy rebirth. In this case, kamma that is
incapable of producing happy results appears to be capable of doing so (kammarn
abhabbari bhabbabhasam). A third person, whose life is replete with good deeds, enjoys
a happy rebirth. The Buddha says that this is a case where kamma that has the capacity to

produce happy results shows itself to be capable of achieving such results (kammari
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bhabban c’eva bhabbabhasanica). Finally, in spite of abstaining from evil and doing good
deeds, a person experiences an unhappy rebirth. This is a case of kamma that has the
capacity to produce happy results but gives the appearance of being incapable of doing so
(kammam bhabbarm abhabbabhasam) (M. 111. 215).

In the Mahakammavibhariga-sutta, the Buddha maintains that though the four cases
presented above do occur, none of them should be made the basis of general statements
regarding the relationship between kamima and its mode of fruition. The Buddha
emphasizes that it would be invalid if a person were to witness any one of the above cases
and on that basis conclude: "this alone is true; anything else is false" (idam eva saccam
mogham afifanti) (M. II1. 210). It is implied here that those who maintain that good acts
invariably lead to happy consequences and evil acts always bring unhappy results uphold
arigidly deterministic view of kamma, while those who deny any correlation between the
moral quality of an act and its consequences adhere to a theory of pure chance.

In the Mahakammavibhariga-sutta (M. III. 214-215), the Buddha points out that
during the interval of time between the performance of a specific deed and its fruition,
other acts can occur that could either transform the character of the person who
performed the deed or affect the manner in which that particular deed reaches karmic
fruition and puts forth its consequences. The Buddha says that in the case of a happy
rebirth occurring in spite of evil deeds, either those evil deeds were offset by good deeds
(kalyana-kammam sukha-vedaniyam) that preceded or followed them in time, or the
person was able to make a commitment to the right view (samma-ditti) at the hour of
death. Likewise, if a person of good deeds experiences a sorrowful rebirth, either evil

deeds (papa-kamma) were done before or after the good deeds, or the person turned away
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from the right view and became drawn to the wrong view (iniccha-ditthi) close to the
time of death.

The commentary (MA. V. 20) gives the following explanation. When a great
amount of unwholesome kamma has been accumulated, then a comparatively strong
unwholesome deed will temporarily block weaker wholesome kamma and put forth its
own unhappy consequences. If a person who has done many unwholesome deeds
experiences a change of heart and does a strong good deed when death is approaching
then that person may enjoy a happy rebirth and the unwholesome deeds will be
temporarily prevented from attaining fruition. In the same way, when much wholesome
kamma has been accumulated, a strong wholesome deed will temporarily block an
unwholesome deed from putting forth painful consequences. Finally, a powerful morally
wrong deed performed when death is close at hand may supersede the good consequences
of previous wholesome kamma.

The Mahakammavibhaiiga-sutta itself offers no comment on the Buddha’s analysis
of kamma. The Buddha’s stance indicates that whenever there appears to be a disparity
between a deed and how its consequences are experienced, a better understanding can be
reached by seeing the deed in question, not in isolation, but in relation to the agent’s other
deeds as well as the attitudes and views that accompany those deeds. The Buddha’s
explanation signifies that acts and their consequences function in accordance with the
general principle of paticca-samuppada. In other words, the Buddha maintains that the
consequences of acts come into effect, not separately but through processes of mutual
conditioning. It follows, then, that the mode of fruition of any kamma is conditioned, not
~ only by the "character" of the agent, as McDermott holds (1984, 21), but also by the flow

of events in that individual’s life. From a practical perspective, the Buddha’s analysis of
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kamma in the Mahakammavibhariga-suttaimplies that since the mode of fruition of any
kamma is not unalterably fixed, the manner in which the consequences of that kamma
will arise and be experienced can be altered by paying attention to one’s views and
attitudes, and by fruitful effort and striving (saphalo upakkamo, saphalam padhanam).

McDermott also refers to the Aziguttara-nikaya (A. 1. 250) where it is said that the
wrong-doing committed by a person who generally lives a morally good life entails only
a small amount of unhappy consequences that do not extend beyond the present life, but a
similar wrong-doing committed by an immoral person produces extensive and acutely
painful consequences—even rebirth in Niraya hell. The following analogy illustrates the
point: a small amount of salt can make a glass of water undrinkable, but cannot alter the
taste of the waters of the River Ganga.

Whereas the Devadaha-sutta(M. 1. 220-221) ascribes a rigid and deterministic
view of the fruition of kamma to the Niganthas, modern interpreters emphasize that
"Jainism is imbued with an emotional commitment to self-reliance" (Jaini 1979, 138).
Jaini explains that in the Jaina theory of karma, the exact amount (pradesa) of karmic
matter that enters the soul depends on the "degree of volition" that drives the act,' while
the length of time that karmic matter adheres to the soul (sthsti) and the specific result
(anubhava) of any given act depends on the strength or weakness of the passions
(kasayas) that motivates the act (1979, 113). Jaini’s interpretation agrees with that of von
Glasenapp (1942, 3) who explains that in the Jaina view, the duration of time that a
specific karma remains latent in the jiva, and the inteﬁsity of its effect, depend on the
"state of mind (adhyavasaya)" at the time when the act was done and karmic matter
entered the jiva. Jaini’s interpretation (1979, 139) also focuses on the wide-ranging

powers that the Jaina tradition ascribes to the volitional energy (virya) of the soul with
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regard to the fruition of karma. The Jaina tradition posits that the soul’s volitional energy
can either hasten or postpone the moment of fruition, either sharpen or diminish the
intensity of the effect of a specific karma, and even render karmas incapable of having

any impact whatsoever (Jaini 1979, 139).

Debates regarding the nature and ultimate basis of the capacity to initiate action

Though the Buddha and the Niganthas disagreed with each other, both rejected the
Ajivaka view that "human volition" and "moral choice" are meaningless concepts
because the life of every being is totally controlled by a principle of fate or destiny
(n1yati). In the Buddhist Surtas (M. 1. 407, M. 1. 516-517, D. 1. 54), the deterministic view
of Makkhali Gosala, the Ajivaka teacher, is called ahetukavada (the doctrine of non-
causality). The Buddha does not give a theoretical refutation of ahetukavida: he focuses
on the practical implications of believing that one’s entire life is governed by unalterable
fate (niyati). Makkhali Gosala’s view is rejected because it teaches that all beings are
totally lacking in control, strength and energy (sabbe jiva avasa abala aviriya)

(M. 1. 407,D.I. 53).

The Buddha maintains that commitment to a deterministic view deprives people of
all inducement for moral endeavour and spiritual discipline. He points out that from the
perspective of kamma, determinism entails that the yogic practices of austerities (Zapas)
and purity of life based on sexual restraint (brahmacariya) are of no avail since one
cahnot, through voluntary effort, either cause the effects of past deeds to come to fruition
or prevent their fruition (D. I. 54). The Niganthas, like the Buddha, disagreed with the
Ajivakas and taught that it is possible to prevent a sorrowful future by voluntarily

choosing a life of ascetic discipline.

95



The Niganthas characterized their teaching as the very essence of kriyavada and the
Buddha’s view as a form of akriyavada (doctrine of non-action). Kriyavadais explained
by Jacobi as the doctrine that the soul is both the agent of action and the recipient of the
consequences of action; and akr7yavadain interpreted as the view either that the soul does
not exist or that karma has no impact on the soul (1968, 2:xxv). Folkert agrees with
Jacobi’s explanation of the term Ar7yavadain the Jaina texts, and he adds that kriyavada
includes the following tenets: "the self exists, is involved in activity, and is ultimately
responsible for its acts; in fact, it suffers karma-bondage in consequence of its careless
activity" (1993, 263). Folkert maintains, however, that kr7yavada only gradually acquired
the meaning ascribed to it above. According to his analysis, Sdtrakrtarigal. 12, where the
principles of kriyavada are delineated, belongs to a later stratum of the Jaina canon
(1993, 269-270).

In the Sutrakrtanga (1. 12), kriyavadais said to be the teaching that "misery is
produced by one’s own works, not by those of someone else” (Jacobi 1968, 2: 317). The
akriyavadin is defined as one who does not accept that the power of karma to put forth

results can be manifested in future moments of time. Jacobi explains this definition of an

akriyavadin as a reference to the Buddhists who maintain that what exists in the present
does not continue into the future (1968, 2:316, n.3). Furthermore, the Buddhists reject the
Jaina idea that the capacity of the mind to initiate bodily action is ultimately based in a
power of volition (virya) that is an inherent property of an autonomous self (jiva). The
Buddha is branded as an akiriyavadin by Nataputta in the story of Stha the Nigantha
householder who wishes to question the Buddha about his teaching (A. IV. 180).

In the Buddhist Suttas the teaching of the Buddha is called kiriyavada and the

designation akiriyavadais reserved for the view of the sammanateacher Pirana Kassapa,
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who holds that moral distinctions are meaningless and invalid, and that good and bad acts
do not lead to the accumulation of merit (pusfia) and demerit (papa) (M. 1. 406,

M.I. 516-517; D. 1. 58-53). The opposition to Pirana Kassapa makes it clear that in
Buddhist usage kirfyavadarepresents the doctrine that acknowledges the influence of
kamma, affirms the human capacity to initiate action (vir7ya) and maintains that
individuals have responsibility for their acts. Obviously, the Buddha does not accept the
Nigantha view that the soul exists and is involved in action. As a consequence, the
Buddha’s definition of kiriyavada differs from the definition in the Satrakrtariga. In
opposing the akiriyavada of Pirana Kassapa and the ahetukavada of the Ajivakas, the
Buddha focuses, not on the theoretical premises of these doctrines, but on their practical
implications (M. 1. 405-409). The Buddha maintains that those who accept akiriyavada or
ahetukavada cannot uphold wholesome (kusala) states of good behaviour (sucarita) since
they do not acknowledge that beings have the capacity to initiate acts that will make an
impact on the future course of their lives.

In the Ariguttara-nikaya, (A. 1. 286-287), while condemning the deterministic
ahetukavada of the Ajivakas, the Buddha declares that the teaching of all the arahants and
Buddhas of the past, as well as his own teaching as a fully awakened being, is
kammavada, kiriyavada, viriyavada. In this context, viriya signifies the energy to initiate
and pursue goal-oriented action; kiriya connotes action that proceeds from the conative
energy (viriya) of an individual who is responsible for that action; and kamma indicates
that such action (kzr7y3) arises from causes and conditions, has moral value, and produces
commensurate consequences. Ahetukavadais a denial of kamma, kiriya, and viriya.

The above definition points to important differences in the way the basic mental

capacity of initiating action is conceived by three samapa groups: the Ajivakas, the Jainas
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and the Buddhists. The Ajivakas maintain that, ultimately, human beings do not have the
capacity to initiate any type of action, since all physical and mental processes are
predetermined by an inexorable fate (n7yati). According to the Jainas, the idea that human
beings have the capacity to initiate action is meaningless and baseless unless this capacity
is shown to be a manifestation of a volitional power (virya) that is grounded in the very
nature of an autonomous self (jiva). The Buddhists hold that both the capacity of the
mind to initiate bodily acts (arambha-dhatu) and the energy (viriya) that is applied in
carrying out an intention are observable mental factors (dhammas) that come into
existence when appropriate causal conditions are present in the body and the
consciousness continuum. In the Buddhist view, these mental factors are not rooted in a
permanent self, and their capacity to initiate and sustain action is derived from the

convergence of the conditions through which they come into being.

Comprehensive definition of action in early Jainism and in the Suttas

Both in the early Jaina tradition and in the Suttas, acts that carry moral values and
bring about karmic consequences are said to be inclusive of three types: physical, verbal,
and mental. In the Upali-sutta(M. 1. 371-372), the Nigantha Tapass1 says that the
Nigantha teacher Nataputta classifies acts in terms of three types of danda® (literally,
"rod of punishment"): physiéal, verbal, and mental. The Buddha replies that whereas he
prefers the term kammato danda, he also classifies acts in the same way. Moreover, both
traditions hold that these acts of body, speech, and mind can be committed in three ways:
one can commit the act oneself, or instigate another to do so, or approve of the act when
it is committed by someone else. In Early Jainism (1978, 88) Dixit maintains that the

earliest "Jaina treatment of ethical problems" was to say of a wrong-doing that it was
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either committed by oneself, or that one verbally instigated another to commit it, or that
one mentally approved of it when it was done by another person. One of the oldest Jaina
texts, the Satrakrtariga says:

If a man kills living beings, or causes other men to kill them, or consents

to their killing them, his iniquity will go on increasing.

(trans. Jacobi 2 : 236)

As in the Jaina tradition, in the Arguttara-nikaya(A. V. 305-307) also,
unwholesome acts of body, speech, and mind are further classified as acts done by
oneself (attana), acts that one causes to be done by another (paraf ca samadapeti), and
acts of which one approves (samanuififio hoti). The Arnguttara-nikayaadds a fourth type:
acts that one praises and implicitly recommends (vanpam bhasati). According to the
Anguttara-nikaya (A. V. 307-308), unwholesome acts of body, speech, and mind
becomes fourfold, since in the case of each act, one can do it oneself, cause another to do
it, give it one’s seal of approval, or applaud it. Since these acts are designated as
"unwholesome,” it is evident that they are regarded as intentional acts that carry karmic
consequences. The meaning of the term intention is extended to include appreciating a
deed or expressing pleasure with regard to it (anumodana) and speaking of a deed as
something beautiful or splendid (vannam bbésaa) so that another person is induced to
undertake that deed.

Examples of this comprehensive use of the terms sasicetanika (intentional) and
saficicca (intentionally) are found in the Vinaya-pitaka. Intention to kill, for example, is
defined in such a way as to include: deliberately depriving a human being of life,
prompting or instigating another to kill by expressing a determination, resolve, or wish

(adirthaya) to cause death, inciting a person to commit suicide, and praising death as
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something glorious with the intention of persuading a person to find a way to die

(Vin. IIL. 73-76).

Primacy of intention upheld in the Vinaya-pitaka and the Kathavatthu

The Vinaya-pitakatakes the position that moral value resides in the intention rather
than in the act as such. It is said in the Vinaya (Vin. III. 12, 73, 112, IV. 290) that if a rule
of the monastic community is broken intentionally, then it is regarded as an offence. An
intentional offence (sarcetanika vitikkama) is defined as a wrong-doing that is done
knowingly (jananto) and with conscious awareness (sarjananto), after thinking (cecca)
and deliberating over it (abhivitaritva) (Vin. IV. 290). If a rule is broken unintentionally,
it is not regarded as a serious offence against the monastic community. "Unintentionally"
(asancicca) is explained as an act that is done "without thinking" (assatiy4) by a person
who does not know (ajanantassa), or is ill (gilanassa) or is mentally unstable
(ummattakassa). The unintentional act is also regarded as not planned by oneself and not
instigated by another person.

The term that is most difficult to interpret in the Vinaya definition of asafcicca
(unintentionally) is assatiya (instrumental case of asati). The term does not occur
frequently, and is mainly found in the Vinaya-pitaka. Horner translates assatiya as
"without thinking" (Horner 1938-1965, 3: 186). Sati signifies not only recollection of the
past but also having a "firm hold" on what is happening in the present. Thus sats signifies
"intentness of mind, wakefulness of mind, mindfulness, alertness, lucidity of mind"
(P.E.D. 672, col. 2). It follows that, in the definition of asadcicca, assatiya conveys that

the act is "unintentional” because the mind of the person who committed the act was not
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fully attentive to what was happening in that situation. The act was done without
alertness and attention and therefore, was not deliberately planned with a goal in view.

The following are two examples of unintentional acts. When the monks of Alavi
were preparing a site for a monastery, a "badly held stone" slipped from the hand of a
monk working at an upper level and fell on a monk standing below, causing his death
(Horner 1938-1965, 1: 140). Horner’s translation suggests that the monks did not have
sufficient knowledge of construction work and that the tragic consequence was an
accident. Another example is of a group of monks unknowingly administering an
incorrect medical treatment to a sick monk and causing his death. Here again, the death is
seen as the result of lack of sufficient knowledge on the part of those who committed the
unintentional act. The emphasis in these two examples is on the term ajananto (not
knowing) in the definition of an unintentional act that does not constitute an offence
against the monastic life.

The debate on the controversial point of whether the moral value of a deed is to be
judged on the basis of the intention or the act itself is continued in the Kathavatthu
(Kvu. 593-595). In the debate, the opponents of the Theravadins maintain that there are
five crimes so totally reprehensible that they lead immediately to retribution in the form
of excruciatingly painful rebirth. These five crimes are: killing one’s mother, father, or an
arahant, shedding the blood of a Buddha, and causing a schism in the Sazigha. The
Theravadins maintain that even in these five cases, the act must be judged on the basis of
the intention of the person who commits the act. They insist that the distinction that is
made in the Vinayabetween deliberate murder and accidental death extends also to cases
where one is involved in the death of one’s own mother, father, or an arahant.

Furthermore, the Theravadins cite a passage in the Vinaya (Horner 1938-1965, 5: 287)

101



that distinguishes between those who intend to cause a schism in the Sarigha and those
who are mistaken with regard to the teaching of the Buddha and unintentionally cause a
schism. The fact that this section of the Kathavatthu is entitled Asarcicca-kathaleaves no
doubt that the focus of the debate is not retributive justice for the five acts that were
regarded as the most reprehensible, but the significance that should be given to intention
in ascribing moral value to acts. McDermott (1984, 94) points out that the Theravadins
insist on "the primacy of the intentional impulse in the case of all acts, including the five
most heinous of crimes."

Although the Buddhist tradition considers intention to be primary in judging the
moral significance of an act, like the Jainas, Buddhists also maintain that careful attention
(appamada) to all the concrete details of daily life is the basic discipline in the spiritual
path. For example, in the Ci/agosiriga-sutta (M. 1. 207), when the monks report to the
Buddha that they are living a life guided by appamada, he is interested in such details as
keeping the dining room clean, keeping the waterjars filled, and emptying out the garbage
carefully without causing harm to plants and living beings. In the Cii/agosiriga-sutta, this
discipline of careful attention (appamada) is seen as the basis for cultivating serenity and
the levels of meditation (jhana). Similarly, the Mahasatipatthana-sutta (D. 11. 292)
explains mindfulness as the practice of maintaining clarity of mind and uninterrupted
awareness with regard to both one’s mental states as well as the physical details that fill
the day. It follows, therefore, that though the Buddhist tradition maintains that moral
value rests in the intention that instigates the act, and not solely in the act, the Suttas and
the Vinaya-pitakainsist on the need for attention and scrupulous care with regard to all

acts of body and mind.
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Conclusion

When the Jainas call Buddhism a doctrine of non-action (akiriyavada) they are
pointing to a crucial difference between their view of action and the Buddhist view. The
Jainas maintain that the ultimate source of human volition and activity is the property of
energy (virya) that is inherent in the soul (jiva). From the Jaina point of view, Buddhism
is a doctrine of non-action because it does not accept the idea of a soul that is the source
of energy (virya), consciousness (caitanya/cetana),'® and bliss (sukha). According to the
Buddhists, all intentions, all deployments of energy (virzya), and all acts of body, speech,
and mind arise through causes and conditions: none of these factors can claim to be
autonomous or capable of controlling the others.

The Buddha develops his concept of fruitful effort and striving (saphala upakkama,
saphalam padhanam) in his debates with the Niganthas. According to the Buddhist
interpretation, the Niganthas conceive of volitional effort in terms of unswerving
fulfilment of intentions, decisions, resolves, and vows through the deployment of the
energy that resides in the soul. Furthermore, according to the Suttas, the Niganthas
maintain that voluntary effort in bearing the physical pain resulting from austerities and
ascetic practices is the surest way to develop mental strength and resolve. The Buddha,
on the other hand, gives a greater role to the cognitive processes of assessing both pain
and progress in any volitional effort. "Fruitful striving” signifies matching the volitional
effort to the chosen goal by renouncing painful disciplines when they are not effective in
reaching the goal, and embracing joy that is not associated with sensual desire or with
unwholesome mental states that block progress towards the goal. The concept of fruitful

striving implies that according to the Buddha, volitional effort has a cognitive component
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that formulates the intentions and assesses the appropriateness of the methods, with
regard to the goal.

The Suttas, the Vinaya-pitaka, and the Kathavatthu agree that the Theravadins
maintain that moral value resides primarily in the intention that instigates an act.
However, Theravadins do not go on to argue that moral value resides solely in the
intention and that the physical or verbal act has no moral significance. In the Suttas and
in the Abhidhamma texts, wholesome and unwholesome intentional acts (safdcetanika
kamma) are conceived as concrete acts of body, speech, and mind. Kamma is defined as
the purposive impulse (cefani) becoming expressed in a concrete act of body, speech, or
mind (A. III. 415). The purposive impulse and the act in which it becomes expressed are
conceived as a single whole. It is this configuration of purposive impulse and act that is

regarded as wholesome or unwholesome.
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Chapter 111
The Impact of Conditioned Origination on the

Interpretation of Cetana, Sarikhara, and Citta

In this transitional chapter, the focus is on three themes that open up three
approaches to the concept of cefanzin the Surtas and the Abhidhamma. These three
approaches to delineating the nature and function of cerana are governed by the
affirmation that the principle of conditioned origination is central to Theravada. It is
posited in Theravada that all mental factors come into existence and function through
causal conditions. The first theme focuses on the relationship of cetanato citta. In
Theravada, consciousness is viewed as a continuum constituted of mutually conditioning
processes. From the perspective of conditioned origination, cognition, emotion, and the
capacity to initiate action are interpreted to be inseparable, interdependent processes. It
follows that the relationship of cetanato citta must be defined in terms of the view that
consciousness functions as an organic whole. According to this view, all conscious
processes condition each other, and consciousness as a whole interacts with its
components.

The second theme focuses on the relationship of cetanato sarikhara. From the
perspective of conditioned origination, sarikharas are viewed as dynamic processes that
manifest the mind’s capacity to bring together physical and mental factors in such a way
that they put forth goal-oriented acts of body, speech, and mind. In order to understand
the relationship of cetana to sarikhara, it is necessary to explore what role cetana plays in
the function of bringing together causal conditions and directing them towards a goal.

Since cetana connotes purposive impulse, explaining the precise nature of the relationship

105



of sarikharato cetanainvolves investigating whether there are passages in the Tipitaka
where sazrikharais described in terms of a firm resolve to fulfil a purpose.

The third theme focuses on how cetana functions in relation to the unwholesome
underlying tendencies and mental corruptions that dsavas and anusayas represent. When
paticca-samuppada is affirmed, dsavas and anusayas must be interpreted not as fixed
structures in the mind, but as the repeated convergence of similar unwholesome
conditions in the continuum of consciousness. This approach seeks to define the nature
and function of cefanain the context of the pervasive unwholesome influence of anusayas
and dsavas. The main question here is whether wholesome purposive impulses can arise
and function in a mind pervaded by influences that corrupt and distort mental processes.

In the next three chapters, the relationship of cetanito citta and to sarikhara is
defined and the nature and function of cetana are investigated, especially with regard to
whether cetana straddles both the decision-making process by which an intention is
formulated and the implementing process by which action is initiated to fulfil that
intention. I call this a transitional chapter because it is concerned with the preliminary
task of defining citta and sarikhara in relation to conditioned origination. This clears the
way for investigating how cetana emerges out of these two factors and how it functions in
relation to the cognitive and emotive features of the cifta on the one hand, and to the
action-producing function of sarikhira on the other.

The etymology of cetana as well as its use in the Upanisadic, Yoga, and early Jaina
traditions link it with citta. In the Upanisads, cetana signiﬁes consciousness taken as a
whole (K.U. II. 2.13; S.U. VL. 13) or the basic sentience that vitalizes and moves the
body (Mt.U. II. 6). In its sole occurrence in the Yoga-sitra (YS. 1. 29), pratyak-cetana

signifies a specific state of consciousness where there is direct perception of the inner
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self. In the Sarhkhya tradition, cefanarefers to the inviolable consciousness of the true
self (purusa). Similarly, in the early Jaina Tradition cefang refers to the innate capacity of
the soul (yiva) to function as a knower (Johnson 1995, 125-126). However, the Jaina
tradition holds that the soul’s inherent capacity to know cannot be fully manifested as
long as a person is bound to the course of rebirth. Pervaded by ignorance, ajidna-cetana
is said to be obsessed with the notion of the "I" (aham) as the agent of activity and the
recipient of the consequences of action, thereby manifesting as twofold: karma-cetani
and karma-phala-cetana (Jaini 1979, 147-148). In this context, the term cetana represents
a specific state or mode of consciousness.

What distinguishes cetan in Theravada from the use of this term in the traditions
mentioned above is that it becomes associated with the dynamism of sarikhara, and is
attributed with the capacity to initiate intentional acts of body, speech, and mind.
Whereas one might expect the action-producing capacities of sarikhirato be constituted
of modalities of energy such as virzya (energy, vigour) or chanda (impulse to act), in the
Suttas and the Abhidhamma, sarikharais said to be formed of different classes of cetanas.
Further evidence of the shift in the meaning of cetana from basic sentience and conscious
awareness in the Upanisads to conative energy in Theravada is that kamima is defined, not
in terms of sarikharas and their power to initiate goal-oriented acts, as one might expect,

but in terms of cetana, with which kammabecomes identified (A. III. 415).

Cetana in the holistic view of consciousness represented by citta
Theravada resembles the Yoga tradition in its use of csfta as an "umbrella term” to
cover all aspects of individual consciousness (Feuerstein 1980, 58). The distinctive

~ feature of Theravada, however, is that this holistic view of consciousness shared with the
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Yoga tradition is transformed into a picture of change, displaying constellations of
mutually conditioning mental states coming into being and passing away in accordance
with conditioned origination. The concepts of citfa, manas, and vifinana convey the idea
that the mind is a continuum formed through processes of conditioning, aggregation, and
mutual dependence. In the Suttas and Abhidhamma literature, manas, viinana, and citta
are regarded as synonyms (S. II. 94-95; Dhs. 10; Vbh. 87) denoting a continuous process
of mental states arising and passing away in conformity with the principle of conditioned
origination. However, these three terms do have specific meanings, since they indicate
three different ways in which this process functions and manifests itself. Manas indicates
the process of conscious awareness acting as the co-ordinator of the data of the five
senses and also as the cognizer of "mental objects” (dhammas) consisting of concepts and
mental images. It will be shown below that manas also represents thinking in a general
and all-inclusive sense. Viaziana signifies the continuity of conscious awareness that
makes all experience possible. The continuity is said to be preserved not only during a
single life span, but also in the vast course of innumerable rebirths. The continuity
between past and present states of conscious awareness is explained, however, not in
terms of changeless stability, but in terms of the conditioning of every mental factor by
causal influences from the past. The series of configurations of mental factors constitutes
the continuum of consciousness. If viiziina represents continuity of conscious awareness,
citta indicates a cross-section, as it were, of the continuum at any given time. The cross-
section shows conscious awareness arising at any given time, conditioned by feeling,
perception, emotion, and conative dynamism. CJ#fa, as a state of mind, is a configuration

of mental factors—such as energy, attention, thoughts, and emotions—conditioning each
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other and conscious awareness. The “cross section” manifests a specific state of mind that
exhibits particular dominant emotions and cognitive features.

In order to avoid confusion, it should be noted at the outset that the term citza is
utilized in two ways in the Abhidhamma. On the one hand, citta as a specific
configuration of mental factors signifies a state of mind that comes into being and passes
away. On the other hand, citta also signifies a series of states of mind (cittas) forming an
individual mental continuum. In this second sense, cirfa represents the continuum of
cittas.

Mrs. Rhys Davids points out that whereas manas primarily indicates the mind as
actively cognizing, assessing or valuing, citfa often shows the mind affected by thoughts,
feelings, and emotions. She further notes that citta is sometimes translated as "heart” to
emphasize that the term frequently refers to the mind under the influence of a specific
emotion (1978a, 238-239). In different contexts the ciftais said to be pariyadinna
(greedy, grasping), khitta (upset, unbalanced), upakkilittha (defiled), kilanta (weary),
santa (peaceful), alina (sincere, unstained), pasanna (clear, full of faith), vasibhara
(mastering, controlling), or vimutta (liberated).' These descriptions of cittarefer to the
mind as a whole exhibiting a dominant emotion, motivation, or cognitive capacity.

In the Abhidhamma, a distinction is made between citta and cetasikas. Literally,
cetasika signifies "belonging to citta" Cetasikas are the wholesome and unwholesome
mental factors that constitute the state of mind (cs#£a) at any time. It follows that cittais
not conceived as bare conscious awareness that can somehow be separated from mental
coefficients, properties, and functions. On the contrary, citfa signifies a transitory

configuration of co-operating cetasikas (mental factors) interacting with viddapa
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(continuum of conscious awareness).” In this scheme, cetaniis regarded as one of the
cetasikas that is present in every state of mind.

In Philosophy and Psychology in the Abhidhamma, Guenther regards every
transitory constellation of mental factors designated as citta to be an "attitude" of mind.
This interpretation helps in understanding that every configuration of interacting mental
factors manifests a dominant mood that can motivate future action. Guenther’s
interpretation also provides a reminder that the practical counterpart of Abhidhamma
theory is to train the disciple in developing mental factors that facilitate wholesome
attitudes that put forth wholesome motivations. Guenther writes:

The importance of attitude has so far escaped the notice of many scholars,

and yet it alone provides a satisfactory explanation for such peculiar and

complex psychological phenomena as those in which certain stimuli

exercise a strong effect at one time, while their effect is rather weak or even
absent at another. Having a certain attitude means to be ready for

something, and this readiness for something is due to the presence of a

certain subjective group-pattern, being a definite combination of many

factors in the human psyche. (1976, 12)

Every citta configuration brings together certain mental dispositions, sensory perceptions,
emotional qualities, and motives that fit into its dominant tone and leaves out factors that
are not compatible. Guenther concludes that citta as "attitude"” is "the determining
element in our life, inasmuch as it moulds our actions and even our ideas down to the
minutest details" (1976, 12).

In The Path of Purification (1964, 507, n. 35), Bhikkhu Nﬁr_lamoli explains that in
the Abhidhamma, citta signifies a "momentary type of situation" arising through the
interplay of consciousness (vidiana) with the "tone" of co-arising mental factors. The

definition of citta given in the Arthasalini (Asl. 63-65) validates the interpretations of

Guenther and Nanamoli, both of whom regard citta as an attitude or frame of mind. The
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definition begins by saying that cittais that which thinks about (cinteti) or discerns
(vijanati) an object.’ But the definition soon demonstrates that citta is a far richer term
than its etymological derivation from the verb cinteti would warrant. The Atthasalini
associates cifta with the verb cinati ("to heap up, to collect, to accumulate")

(P.E.D. 268, col. 2) and, as a pun, with the noun citta (Samskrt: citra) meaning "that
which is variegated" or, more simply, "picture."” These associations are not etymological;
they serve as didactic devices, and are for purposes of exegesis. The definition in the
Atthasalini states that the citta builds itself up as a series (attano santanam cinoti) through
cognitive processes of perception and thought. From another perspective, the cittais said
to be "built up” (csta) or perpetuatved through the influence of the unwholesome mental
states (kz/esas) that cause the mind to crave future goals and the fruition (vipaka) of
kamma." The Atthasalini goes on to point out that ciftais a generic term that represents a
multitude of attitudes of mind that are variegated according to their contents and the
circumstances in which they occur.” Reading between the sentences of the Asthasalini,
one gets a sense of the splendour and wondrous quality of the citta. The Sarhskrt term
citra conveys “bright,” “strange,” and “wonderful,” as well as “variegated”

(S.E.D. 396, Col.1).

The Atthasalini (Asl. 63-65) says that the citta as a continuum manifests a vast
variety of attitudes or transient states of mind through the varied configurations of mental
factors, just as a master artist (citta-kara) creates masterpieces with rich variations of
colour and design. Attitudes of greed, aversion, and delusion, attitudes of generosity,
friendship and understanding, attitudes characteristic of the realm of sensory experience,
and states of mind that prevail at various levels of meditation are compared to variegated

pictures painted by the mind. In this analogy of painting, the cstta is both the creative
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painter and the many-coloured pictures. As the artist creates many scenes, the citta
creates its experiences in the many realms of rebirth and is itself constantly re-created
through these experiences. In this context, the Asthasalinirefers to a passage of the
Samyutta-nikaya (S. II1. 151-152) where the Buddha puns on the word ci#ta, declaring the
cittato be more variegated (cittataram) than the paintings used by teachers to illustrate
the various realms of rebirth. The Arthasalini explains that the diversity of experiences in
the diverse realms of rebirth is due to kamma, and it attributes the vast variations of acts
that have karmic consequences to the endless creativity of the citta. Furthermore, the
AtthasalinTinsists that physical acts with karmic consequences—such as giving gifts,
good conduct, injuring others, and behaving deceitfully—are performed, in the final
analysis, by the citta (citta-katam eva) (Asl. 64).° The purport of this statement is that
various attitudes of mind displayed in the continuum of cittas precede and support
corresponding physical and verbal acts.

The verb cefeti can now be interpreted in relation to citta. The Pali-English
Dictionary gives the meaning of cefeti as "to think, to reflect, to be of opinion"
(P.E.D. 269, col.1). In special contexts where cefeti is used with the dative case, it
connotes "to set one’s heart on, to think upon, strive after, desire." For example, Vakkali
... vimokkhaya ceteti (S. III. 121) signifies "Vakkali has set his mind on liberation."”
Similarly, ariyasavako . . . pabbajjaya ceteti (It. 75) can be rendered as "the noble disciple
directs his mind to going forth (into the monastic life)." Cetayitva (the gerund of the verb
ceteti) occurs in the definition of kamma given by the Buddha (A. III. 415). The first part
of this definition identifies cetan (an action noun related to cetets) with kamma. The
second part holds that having performed the mental action indicated by the verb cefets

(cetayitva), one proceeds to do deeds of body, speech, and mind. I take the position that
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the meaning of ceteti and cetayitva must be drawn from the holistic view of
consciousness conveyed by the term citta. I take cetanato indicate a purposive impulse or
intention imbued with the impetus to act that expresses an attitude or general frame of
mind in which all the khandhas are involved to a greater or lesser degree. The verb cetetr
signifies that the function of deploying consciousness in goal-oriented impulses (cetand)
arises from a conditioned attitude of mind (citta). It will be shown in Chapter V that in
the lists of mental factors given in the Atthasalini, Visuddhimagga, and
Abhidhammatthasarigaha, cetana is designated as a cetasika: that is to say, cetanais
integral to the configuration of interrelated mental states designated as citta, and partakes
of the dominant mood manifested in the configuration.

The following examples illustrate the meaning of cefeti. On one occasion
(S. 1 121) the Buddha is told that one of his disciples, tormented by pain and wishing to
die, has set his mind on death (marapam cetayati).” In this context, the verb cetayati,
which is another form of cetets, can be interpreted as "to intend" since it is linked with
dkarikhati ("to wish for, think of, desire; intend, plan, design") (P.E.D. 93, col.1). The
relation between the act indicated by cefets and a specific attitude of mind is well
conveyed in the Buddha’s statement that when one is beset by greed (ratfo) or by ill-will
(duttho) or delusion (mii/ho), then one is intent on (cetets) harming oneself, or others, or
both oneself and others. The Buddha goes on to say that when greed, ill-will, and
delusion are eliminated, then one no longer has the purpose of causing harm
(S.1V. 339-340; A. 1. 156-157). The person who "intends" or "is occupied with" (cetets)
causing harm is described as "overcome" (abhibhito) by greed, ill-will, or delusion and
"possessed of a citfa that is subjugated” (parfyadinnacittoy (A. 1. 156-157). The

relationship between attitude of mind (cstta) and cetetiis seen also in the statement that if

113



an untaught deluded person is intent on (ceteti) rebirth, that person will find that the
future holds the shocks of bitter pain (S. IV. 201).° The deluded person is described as
one whose senses and mind are constantly pulled towards various objects. This passage
shows that ceteti indicates the directing of thought towards a specific goal—in this case,
rebirth. Bhikkhu Bodhi translates ceteti here as "sets his mind upon" (2000, 2:1258). This
rendering conveys that the direction in which thought is oriented expresses the deluded
person’s attitude or frame of mind.

These examples show that cetets refers to a process of purposive thought that
expresses a certain attitude of mind. Cetets signifies forming a purpose, and not the
application of energy to fulfil that purpose. Nevertheless, cognition and the capacity to
initiate action are not seen as disparate faculties in the Suftas and the Abhidhamma, but as

processes that mutually condition each other and manifest a certain attitude or frame of

mind.

Conlflict and control in the citta

The reason for fdcusing on the Theragatha, the Therigatha, the Dhammapada, and
the Sutta-nipara in this section is because the striking, and often lovely, verses in these
texts offer personal descriptions of how the cifta was perceived by those who were
actually engaged in the disciplines of the Eightfold Path in the early period of Buddhism.
K.R.bNorman concludes that the verses compiled in the Theragatha and the Therigatha
belong to the period from the end of the sixth century B.C.E. to the middle of the third

century B.C.E. (1969, xxix; 1971, xxxi). Von Hiniiber draws attention to the beauty of

these verses and points out that they "allow a unique glimpse at very early Indian poetry
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otherwise completely lost" (1997, 53). The Sutta-nipatais said to contain some of "the
oldest Buddhist poetry known to us," perhaps going back to the time of the Buddha
(Norman 1983, 63). The Dhammapada is an interesting text because some of its verses
are found also in Jaina or brahmanical texts. Norman suggests that they "were taken from
the general store of floating verses which seem to have existed in Northern India in early
times" (1983, 58-59). It is possible that the verses from the Dhammapada on the nature of
the mind quoted in this chapter reflect ideas that belonged to Indian culture in general,
rather than to Buddhism in particular.

It should be possible to extrapolate from the personal accounts in the Theragatha
and the Therigatha a more intimate view of the concepts of citta and cetana, to
supplement the more formal statements in the Suttas. A recurrent theme in these intimate
verses is how to control the citra. Of special interest in this regard is the remarkable poem
attributed to 7hera Talaputa (Tha. 1091-1145). Addressing his own wayward citfa,
Talaputa longingly asks when he will be able to overcome inclinations to desire, hatred,
and delusion, quieten his mind with mindfulness, attain to the freedom of the sages, and
feel the beauty of the woodlands. He reminds his ci#fa that he did not leave his family and
circle of friends because of ill-fortune, banishment, or lack of a livelihood, but because
his citta had persistently urged him to consider the sorrow in impermanence, the
emptiness of the self, and the misery of rebirth. He tells his citta that formerly he had
followed its bidding when it had led him through countless rebirths. He chides his citta
for straying from the discipline taught by the Buddha and resolves to tame and control it
by meditation and the practice of mindfulness.

In other verses of the Theragatha, the cittais called a "witch" and a "deceiver”

(cittakall, cittadubbhaka) (Tha. 214, 356). Controlling the cittais compared to taming an
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untamed elephant (Thi. 49) or to restraining an elephant with a hook (Tha. 77, 1130) and
tying it firmly to a post. In the 7Therigatha, Uttama laments that she lacks control over her
citta (citte avasavattini) (Thi. 42). Another ther7 attributes her inability to subdue her citta
to her lack of systematic attention to objects (ayoniso-manasikara), her passion for
sensual pleasure (kama-rdga), and her pride (uddhata) (Thi. 77)." Gutta warns herself not
to fall under the sway of the citta (Thi. 163),"" and another theri quietly declares that she
has attained control over her own citta (Thi. 233)."2

There is no word in these early texts that represents an overriding "will" that
controls the csrta and brings about a change of behaviour. The term cetana does not fulfil
that role in these verses. The term sazikappa occurs in a few of the verses with the
meaning of "intention" or "aspiration." One thera says that the intentions (sarikappa) with
which he entered his meditation hut have been carried out successfully (Tha. 60);"
another tells how the Buddha, understanding his intentions (sarikappam afifiaya), exhorted
him to enter the training of the Sarigha (Tha. 376);'* and a third thera declares with
confidence that his intentions are fulfilled, like the moon attaining its fullness

" n

(Tha. 546)." In these verses, the term sarikappa conveys an "aspiration," "resolve,"
"purpose,” or "intention" formed in the mind. However, the connotations of sarikappain
these verses do not include the capacity to put forth energy to initiate action in fulfilment
of that purpose. Though the need to exert great energy (viriya) in order to strive in the
Eightfold Path is emphasized in the Theragatha (Tha. 148, 167, 515),'® the meaning of
viriya does not include purposive deliberation and the intention to pursue a chosen goal.
Viriya is not perceived here as the function of purposive thought that decides on a goal

and initiates physical and mental energy, but as the process of applying energy, once the

resolve to do so has arisen in the citta. Neither sarikappanor viriya connotes will.
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In the Dhammapada, the mind (manas) is said to be the forerunner and the leader
with regard to both wholesome and unwholesome mental states (Dhp. 1-2)."” Here the
term manas can be taken as a synonym of citta, and these verses can be interpreted to
mean that it is one’s mind-set or frame of mind that determines whether one’s thoughts,
emotions, purposes, and behaviour will be wholesome or unwholesome. The
Dhammapada commences its set of verses on the cittaby focusing on how immensely
difficult it is to subdue the swiftly changing citta (Dhp. 33-36),'® and concludes by
describing an ill-directed citta (miccha-panhitarm cittam) as one’s worst enemy and a
well-directed citta (samma-panihitam cittam) as one’s truest friend (Dhp. 42-43)." This
description of the cittain the Dhammapada again evokes questions about how the change
from "ill-directed” to "well-directed” occurs. In the Therigatha, the women attribute the
redirection of the citta and the motivation to enter the Eightfold Path to the tragedies they
had lived through.” In the Theragatha, it is more often a direct encounter with the
Buddha or with a competent teacher that is declared to be the cause of the fundamental
reorientation of the citta.*! In both cases, the awareness of the transitoriness of all things
and the experience of the pain of attachment bring about the resolve to enter the training
and produce the energy necessary to carry out that resolve. The verses describe this
awareness of transitoriness as an understanding that not only engages one’s thought but
strikes at the very core of one’s being, causing a redirection of the citta towards different
goals. The awareness of change everywhere and the redirection of the citta, however, do
not happen without a cause, nor are they perceived to be the acts of an autonomous will:
they are shown to be conditioned by the emotional reactions and the habit patterns that

are dominant in the citta of the person who came to feel the ephemerality of all things.
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In the Theragatha, Therigatha, Sutta-nipata, and Udana, the "I" (aham) sometimes
plays the role of the controller of the citta. For example, Uppalavanna claims "I have
control over my mind" (cittarhi vasibhitaham) (Thi. 233), and Talaputa goes so far as to
tell his citta that it will surely perish (citta parabhavissasi) while he roams as a sage on
delightful mountaintops that are crowned with clouds (Tha. 1144). Even where the
pronoun aham does not occur, the form of the verb indicates the first person singular in
verses that suggest the control of the citta by the self (Tha. 355, 357, 358; Thi. 50).
Similarly, a passage in the Majjhima-nikaya says that a bhikkhu exercises control over
the citta (bhikkhu cittam vasam vatteti) and is not controlled by the citta (no ca bhikkhu
cittassa vasena vattatiy (M. 1. 214). In other contexts in the Sutta literature the cittais said
to be "protected” (rakkhitam), "tamed" (dantam), restrained (samvutam), and "controlled”
(guttam) (A. 1. 7, 262). However, the presence of the pronoun "I" should be taken, in
these cases, merely as a convention of speech and not as the affirmation of a controlling
self who is the agent of willing. Collins emphasizes in Selfless Persons that the use of the
terms aham, atta (self), and attanam (oneself) to express aspects of Buddhist training
where the mind examines its 6wn contents is "simply a fact of Indo-Aryan syntax
structure, which in no way conflicts with or compromises the Buddhist doctrine of
anatta" (1990b, 75-76).

Nowhere in these early Buddhist texts do we find the injunction to cultivate the
sense of self in order to gain mastery over the citta and to control its tendency to

variegation. On the contrary, the idea of a permanent and separate self that owns the citta
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is seen as the result of an underlying tendency of conceit (mmananusaya)
(Tha. 60, Thi. 20).” There are several references to the problems caused by conceit
(Tha. 102, 427-428) and lack of vigilance (appamada) (Thi. 36, 38, Dhp. 21-32).
Adhimutta rejoices that the thoughts "I have existed" (ahosim) and "I shall come to be"
(bhavissami) érc no longer present in his mind (Tha. 715).” Another thera describes how
he climbed the "tower of mindfulness" and observed the ignorant common folk who
continued to rejoice in the sense of selfhood that previously he also had cultivated.
He tells of embarking on the boat that was bound for the "supreme landing place"” without
clinging to the thought of oneself (anadhitthaya attanam). Changing his metaphor again,
he refers to the dangerous arrow that emerges from the sense of self and is forged by the
factors that lead to rebirth (Tha. 765-767). In the Udinathe removal of deceit and conceit
(mana) and freedom from the feeling of "mine" (amama) are counted as the qualities of
one deserving of the appellation brahmana, samana, or bhikkhu (Ud. 29).** A person who
understands that disputations and debates based on speculative theories are causes of
bondage to rebirth is said to be released from the thought that "I" or "other" exists as the
autonomous agent of action (Ud. 70).” These statements make it clear that the occurrence
of the terms aham (I) and arta (self) should not be construed as an indication that these
texts support the practice of developing the idea of the self as the owner and controller of
the mind. The "I" that appears in these early texts is a convention of speech, and does not
represent an overriding "will" that is capable of controlling and redirecting the
inclinations of the mind.

The answer to the question regarding the identity of the "controller of the citta " is
that the cirta as a whole, responding to external influences and internal impulsions,

undergoes changes of attitude, thereby assessing, redirecting, and transforming its own
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contents. To remain consistent with the principle of conditioned origination, it is
necessary to preclude any suggestion that the cittza—defined as a transitory configuration
of mental factors (cetasikas)—is other than, or separable from, its constituents. For this
reason, it would be better to say that the capacity to reflect upon itself and to make
adjustments is a function that the configuration acquires through the interplay of its
constituents. In accordance with this interpretation, the internal dialogues, so dramatically
presented in the Theragatha and Therigatha, are to be seen as portrayals of the tensions
and adjustments in the conditioned series of configurations that are experienced as

diverse "attitudes of mind."

The mind’s capacity to know itself

Theravada affirms the capacity of the ciftato become aware of itself and to know
its own contents. How this reflexive awareness originates and functions in the citta is not
discussed at any length in the Suttas. There are passages that refer to the "luminosity" of
the citta (D. 1. 223, 1II. 223; A. 1. 10). This idea of the natural radiance (pabhassara) of the
citta has been the subject of much debate. What is relevant here is that, in the Buddhist
tradition, the mind’s capacity to become aware of objects and to know it‘self are always
regarded as basic connotations of the metaphor of light when it is applied to the mind.*

With reference to the Eightfold Path, the ability of the csttato observe the mental
factors (cetasikas) that constitute it into an "attitude of mind" is conveyed by the term
paccavekkhana. In a general sense, paccavekkhana signifies "looking at, consideration,
regard, attention, reflection, contemplation, reviewing" (P.E.D. p.384, col.2).
Paccavekkhapa represents observation that deepens into insight, and it includes both

observation of objects as well as contemplation of one’s own mind. The instructions for
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mindfulness of the body given in the Visuddhimagga, Buddhaghosa points to the
difference between the self-aware mind and the parts of the body, which do not have the
capacity of becoming aware of their mutual relationship (Vsm. XI. 48-80). For example,
he notes that finger nails cannot know that they grow on finger tips, and finger tips do not
know that nails grow on them: lacking basic sentiency (acetana), they are seen to be
incapable of experiencing and observing each other (afdflamanfiam abhoga-
paccavekkhana-rahita) (Vsm. XI. 50). Again, in the elucidation of the cultivation of the
four levels of ripa-jhana, Buddhaghosa instructs that upon emerging from any of the
three lower levels of meditation, a person should make the mind turn back, as it were, in
order to review the mental factors that are characteristic of that level of meditation

(Vsm. IV. 138, 152, 181). Buddhaghosa does not regard such review as a merely
cognitive exercise: he points out that the review reveals the limitations of the level of
meditation that has been cultivated and motivates a person to reach towards a higher level
(Vsm. IV. 137, 151, 180, 199-201). The process of reviewing is taught as an essential
condition for generating the intention to progress further in meditation and for initiating
action towards that end.

The role of paccavekkhana in the practice of mindfulness is explained in the
teaching that the Buddha gives to Rahula (M. 1. 415-417). Rahula is told that before,
during, and after any act of body, speech, or mind, he should engage in repeated
reflection”” on whether the act is wholesome or unwholesome, and whether it can cause
harm to oneself, to another being, or to both parties. Since the Buddha asks Rahula to
practise meticulous reflexive awareness (paccavekkhana) with regard to these mental
functions, he affirms that the mind has the capacity to know itself and to observe its

contents. Furthermore, the Buddha’s instructions to Rahula implies that the mind’s
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awareness of a mental function can be simultaneous with that function. For this reason,
the Buddha compares the mind to a reflecting mirror (M. 1. 415).% The crux of the
argument is that this capacity of reflexive awareness makes it possible for the mind to
bring about internal adjustments and transformations. The Buddha concludes by telling
Rahula that paccavekkhana will lead to wholesome behaviour. The whole discourse bears
witness to the view that the mind is a self-assessing, self-adjusting organic system where
discernment of objects and intentions regarding objects are perceived to be mutually
conditioning mental functions. In this view, cognitive processes are held to be capable of
motivating action.

The analysis of mental processes given above has affinities to Joanna Macy’s
interpretation of the citta. She describes the citta as a system of mutually conditioning
constituents that has the capacity to observe its own contents and to make adjustments to
its own processes in response to external impacts or internal tensions. The capacity to put
forth variations in response to changing circumstances, like a master artist at work,

(Asl. 64-65) and the capacity of reflexive awareness (paccavekkhana) can be perceived as
the twin functions by virtue of which the citta becomes a self-adjusting, self-transforming
system. References to the "1" controlling the citta can be interpreted as the ability of the
citta to monitor itself through the function of reflexive awareness. This self-monitoring
capacity of the citta cannot be interpreted as a function that overrides the principle of
conditioned origination. However, it can be posited that even though reflexive awareness
is itself a conditioned process, it does make the mind directly aware of how conditioning
works in mental processes.

This concept of cirta precludes the notion that reason is a sovereign function that

transcends, unifies, directs, and controls the other functions of the personality. It also
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precludes the notion of “will” as an overriding and autonomous source of energy ($akti)
that initiates all the functions of the personality. Citta, as a Theravada concept embedded
in the causal theory of paticca-samuppada, entails the idea that cognitive awareness, the
capacity to initiate action, and emotional excitation are interdependent, both in their
origination and in their functioning. Cetana, as one of the constituents of the citta,
interacts with the other constituents and expresses the dominant mood of the ciftain the
form of purposive reflection and intention that leads to acts of body, speech, and mind.
To isolate cetana from the intricate network of mental factor that converge to form the
attitude of mind represented by the citta is to strip cetanaof its significance as the

dynamic mode of a specific attitude of mind.

Thought and volition as functions of manas

It was shown in Chapter I that in the Upanisads manas, like citta, refers to the mind
as an organic whole constituted of interrelated functions. Manasin the Upanisads,
indicates the capacity of consciousness to coordinate and direct the sensory and motor
functions of the individual (B.U. L. 5.3; Ks. U. III. 7), it signifies the centre of discursive
thought, and it represents agency with regard to desires (kama) (B.U. 1II. 2.7) and
intentions (samkalpas) (B.U. II. 4.11, IV. 5.12). There are passages in the Upanisads
where manas connotes volition. In the Chandogya Upanisad (C.U. VII. 3:1), for
example, manasa manasyati connotes, not only purposive deliberation leading to the
choice of a goal, but also the capacity to initiate action to achieve that goal.

In the following examples taken from the Suttaliterature, manas refers to the mind
viewed as an internally coherent whole. The holistic significance of manas is perhaps best

illustrated in the terms somanassa (pleasant or happy state pervading the whole mind) and
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domanassa (uneasy or troubled state of the entire mind) (M. I. 313-315, II1. 62, 217-218;
D. I1I. 244-245). Similarly, pitimana signifies a glad or joyful state of mind (Sn. 766),
manopadosa conveys anger or ill-will affecting the whole mind (D. I1I. 72; M. 1. 377,

Sn. 702), and manopakopa indicates anger filling the mind (Dhp. 233). Maznati, the verb
to which manas is related, does not carry volitional or emotional overtones: it signifies
"to think" or "to be of opinion,” "to know,” and "to imagine" (P.E.D. 515, col.2).
However, the examples given above show that manas is often viewed both as the home of
emotions as well as the source of discursive thought.

Furthermore, both intention to pursue a goal and the capacity to initiate action
towards that end fall within the range of manas.”® The capacity of manas to initiate action
becomes apparent in the use of the instrumental case of manas (manasa) to indicate an
action performed by the mind as a whole, and also in the concept of mental act (marno-
kamma). In the contexts where the instrumental case of manas occurs, it becomes almost
impossible to delineate a distinction between "thought about an object” and "intention
towards that object." For example, the distinction between cognizing an object and
intending to achieve it is hardly recognizable in the Difthi-samyuttam (S. III. 204-216)
where it is said that various views regarding the self and the world arise because of
attachment to ephemeral objects that are "cognized, attained, searched for, and pondered
over, by the mind (manas3)."* Similarly, statements about doing good and evil with the
mind (manasa) suggest that cognitive pfocesses, emotions, and volitions are all involved
in these deeds that are said to be governed by the mind (A. V. 294, 302).

In her work Identity and Experience (1996, 106-110) Hamilton argues that whereas
the thought processes connected specifically with sensory cognition are the function of

the khandha of perception (saizd), the thinking that is done by manas is more closely
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linked to volition than to apperception (1996, 110).*' Furthermore she seeks to establish
that "the distinction between willing and thinking become blurred" (1996, 108) in the
activities of manas. Hamilton does not explain why this "blurring" is a feature of the
description of manas in the Suttaliterature. The argument presented in this chapter
embraces three ideas: manas, like citta, represents the Theravada view that consciousness
functions as a system of mutually conditioning components; perception of objects,
emotional responses to objects, thought about objects; and intention towards objects are
regarded as inter-dependent functions of manas; and the cognitive processes of manas are
regarded as having the capacity to motivate action. It follows that the "blurring" occurs
because cognition, emotion, and the capacity to act are mutually dependent functions in
the holistic view of consciousness that is affirmed in the Suttas and Abhidhamma. Manas
is not merely the faculty that co-ordinates the data of the five senses and engages in
various forms of thought: manas represents consciousness functioning as an organic
whole in processes of intellection, in experiencing and expressing emotion, and in
deploying energy to put forth acts. The instrumental case of manas (manasa) is used to
indicate specific instances where the whole mind engages in an act in which emotional
excitation, the capacity to know, and the capacity to act condition each other.

The mutual conditioning of cognition, emotion, and the capacity to initiate action in
the functioning of manas becomes evident also in the three concepts of "mental deeds"

(mmano-kama), "attention to objects" (manasikara), and "wholesome and unwholesome

thought" (vitakka). These are examined below. Mano-kamma, manasikara, and vitakka
are described as occasions when the manas exhibits its capacity not only to determine the
characteristics of specific objects, but also to express its interest in those objects and its

intentions towards them.
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Two classifications of kamma are given in the Suttaliterature. The first
classification is in terms of how acts originate and manifest themselves. From this
perspective, there is the thrceféld classification into acts of body, speech, and mind
(mano-kamma). The second classification focuses on the moral quality of the act. From
the karmic perspective, acts are classified into wholesome (kusala) kamma with
consequences of merit (pusiia) and unwholesome (akusala) kamma with consequences of
demerit (papa). There are passages in the Suttas (M. II1. 47-50; A. V. 292-299) where
these two modes of classification are combined to produce a standard list of ten
wholesome and ten unwholesome deeds. The relationship of cefanato these ten
wholesome and ten unwholesome acts is explored in the next two chapters. Here the
emphasis is on how the holistic view of consciousness in the Suttas influences the
concept of manas and the relationship of manas to acts of body, speech, and mind. There
are instances in the Sutta literature where cetas is substituted for manas in the
classification of kamma into acts of body, speech, and mind. For example, the Aziguttara-
nikdya(A.l 273) speaks of purity with regard to body, speech, and cetas (ceto-suci), and
the Sutta-nipata (Sn. 232) refers to acts of demerit committed through the body, through
speech, or through the cetas. Like manas, cetas represents individual consciousness
interpreted to be an organic whole.

The detailed accounts of kamma in the Majjhima-nikaya (M. II1. 209-210) and the
Ariguttara-nikaya (A. V. 292-299) classify unwholesome kamimna as follows: the three
physical acts, consisting of taking life (papatipata), stealing (adinnadana), and sexual
misconduct (kamesu micchacara); the four verbal acts comprising lying (musavaca),
malicious speech (pisuna vaca), harsh speech (pharusa vaca), and frivolous speech

(samphappalipa); and the three mental acts, namely, covetousness (abhijjha), ill-will,

126



enmity or malevolence ( vydpada), and wrong view (miccha ditthi). Types of action that
are specifically opposed to these unwholesome acts constitute the ten wholesome acts. It
becomes immediately obvious that "mental act" (inano-kamma) is not defined as a
cognitive process that is performed for its own sake. A wholesome or unwholesome
mental act (/nano-kamma) named in this list represents thought processes that affect the
whole mind through their relationship to emotionally charged mental states such as
covetousness or ill-will. The thought processes of a mano-kamma are affected in turn by
other cognitive, emotive, and conative factors that may be present in the mind at the time
wheﬁ they arise. The descriptions given at M. III. 50 and A. V. 293-295 show that the
thoughts that constitute each wholesomé or unwholesome mano-kamma are expressive of
a state of mind (cstta) that is dominated by a specific emotion. For example, at A. V. 293
the unwholesome mental kamma of ill-will (vyapada) is said to arise in a person whose
mind is pervaded by enmity (vyapanna-citto) and whose intentions are expressions of a
malevolent mind (paduttha-mana-sarikappo). This passage describes how intentions of
enmity and friendliness arise as mano-kamma from corresponding states of mind. It
follows that the concept of mano-kamma shows that manas is conceived as a system of
mutually conditioning thoughts, emotions, and conative energies. The entire manas is
involved in a wholesome or unwholesome mano-kamma.

A holistic approach to the processes of the mind is also the basis of the discipline of
systematic attention. The explanation that the Sabbasava-sutta gives of how views
originate demonstrates that in the Suffa literature, any speculative theory or standpoint is
regarded as the conceptual expression of a mental attitude that is dominated by a pattern
of emotions seeking to motivate behaviour. Unwise, unsystematic attention (ayoniso-

manasikara) is specified as the reason why the mind becomes obsessed with questions
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regarding the "I" and the manner in which the "I" exists in the past, present, and future.
The conclusion is reached that these compulsive thoughts and speculations produce
attachment to views regarding the nature and existence of the self. In Selfless Persons,
Collins emphasizes the Buddhist position that views are rooted in the emotional
investments of the mind and put forth patterns of conditioning that affect all aspects of

the mind:

Views of self, then, are not merely castigated because they rest on
supposedly untenable intellectual foundations; rather they are conceptual
manifestations of desire and attachment, and as such need not so much
philosophical refutation as a change of character in those who hold them.

(1990b, 119)

It is held in the Su#tas that the cognitive processes of wise and systematic attention
(yoniso-manasikara) can not only cleanse the mind of speculative views, but also begin to
eradicate the emotional roots of views and change the behaviour patterns in which views
become manifest. In the Aziguttara-nikaya (A. 1. 200), systematic application of the mind
is taught as a potent method in overcoming the unwholesome roots of action: sensual
passion (r4ga), hatred (dosa), and delusion (inoha). It is said here that when systematic
attention is absent, the beauty in objects can arouse sensual passion, and their unattractive
features can cause the mind to react with hatred. In the Therigatha (Thi. 77) a theri
laments that she has fallen prey to pride and passion and lacks control over her mind
because of neglecting the cultivation of systematic attention. And in the Theragatha
(Tha. 269, 273, 301) yoniso-manasikara is upheld as the crucial discipline that frees the
mind from attachment to sensory objects and opens the way for dispassion (2#27bbid3). The
importance given to the therapeutic value of wise and systematic attention implies that,

because the manas is regarded as a system of mutually conditioning factors, the cognitive
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processes of systematic attention can be perceived to be capable of influencing emotional
responses, conditioning motivation, and changing patterns of behaviour.

This holistic view of the mind also underlies the description of vitakka and the
classification of types of vitakkas. Though the connotations of vitakkain the Suttas
include the initial application of thought to an object, reasoning, and thinking in general,
the classification of vitakkas in the Sarngiti-sutta (D. I11. 215) regards vitakkas as complex
mental states that are conditioned by emotions and carry moral values. In this
classification, unwholesome applications of thought (vitakkas) are reckoned as sensual
desire (kama), ill-will or malevolence ( vyapada), and cruelty (vihimsa). Wholesome
vitakkas are said to comprise dispassion or renunciation (nekkhamma), absence of ill-will
(avyapada), and non-cruelty (avihirisd). Wholesome and unwholesome vitakkas
represent thought that is blended with emotion and is capable of producing intentions and
influencing behaviour. The concepts of wholesome and unwholesome mano-kamma,
systematic and unsystematic attention, and wholesome and unwholesome vitakka
demonstrate the Theravada position that thought, emotion, and the conative capacity to
initiate action are interdependent processes of the mind (mmanas). Thought processes are

regarded as having the capacity to motivate and change behaviour.

The relationship of cetana to the '"constructive activity' of sankhara

The Samyutta-nikayabriefly states that the six classes of cefanas that arise when
the five senses and the mind contact their respective objects are the factors that constitute
the sarikharas (S. II1. 60). Precisely how cetanas function as constituents of sarikharas is
not made clear in the Suttas. Sarikhararemains a complex and elusive concept. In his

work Selfless Persons (1990b, 202), Collins emphasizes that sazikhara covers both the
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active sense of "forming" as well as the passive sense of what is "formed" or
"constructed" (sarikhata). In this context he refers to Frauwallner, who renders sarikhara
as Gestaltungen (formations) and interprets the term to include also a reference to
gestaltet (the formed) (Frauwallner 1973, 1: 159). Furthermore, Frauwallner maintains
that the meaning of sarikhara developed from the idea of formation to the concept of
willed constructive activity. He points out that sarikhara is derived from the verb root kr-
which has the meaning of "to prepare," "to get ready," "to form," "to shape," and he holds
that sarikhara came to connote "that something is put in a condition of readiness which
further influences and operates” (1973, 1: 159). He suggests that this development in the
meaning of sarikhara was influenced by the use of the term in "living speech.” As
evidence, he shows that the term samiskarais used in the Samkhya-karika (Sk. 67) to
signify the state of the wheel which the potter has rotated in such a way that it is ready to
keep on revolving when he removes his hand. Similarly, in the Rathakara-vagga of the
Arguttara-nikdya, the term abhisarikhara refers to the impetus that sets the wheel of a
chariot in motion and keeps it moving until the range that the force of the impetus can
cover has been covered (yavatika abhisarikharassa gati) (A. 1. 112).

In the two examples of the potter’s wheel and the chariot wheel given above, the
terms sarikhara and abhisarikhara refer, not to the motivating power of volition, but to the
initiation of movement in the physical realm. However, Frauwallner’s thesis is that
sarikhara came to designate "an exertion of a mental influence or readiness," especially in
the Tipitaka (1973, 1: 159). "Mental readiness" signifies being poised and set for a
specific type of exertion. According to Frauwallner’s interpretation, the state of "mental
readiness” that is shown when a person decides upon a course of action is what is meant

by sarikhara (1973, 1:159). Frauwallner holds that the six classes of cetanas that are said
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to constitute sazikharas (S. II1. 60) are the "attitudes of the will" or "impulses of will" that
direct the five sense organs and the manas to their respective objects (1973, 1:160).

Collins bases his interpretation of sarikhara, not only on the work of Frauwallner,
but more significantly, on Lilian Silburn’s theories about how time and ritual were
conceived in the Vedic tradition. In her Instant et Cause she maintains that time is
described in the Vedic tradition, not as a primordial medium in which all things occur,
but as something to be regularly produced and prolonged through the "constructive
activity" of the ritual (1955, 41-48, 76-80). The view of sarikhara put forward by Collins
follows from the theory that the Vedic tradition viewed the fire ritual (yajia) as the
"constructive activity"” by virtue of which both the sacrificer and the cosmos are
regenerated, and a future time is ensured, wherein the sacrificer enjoys the fruition of
merit that accrues from the ritual.

Collins maintains that the Buddhist concept of sarikhara is devéloped from the
Vedic idea that after death the person who has acquired a store of merit by performing
sacrifices is reborn into a happy "world" (Joka) with a body that is "constructed”
(samskriyate), part by part, as a result of the verses chanted by the priest
(Collins 1990b, 55). According to this interpretation, sarikharas in Theravada are
"constructive activities” which, like the Vedic yajfa, ensure the prolongation of time.
Sarikharas are defined as acts of merit and demerit, entailing karmic effects that require
the lengthening/ of time by means of rebirth, in order to reach proper fruition (kamma-
vipaka). The crux of the argument put forward by Collins is that Buddhism "drew on"
Vedic notions of regenerating life and lengthening time by means of constructive ritual
activity to develop its own notion of constructive activity (sazikhara) as both the

"producer of temporal continuity" and the vehicle of kamma (Collins 1990b, 223).
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Silburn holds that in the Suttas the terms sarikhara and abhisanikhara convey the
convergence of voluntary and "unconscious tendencies" in such a way that they are
poised or "prepared” to achieve a more or less consciously desired goal. According to her
interpretation, sarikhara always irﬁplies interest in achieving a goal. She sees this
goalward intention of sarikhara as a passage from the present to the future (1955, 201).
With regard to the relationship between cefana and sarikhara, Collins offers both
"volition" and "intention" as translations of cefana, and he holds that the emphasis on the
intention behind the constructive act in the Buddhist scriptures is a mark of "a very
thorough ethicisation of the idea of karma " in the Buddhist tradition (1990b, 82, 201).
Collins gives a coherent and plausible interpretation of how the Buddhists may
have been influenced by Vedic notions of ritual as efficacious constructive activity in
developing their own concept of sarikhara. Nevertheless, the fact remains that ideas
regarding the origin of karma, the Vedic view of time, and the purpose of the Vedic ritual
continue to be matters for speculation. In this work I take a different approach by
investigating, not the origins of the concept of sarikhara, but the differences in the
connotations of samskara/sarikhara as a psychological term in the Yoga-sitra and the
Vyasa-bhasya on the one hand, and the Surtas and Abhidhamma on the other. The
concept of sarskarain the Yoga tradition and the concept of sarikhara in Theravada are
aligned to two very different theories of causality: the idea that the cause contains the
effect in a potential state (satkaryavada) in the former case, and paticca-samuppadain the

latter.
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Sarikharas as processes of combining and conditioning

The meaning of sarikhara in Theravada becomes clarified when it is set in the
context of conditioned origination. It will be shown below that whereas in the Yoga
tradition samskara is interpreted to be a "subliminal impression"” in the mind, in the
context of conditioned origination it would be more appropriate to regard sarikhara as a
conditioned process coming into being and passing away in the continuum of individual
consciousness. In Theravada, sarikhara represents both the coming together of physical or
mental factors to forrﬁ a configuration, as well as the configuration itself. Theravada
maintains that the compounding of factors is governed by conditioned origination. The
sarikharakkhandha represents the mind’s "constructive capacity” whereby it brings
- together mental factors to form acts of body, speech, and mind.

In the Samyutta-nikaya (S. 11. 86, 88), the Buddha illustrates conditioned
origination as it is manifested in the process of rebirth with two telling analogies. The
first focuses on the fact that an oil lamp burns only when the supply of oil remains
constant and the wick is continually adjusted. The second points out that fertile soil
cleared of weeds, sufficient water, light, and room for roots to expand are necessary
conditions for the growth of a tender sapling. These analogies show that the causal theory
of conditioned origination implies that the term "cause" (paccaya) refers to a set of
conditions, all of which are necessary to produce the effect but none of which can claim
to be sufficient on its own: it is the convergence and compounding of these factors that
produces the effect. Thus conditioned origination differs radically from the Sarkhya and
Yoga theory of satkaryavada, where the cause is defined as that which already contains

the effect in potential form. Furthermore, according to satkaryavada, the cause has the
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inherent capacity to produce the effect: other conditions "assist" by removing
obstructions but are not strictly necessary for the production of the effect (YS. IV. 3).
In his work, Causality: The Central Philosophy of Buddhism, Kalupahana explains

the "early Buddhist theory" of conditioned origination as follows:

While recognising several factors that are necessary to produce an effect,

it does not select one from a set of jointly sufficient conditions and present

it as the cause of the effect. . . . Thus, although there are several factors, all

of them constitute one system or event and therefore are referred to in the

singular. Only if a cause includes all the necessary factors will it give rise
to the effect. (1975, 59)

This view of the cause as "a set of jointly sufficient conditions” is fully developed in the
Visuddhimagga (XVII. 16-20). Buddhaghosa begins his exposition by saying that
samuppada indicates that the effect arises when the causal conditions act “co-ordinately”
(saha) and rightly (samma), not singly (ckckata) or without a cause (ahetuta)

(Vsm. XVIL. 16).*® Next, he says that samuppada refers to the idea that the causal factors
form a combination (fAetu-samiha) because they operate interdependently
(adfdamaiiiena), both in the sense of producing a common result, and of not exhibiting
any deficiency or lack when they function jointly (Vsm. XVIL 18). Finally, Buddhaghosa
says that samuppada signifies that the conditions forming the cause act "equally”
(samam) and jointly (saha)—not disparately, or one after another—in producing the
effect (Vsm. XVII. 20).*

In the causal theory of conditioned origination, it is the coming together of all the
necessary causal factors that becomes the sufficient condition for the arising of the effect.
Paticca-samuppada does not posit any source of causal energy operating over and above
the convergence of the causal conditions. In thc’Attbasé'ljni (Asl. 58-59) the term samaya,

interpreted as samavaya (coming together, combination), signifies the concurrence of the
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causal conditions (paccayanam samaggi) and their interrelated functioning in the
production of the effect.” The Arthasalinipoints out that the notion of a configuration of
causes precludes the view that a single cause is sufficient to produce an effect (Asl. 59).%

The idea that the capacity to produce an effect resides in the concurrence and
combining of antecedent conditions is the basis of Stcherbatsky’s interpretation of
sarikhara. According to him, sarikhara connotes a "co-factor" that combines with other
factors in producing the effect (1962, 1:127). Furthermore, he argues that "dependent
origination" becomes synonymous with "combined origination," since it is the combining
of antecedent factors that makes for the dependent arising of the effect (saniskrtatvam =
pratiya-samutpannatvam) (1962, 1:127, n.6).

Stcherbatsky also stresses that Buddhists of all schools regard physical and mental
factors, not as static substances but as burgeoning energies. He argues that sarikhara as
"co-operator" is to be seen as a "synergy"® that combines with other energies to produce
the effect. Stcherbatsky explains that the designation "synergies" or "co-operators"”
indicates that the energies invariably function "in mutual interdependence according to
causal laws" (1962, 1:5). Before proceeding further, it should be noted that Stcherbatsky's
interpretation is based on texts of the Sarvastivada School of Buddhism. According to his
interpretation, the "central conception” of Buddhism is the idea that all physical and
mental factors are constituted of irreducible and distinct elements (dharmas) that are
fleeting energies manifesting only for a moment (&sana). Stcherbatsky stresses that the
very nature of each dharmais causal energy (kr7yd): it functions as a cause in the "point-
instant” that is its duration in the present (1962, 1:119). He concludes that "the Buddhist
theory of Causation is a direct consequence of the theory of Universal Momentariness"

(1962, 1:119). Stcherbatsky has been faulted for extending the theory of momentariness
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(ksanikavada) to all schools and periods of Buddhism. Kalupahana argues that the theory
of momentariness does not appear in Theravada before the time of Buddhaghosa
(1975, 148). According to Kalupahana's interpretation, in the Suffas impermanence
(anicca) signifies, not momentariness, but "arising and passing away, or birth and
destruction” (1975, 84). In this thesis I follow Kalupahana’s interpretation of conditioned
origination and take the theory of momentariness to be a later development, in the
Abhidhamma. |

It is possible to reject Stcherbatsky’s view that the theory of momentariness is a
feature of all periods of Buddhism, yet accept his statement that "combined origination"
is a synonym of "conditioned origination." When the Theravada concept of sarikharais
set within the context of conditioned origination, it becomes clear why the two
meanings— "combination" and "causal dynamism"——cohere in this term. It has been
noted that one of the many problems in interpreting the term sarikharais that it can be
used in a general sense as well as in a specific psychological sense: the term can indicate
any mental or physical phenomenon in the realm of rebirth, as well as mental factors
linked in configurations that are capable of initiating wholesome or unwholesome action
in the organism. When sazikharais viewed as a correlate of paticca-samuppada, it
becomes clarified that, with regard to both physical processes as well as the processes of
consciousness (citta), the term refers to a composite of mutually dependent conditions
that cause change and produce effects just by their concurrence and combination.

""Subliminal impression' in the Yoga tradition and '"'mental formation' in
Theravada

In his work A History of Indian Philosophy (1922, 263, n.1), Dasgupta maintains

that there is a crucial difference between saniskara in the Yoga tradition and sazikharain
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Theravada. After reviewing the different meanings of samskara put forward by Panini,
Dasgupta suggests that in the case of the Pali term sarikhara, "the meaning of aggregation
(samavaya of Panini) is prominent.” He continues:
The meaning of samskara in Hindu philosophy is altogether different. It
means the impressions (which exist sub-consciously in the mind) of the
objects experienced. All our experiences whether cognitive, emotional or
conative exist in sub-conscious states and may under suitable conditions
be reproduced as memory (smrti). (1922, 263, n.1)
Mrs. Rhys Davids makes the same point in a note in 7he Book of Kindred Sayings
(1917-1930, 1: 158, n. 4). She takes asarikharano in a poem of the Mara Suttas to mean
deeds of body, speech or mind, and she notes that she had not traced in Theravada
Buddhism any evidence that sarikhara carries the meaning of “predisposition” in the
sense of vasana (subliminal tendency). In the same vein, Nyanatiloka maintains that it
would be inappropriate to conceive of sarikhdras as tendencies residing latently in the
"subconscious” level of the mind. He writes:
In Western literature, in English as in German, sarikhara is sometimes
mistranslated by ‘subconscious tendencies’. . . . This misinterpretation
derives perhaps from a similar usage in non-Buddhist Sanskrit literature,
and is entirely inapplicable to the connotation of the term in Pali
Buddhism. ... (1980, 191-192)

Although it is made clear in the Suttas that sarikharas arise and produce effects in
accordance with conditioned origination, there is no description of the stages by which a
sanikharais shaped and formed. A clearer picture emerges when sarikhdra in the Suttas
and the Abhidhamma is contrasted with sarmskarain the Vyasa-bhasya. The Yoga view of
samskarais based on the causal theory that whatever arises as an effect is previously
present in a latent form in the cause. The Vyasa-bhasya describes a sariskara as the

residual impression of a past experience. The sariskara itself and the memory (smrti) that

it puts forth under appropriate conditions are said to have the same characteristics as the
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experience that produced the samskara (VB. 1. 11). This idea of samiskaras as subliminal
impressions that "store” information from past experiences and produce memories in
which that information is "retrieved" is supported by the causal theory of satkaryavada.
When it is affirmed that the effect is a potential residing in the cause, it can be accepted
that the subliminal impression that is to be left on the mind is already a latent factor in the
experience, the memory is contained in the subliminal impression as a potential awaiting
release, and the overt behaviour put forth by the memory is concealed within it in
embryonic form. The citfais conceived as the substratum from which subliminal
impressions manifest their effects.

The concept of a subliminal impression that persists in the mind cannot fit into the
causal theory of conditioned origination because the latter entails impermanence (anicca)
and the absence of a self (anatt3). It would not be valid to conceive of sarikharas as
structures that are somehow fixed in the mind so that they are capable of producing
repeated patterns of behaviour. In his work Selfless Persons (1990b, 187), Collins refers
to passages in the Milindapafiha, where the discussion focuses on how continuity can be
maintained between a deed and its consequences when there is no enduring self and all
physical and mental factors are impermanent. The answer is given that it is not possible
to specify.a "place" where deeds are "stored" till they produce their effects, just as one
cannot point to the fruit of a tree that has not yet yielded fruit (Mil. 72).”” This statement
implies that though sarikharas are the medium through which the processes of kamma
operate, they are not to be conceived as impressions, entities or structures that persist
unchanged in the mind and contain the consequences of kammain pqtential form.

In the Suttas, the term sarikhara carries multiple meanings, some of which are not

easy to unravel. However, there is no ambiguity in the statements where sarikharas
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connote acts that have karmic consequences. In the Majjhima-nikaya (M. 1. 54) sarikharas
are classified as sarikharas of body, speech, and mind, and in the Sarigiti-sutta

(D. III. 217) three types of sarikharas are specified: sarikharas of merit, sarikharas of
demerit, and anefija-sarikharas. It was believed that the third type would lead t§ rebirth in
realms that have the same peaceful, immutable features as the higher levels of meditation.
Clearly, here sarikharas are acts of body, speech, or mind conditioned by past experience;
they carry moral values of "wholesome" or "unwholesome" and produce commensurate
consequences. These same acts are also designated as sadcetanika acts of body, speech,
and mind (S. II. 39-40; A. II. 157-159). This designation affirms the bond between
sarikhara and cetana and shows that these acts are considered to be instigated by the goal-
oriented thoughts and impulses that constitute cefans.

To interpret sarikharas as conditioned pfocesses of body, speech, and mind is to
place them in the context of the Middle Way. If sarikharas are conceived as subliminal
impressions embedded in the citta, or as fixed structures through which sensory
information is processed, a deterministic view of the relationship between sarikharas and
their effects is entailed. If the effect is already present in the sarikhdrain a latent state,
then the nature of the effect is already determined. On the other hand, when conditioned
origination is accepted, every act of body, speech, or mind is viewed as a set of dynamic
conditions placed within a network of mutually conditioning personality factors and
external influences. The Buddha’s argument in the Mahakammavibhariga-sutta
(M. III. 210-215) is along the above lines. Conditioned origination repudiates the notion
that karmic consequences are already latent in the wholesome or unwholesome sarikharas
and opens the way for the possibility of consequences arising from mutually dependent

conditions that are continually subject to change.
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An act representing a sarikhdra configuration is not regarded as totally novel. It is
posited that patterns of similarity continually occur in the dynamic processes formed by
sarikhara configurations as they follow one another in accordance with conditioned
origination. In psychological terms, these patterns of similarity are experienced as habits
and dispositions. For example, when non-greed, non-hatred, and non-delusion are listed
as the three "wholesome roots" (kusala-mila), it is implied that they occur repeatedly as
conditions in the continuum of consciousness and produce wholesome habitual
behaviour.

It is necessary to consider why repeated patterns of conditioning occur in relation to
sanikharas and how these patterns function. The answers to both these questions must be
sought in the implications of conditioned origination. When configurations of mental
factors, such as perceptions, emotions, and the energy to initiate action, constituting the
sanikharakkhandha follow one another to form a dynamic process, these mental factors
that form the configurations converge, not in a random manner, but in accordance with
the conditions that prevail in the process at the time. If similar conditions occur over and
over again, the configurations of mental states they bring about will exhibit similar
characteristics. For example, the disciplines of the Eightfold Path ensure that repeated
patterns of wholesome conditions are set up in the mind of the disciple. As a
consequence, repeated wholesome sazikhara processes that are experienced as wholesome
habits arise in the disciple’s mind. Conditioning implies that the effect is
commensurate—or at least, compatible—with the cause. Similar conditions produce
similar effects. For this reason, repeated patterns tend to appear in a process governed by

conditioned origination.
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Furthermore, since conditioned origination implies impermanence (anicca) and the
absence of any permanent and autonomous entity (anatta), these repeated patterns of
conditions cannot be viewed as blueprints embedded in the mind or as lasting structures
or predispositions superimposed on concrete processes. For purposes of conceptual
analysis, the patterns of conditioning can be looked upon as separate from physical and
mental processes, but they do not exist apart from the concrete processes that they
condition. Given conditioned origination, habit patterns, underlying tendencies, and
mental dispositions cannot be regarded as entities distinct from the concrete behaviour in
which they are exhibited. Sarikhara configurations that manifest themselves as habits
prevail over other conditions in the continuum of consciousness and cause similar
configurations of physical and mental states to appear repeatedly. Sarikhira processes
exhibiting as habits, therefore, are comparable to currents in a river. They participate in
the flow and are affected by the conditions of the river, but they also direct its flow.

When sarikharas are said to be constituted of different types of cetands, it follows
that cetanas must be regarded as participants in the habit-forming and habit-manifesting
functions of sarikhara processes. When cetanas function as intentions imbued with
conative impulse, the cognitive content of the intentions as well as their capacity to
initiate action must be seen to be conditioned by the habit patterns that are often at work
in the sarikhara processes within which these intentions function. As constituents of
sarikharas, cetanas often—but not invariably—arise as purposes that express the
motivating power of habits. For example, in the context of the Eightfold Path, cetanas
arise as wholesome purposive thoughts that are conditioned by wholesome habits that

have been formed through sarikhara processes.
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Sankhara as intentional act

There are passages in the Suttas where the term sarikhara clearly carries the
meaning of an intentional act that is goal oriented. The examples of intentional acts given
below include: instigated acts (sasarikhara), "prior resolve” (pubbe abhisarikhara) that
sustains an act for a predetermined period, and intentionally done supernormal acts
(iddhabhisarikhara). These examples demonstrate the necessary conditions coming
together (abhisarikharonti) in such a manner that they become directed towards an aim. In
these examples, sarikhira signifies resolute effort that prepares and poises the organism
for a goal-directed act in which the goal is attained through the converging of necessary
conditions.

According to the commentarial literature, sazikhdrahas the meaning of "effort" or
"exertion” in the compounds sasarikhara (with sarikhara) and asarikhara (without
sankhara). In several passages of the Sutta literature, the terms sasarikhara and asarikhara
occur in relation to the designation parinibbayin (one who attains parinibbana). The
Arguttara-nikaya (A. 11. 155) gives the title of sasarikhara-parinibbayi to one who attains
parinibbana by virtue of difficult disciplines such as meditations focused on
impermanence, death, and the unlovely factors present in the body. The person who
attains parinibbanaby cultivating the calm and equanimity of the first four levels of
meditation is said to be one who reaches this goal without strenuous effort (asarikhara-
parinibbayin). The commentary (AA. III. 142) explains sasarikhirena as sappayogena.
The term payoga connotes "means” as well as "exertion" and "preparation”

(P.E.D. 418, col.1). Sappayoga, therefore, has the meaning of "with efficacious
exertion." The designations sasarikhara-parinibbayi and asarikhara-parinibbayi also occur

in the Sarigiti-sutta of the Digha-nikaya (D. II. 237). The commentary to the Djgha-
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nikaya explains sasarikhara-parinibbayi as "one who has attained with difficulty, being
fatigued with effort" (sappayogena kilamanto dukkhena patto) (DA. 111. 1030).
Asanikhara- parinibbayiindicates one who has attained parinibbina with ease, without
being exhausted with effort (appayogena akilamanto sukhena patto).

In the Atthasalini (Asl. 156) sasarikhara conveys both "with effort" and "with
instigation.” The commentator regards sasarikharenato be a new term (apubbam) and
explains it as sa-ussihena (with energy), sappayogena (with exertion), sa-upayena (with
expedient means), and sapaccaya-gahanena (by grasping the cause). The concrete
examples that are given to elucidate sasarikhara, however, bring the meaning of the term
closer to "with instigation" or "with prompting." The Atthasalini (Asl. 156) presents the
case of a young monk who thinks of many excuses to avoid his duti¢s of sweeping the
courtyard of the shrine, serving an older monk, or listening to an exposition of the
dhamma. However, he admonishes himself and sets about his duties, or he is counselled
by another who points out the benefits of doing the tasks allotted to him, or he is simply
told to carry out his responsibilities. In these three cases, a wholesome attitude of mind
(kusala citta) is produced either through self-instigation or instigation by another.

Another instance where sarikhara signifies resolve correlated with effort is in the
Visuddhimagga (Vsm. XXIII. 12). Here the Visuddhimagga refers to instructions that the
Majjhima-nikaya (M. 1. 296-297) gives for attaining the level of meditation called
"signless release of the mind." Among the requirements for attaining that level of
meditation is pubbe abhisarikhara. The Visuddhimagga explains this term as the prior
commitment that a person makes to maintain a particular level of meditation for a
specific period of time. According to the Visuddhimagga, it is precisely because the

monk fixes, with a prior resolution, the time when he will get up from his seat of
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meditation that he acquires the capacity to remain in that level of meditation for the entire
predetermined period. The commentary to the Visuddhimagga explains pubbe
abhisarikhara (prior resolve) as cittassa abhisarikharana (an act of mentally resolving) by
which the monk commits himself to a period of time when he will remain in meditation.
He does so with the thought: "1 shall get up when the moon or the sun has moved so far in
the sky" (VsmA. 3:1662).

Recalling Frauwallner’s interpretation of sarikhara as putting something in a "state
of readiness" that will continue to bring forth effects in the future, pubbe abhisarikhara
can be interpreted as a resolve that puts the mind in a state of readiness and determines
the time period during which the impetus of that resolve will continue to be effective. A
comparison can be made between the concept of pubbe abhisarikhara and the reference in
the Arguttara-nikaya (A.1. 111)to a chariot wheel which will travel up to the distance
that is determined by the force of the impulse that sets it in motion (yavatika
abhisarikharassa gati). The mental resolve and the act of setting the wheel in motion are
both designated as abhisarikhira because they refer to a "state of readiness" which is goal
oriented, and which determines the extent to which its impetus will continue. The
commentary to the passage that describes the chariot wheel explains abhisarikharassa gati
as payogassa gamanam (AA. II. 181). Since payoga includes in its connotation "means,"
"preparation,” and "exertion," it can be concluded that in this context payogassa
gamanam expresses that the push given by the driver is the effective means which
produces a specific span of movement. Similarly, the mental resolve is seen as the push
to act, and the extent of the act’s effectiveness is regarded as dependent on the strength

and content of the resolve.
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Another example from the Suttas where abhisarikhara implies intention or resolve
1s where the word is associated with "supernormal powers" (iddhi) in the compound
1ddhabhisarikhara. This term is usually found along with different forms of the verb
abhisanikharoti. Iddhabhisarikhara, refers to a specific feat of yogic power intentionally
performed by the Buddha or by one of his disciples, with a goal in view. For example, we
are told in the Majjhima-nikaya (M. 1I. 99) that when the Buddha was stalked by the
bandit Angulimala on a lonely road, he confronted Angulimala with a feat of supernormal
power (iddhabhisarikharam abhisarikhasi) so that it became impossible for Angulimala to
catch up with him. The Samyutta-nikaya (S. IV. 289-290) narrates the story of Mahaka
who, despite being the most junior among an assembly of monks, accomplished a feat of
yogic power (iddhabhisarikharam abhisarikhari), causing cool rain to fall suddenly on a
day of relentless heat.

The outward feat‘of magic is preceded by resolute purpose in the mind of the
person performing the feat. In this context, abhisarikhararefers to both this mental resolve
and to the act through which it is accomplished. The verb abhisarikharoti occurs outside
the context of supernormal powers in a passage of the Majjhima-nikaya (M. 1I. 122)
which describes how those who tried to defeat the Buddha in debate set about
formulating tricky questions (paiham abhisarikharonti). The verb abhisarikharoti
indicates that the questions are planned and formulated with an end in view. In these
cases the term sarikhdra includes both the intention that prepares a person to act, as well
as the intended act.

The examples of abhisarikhara given above include the "prior resolve” of a
meditator, the impulse that sets a wheel in motion, the performance of a feat of

supernormal power, and the framing of a clever question. What these disparate cases have
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in common is that here the term sarikhara/abhisarikhara has the specific meaning of a

purposeful act planned and performed with an end in view.

The influence of asavas and anusayas on the dynamics of motivation

Thus far in this chapter the focus has Been on the relationship of intention to the
attitudes of mind arising in the continuum of consciousness (cifta) and to the constructive
activity (sarikhara) whereby the mind assembles causal conditions and puts forth fresh
effects. Attitudes of the citta are regarded as motivating factors out of which cefanas arise
in the form of purposes and intentions. Sarikharas include both the impetus by which
intentions and resolves become expressed as acts and the actual intentional acts. A third
factor of motivation for forming intentions is constituted of savas and anusayas that
become manifest as persistent unwholesome habits and underlying tendencies.

In the Suttas™ there is frequent mention of four Zsavas: desire for objects that
please the senses and the mind (kdmasava), the desire to prolong existence (bhavasava),
the need to uphold views (ditthasava), and ignorance (avijjasava). A set of three asavas,
where ditthi is omitted,” is considered to be older (P.E.D. 115, col.1). The Pali term
asavais related to the Jaina term asrava, which signifies the "influx" of fine karmic
matter into the individual self (Jaini 1979, 112). Asava carries both meanings of "inflow"
and "outflow," and according to the Visuddhimagga (Vsm. XXII. 56), the term asava
signifies that sensual desire, attachment to life, speculative views, and ignorance "ooze"
out of the unrestrained senses of an ordinary person, like water out of a cracked pot.

Asavas in Theravada literature corresponds to the klesas in the Yoga tradition. It is
a basic postulate of the Sarkhya and Yoga traditions that the entirety of empirical life is

based on a fundamental mistake. In the Yoga tradition, this fundamental error (avidya) is
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defined as a mistaken cognition (kAyati) whereby the products of prakrti, which are
transient, impure, afflicted by sorrow, and essentially different from the soul (purusa) are
erroneously cognized as eternal, pure, pleasurable, and as identical with the soul

(YS.1I. 5). Avidya (ignorance) is considered to be fundamental because it constitutes
empirical consciousness and the very experience of being an individual person. Avidya
constitutes empirical consciousness by becoming the matrix of the other four k/esas
which are: "I-am-ness" (asmit3), attachment (r3ga), aversion (dvesa), and tenacity in
holding on to life (abhinivesa).

There is an obvious resemblance between k/esas in the Yoga tradition and 4savas in
Theravada. However, Theravada gives a psychological explanation of the nature of avijj3,
whereas in the Upanisads and in the Yoga tradition the concept of ignorance is based on
ontological ideas. In the Sabbasava-sutta (M. 1. 8-9) it is stated that ignorance arises
because of lack of wise and systematic attention (ayoniso-manasikara) to the conditioned
origination of all things, and because of lack of restraint in experiencing sensory objects.

From the perspective of the disciplines of yoga, k/esas are the prime obstructions to
liberating knowledge (karvalya). Nevertheless, from the perspective of everyday life in
time and space, k/esas are the makers of individual experience. The k/esas provide the
basic motivations that sustain both individual experience and community life. In the final
analysis, all history and culture, all art and science, are outgrowths of the k/esas.
Feuerstein explains that the k/esas endow the body and mind with dynamic structures that
support phenomenal consciousness and "urge the organism to burst into activity, to feel,
to think, to want" (1980, 65). Likewise, in Theravada the asavas are the fundamental

factors that bind individuals to life on earth and impel them towards the expansion and
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enhancement ‘of sensory and rational experience. They constitute empirical consciousness
and make possible the dynamics of individual life within the realm of rebirth.

Though the k/esas and the dsavas fulfil the same fundamental role of constituting
individual consciousness in the Yoga and Theravada traditions respectively; nevertheless,
the term Zsava conveys more vividly than k/esahow the adherence to individual
experience blocks enlightenment and ultimate liberation. The At#thasalini (Asl. 48)* says
that the Jsavas are so named because they flow (savanti) and move along (pavattanti)
through the senses and the mind, spreading their unwholesome influence. Moreover, the
Atthasalininotes that the term 4sava also refers to liquor that has been fermenting for a
long time and compares the four dsavas to potent, addictive intoxicants. In psychological
terms, dsavas are mental factors that powerfully condition mental processes and produce
persistent habits of body, speech, and mind that infatuate the mind and cause it to ignore
whatever contradicts the world-view of the Zsavas. How fundamental the Jsavas are for
the perpetuation of rebirth and empirical consciousness is clarified in the Sammaditthi-
sutta (M. 1. 54-55). The usual practice in listing the twelve links of the chain of rebirth is
to begin with avijja (ignorance). The Sammadhitthi-sutta, however, probes for a more
fundamental cause of rebirth and finds it in the interdependence of the intoxicants
(dsavas) and ignorance (avijj3) and their capacity to perpetually generate each other.*
The Atthasalini stresses that the dangerous power of the asavas circulates to the loftiest
levels of the realms of rebirth (Asl. 48) and explains (Asl. 372) that the 4savas can only
be removed gradually in the four stages of the path to liberation.*” It is said in this text
that the sava of speculative views is removed in the first (sotapatti) stage, and the asava
of sensual desire can be decreased in the second stage and renounced in the third

(anagami) stage. The dsavas of attachment to life and ignorance are considered to be
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capable of retaining their hold till the final (araharta) stage. The fully enlightened arahant
is deemed worthy of the appellation andsava.”

The description of the dsavas in the Suttas, the Visuddhimagga, and the Atthasalini
indicates that it is because of these "intoxicants" that even when the reasoning intellect
affirms the idea of conditioned origination, life is not experienced in terms of
transitoriness (anicca) and absence of autonomous individual entities (anatt3). The
Visuddhimagga (Vsm. XIV. 226-230) correlates the four asavas with the four
"distoﬁions" (vipallasas) that are said to pervade the everyday experiences of ordinary
people (puthujjana). The asava of ignorance, which is regarded as the basis of the other
asavas (A. I1I. 414), is correlated with distorted perception because of which the
impermanent is experienced as the permanent (Vsm. XIV. 229). This distortion entails
that paticca-samuppada is ignored by ordinary people who structure their experience in
such a way that they perceive a universe of stable objects demarcated by recognizable
identifying features. The 4sava of attachment to life (bhavasava) is correlated with the
distorted view of perceiving pleasure in objects that are conditions for the arising of
sorrow (Vsm XIV. 227). This dsava causes people to value their own lives supremely and
to resist anything that obstructs the perpetuation and enhancement of the self. The Jsava
of passion for objects of sensory pleasure (kdmasava) is correlated with the distorted
vision that sees loveliness (subha) in objects that have basic unlovely features (asubha)
(Vsm. XIV. 226). It is obvious that this Zsava causes the average person to seek out more
and more sensory experience and to dread sensory deprivation.

In explaining the asava of predilection for views (ditthasava), the Visuddhimagga
(Vsm. XVIL 277) refers to a passage of the Samyutta-nikaya (S. III. 3) where Sariputta

explains that sorrow arises when a person experiences any one of the five aggregates
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(khandhas) with the idea of identifying with that aggregate and seeking to posses it. It is
stated in this Sutta that the sense of "I" is developed by thinking of oneself in terms of the
body, feelings, perceptions and habits, and experiencing them as "mine." Through this
dsava, experience becomes uniquely personal and one’s relationship to objects comes to
be defined in terms of a firmly held world-view (ditthi).

It is in the above sense that the 4savas can be interpreted as the makers of empirical
consciousness. If they did not operate, the average person would not ignore conditioned
origination, and experience would not take the form of unique individual subjects
personally relating to a stable world of clearly demarcated objects. Nor would there be a

desperate urgency to multiply, preserve, and perpetuate this form of experience.

The arising of uncorrupted mental states

Sihce it is posited in the Suttas that dsavas and anusayas continually arise in the
mind, an important question is how wholesome purposive impulses (cefans) can arise
and become established. The nuances in the concept of anasava offer some clues as to
how the Suttas approach this question. The two terms sZsava (conditioned by the Fsavas)
and anasava (free of the 4savas) are dramatically opposed in a passage of the Majjhima-
nikaya (M. II1. 72-73). Here it is said that five of the eight factors of the Eightfold Path,
namely, right view, right intention, right speech, right action, and right livelihood can be
cultivated in either of two modes: sdsava or anasava. For example, though right intention
(samma-sarikappa) consists of the virtues of intentions based on renunciation
(nekkhamma), non-hatred (avyapada), and non-violence (avihinisa), it is said to be asava
laden (s3sava) if the cultivation of these wholesome qualities is motivated by the desire

for karmic merit (puiiabhagiya).* The consequence of dsava-laden right intention is
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described as attachment that leads to rebirth (upadhi-vepakka). It is emphasized here that
when right view, right intention, right speech, action, and livelihood are cultivated in the
framework of the Jsavas, though they may be beneficial, they still contain the danger of
inducing the longing for personal merit, thereby prolonging greed, sorrow, and rebirth.

According to the vivid imagery of the text, right view, right effort, and right
mindfulness "run around" (paridhavanti) and protectively encircle the five factors named
above and gradually release them from the motivating power of the Zsavas. When right
view, right intention, right speech, action and livelihood are no longer m(;tivated by the
asavas, they are characterized as "supramundane” (Jokuttara) factors of the Eightfold Path
(maggariga). The term Jokuttara signifies that these virtuous acts do not proceed from a
sense of "I" and "mine" and are not motivated by the intention to achieve worldly gain or
karmic merit.

The Visuddhimagga (Vsm. 1. 32) also distinguishes between mundane (Jokiya) and
supramundane (Jokuttara) practice of virtue (sila), and specifies that only the
supramundane is anasava. Nevertheless, like the Majjhima-nikaya passage referred to
above (M. III. 72-73), the Visuddhimagga also does not limit the term anasava to the
perfect liberation from Zsavas experienced by the arahant, but includes the stages of
"stream entry," "once-returning," and "never returning"” which lead to the goal of
liberation from sorrow. Each of these stages is attained by purifying the mind of certain
unwholesome states. The term andsava, therefore, is found in two different contexts.
When applied to the arahant, anasava signifies total freedom from the Zsavas. On the
other hand, when the stages of the Path are characterized as anisava, the term connotes,

not "without Jsavas," but "leading to complete cessation of the asavas." The stages of the
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Path are called /okuttara (supramundane) because they do not lead to further
accumulation of kamma, but bring about the cessation of kamma.

The brief description of mundane (/okiya) virtue in the Visuddhimagga (Vsm. 1. 32)
points to a tension in the motivations of those who ardently practise virtue (si/a) even
though they are not free of the influence of the asavas. According to the Visuddhimagga,
these actions of mundane virtue have a double consequence: they bring about an excellent
future rebirth (bhava-visesa-vaha);, but simultaneously, they prepare the way for the total
renunciation of future goals and future lives (bhava-nissaranassa ca sambhara).
Unfortunately, the Visuddhimagga does not expand on this important statement; but it
does provide, as an example of mundane virtue that is not exempt from Zsavas, a standard
account of the process by which a person cultivates the disciplines that lead, step by step,
to the freeing of the mind from attachment to existence in the wheel of rebirth. The
implication is that though mundane virtue expressed in acts such as generous giving of
gifts (dana) is not free of the asavas, nevertheless, mindful dedication to virtuous acts
leads one to experience the conditioned nature of all mundane virtue. It can be inferred
that by gradually deepening a person’s understanding of conditioned origination, these
acts of mundane virtue lead to a gradual removal of the distorted perceptions spawned by
the Zsavas and bring about the renunciation of future lives and their fruitions (bhava-
nissarana). The wholesome intentions of mundane virtue produce wholesome goal-
oriented acts (sazikharas). However, the non-greed, non-hatred, non-delusion that are
present to some degree in mundane virtue gradually remove the yearning for future goals,
so that action ceases to be impelled by intentions and purposes that look for future
benefits. Wholesome goal-oriented sarikharas facilitate the cessation of all goal-oriented

sanikharas and the emergence of wise and beneficent anasava acts that are counted as
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purely functional (kiriya) factors. Such acts leave no karmic traces. Théy are the acts of
an arahant.

If the aggregates are drenched with the polluting flow of the 4savas, it becomes
necessary to ask how the wholesome "roots" (non-greed, non-aversion and non-delusion)
can sprout in the aggregates, and how the factors of the Eightfold Path can be cultivated.
The answer to this question must be found within conditioned origination. The Jsavas are
neither primordial nor self-sustaining: they come into being through causes and
conditions, and they function only when conditions are conducive for their perpetuation.
In the Sabbasava-sutta(M. 1. 7) unsystematic, distracted attention (ayoniso-manasikara)
is said to produce the environment in which the Zsavas come into existence and thrive.* |
Unwise, unsystematic attention is further explained as the ceaseless preoccupation with
the nature of the "I" and the mode of its existence in the past, present, and future
(M. L. 8).* Wise attention (yoniso manasikara) is explained as thoughtful reflection on
the nature of sorrow and the Four Noble Truths (M. L. 9).

The Sabbasava-sutta does not explain either why yoniso- manasikara has the
capacity to combat the powerful motivating energy of the dsavas or how it is to be
cultivated. Yoniso-manasikara represents the cognitive process of focusing the mind and
giving proper attention in order to know an object thoroughly (P.E.D. 521, col. 1). That
manasikarais an aspect of cognition and not of the conative capacity to carry out
intentions becomes clear when the injunction to pay attention (manasikarotha) is coupled
with the injunction to reason well (vitakketha) (A. 1. 171; D. 1. 214). In the commentary
to thé Sabbasava-sutta MA. 1. 64), manasikara is explained as the ciffa turning to the
object (avatthand), reflecting on the object (abhoga) and keeping the mind focused on

pondering over the object (samannahara). Ayoniso-manasikarais explained as attention
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that is the wrong means (anupaya) and the wrong way (uppatha). According to the
commentary, it is unsystematic attention because it perceives the permanent in the
impermanent, pleasure in the painful, the self in what is not a self and beauty in that
which is far from beautiful. Thus the commentary regards unsystematic attention to be
the wrong means because it causes these four distortions (vipallasas) of perception that
constitute the asava of ignorance. The distortions are regarded, not only as erroneous
cognitions, but also as motivations for unwholesome intentions leading to unwholesome
goal-directed acts (sarikharas). The conclusion can be drawn that yoniso-manasikara
functions as vigilant, sustained, and systematic attention to objects. Yoniso-manasikara
can overcome the asavas because, in the organic whole of consciousness that manas
represents, systematic attention becomes the leading condition for the arising of
wholesome emotions and intentions. If the cognitive function of giving methodical
attention to objects is regarded as the most effective antidote to the unwholesome
motivations of the dsavas, again this is because cognition, emotion, and motivating

energy are seen as mutually dependent functions in the holistic view of the mind.

Underlying tendencies as factors of motivation within conditioned origination
The term anusaya (underlying tendency) is related to the verb anuseti, which
connotes "to lie down with" or "to cling to." The verb is regarded as indicating a state of
dormancy (P.E.D. 44, col.1). Anusaya connotes the opposite of "support" or "condition"

(asaya) (C.P.D. 1.221, col. 2). Anuseti, then, can be taken to mean "resting on" or

"proceeding from" a condition. At the same time, anusayas are described as the
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underlying conditions for unwholesome obsessive states that are designated as "fetters"
(samyojanani). Several passages in the Sufta literature (D. III. 254, 282; S. V. 60;

A.IV. 9) list the seven following anusayas: sensual passion (kama-raga), ill-will
(patigha), predilection for speculative views (ditthi), sceptical doubt (vicikiccha), conceit
(mana) that produces the sense of a separate self, desire for continued existence (bhava-
raga), and ignorance (avijja).

Anusayais sometimes interpreted as a latent, not yet activated, state of existence.
However, conditioned origination precludes the notion that something can remain
unchanged over a period of time. In this regard, it is worth noting that the Yoga concept
of vasanas as residual potencies that reside in the subtle matter of the citta for vast
periods of time has no equivalent in the Sutta and Abhidhamma literature.”’ There is no
description in the Suttas of anusayas in a latent or unmanifest state, though the notion of
latency is implied when anusayas and asavas are mentioned. For example, although the
Mahamalunikya-sutta of the Majjhima-nikaya (M. 1. 433-434) maintains that the
underlying tendency to uphold the view of individual selfhood (sakkziya—dit_t]zénusaya)
and the other anusayas lie within even a small child, there is no description of the form
that anasuyas take when they are not openly manifested, and no account of how they
persist in the changing processes of the personality. The Mahdmalurikya-sutta opens with
a discussion of how the unwholesome tendencies that constitute "the five lower fetters"
(orambhagiyani samyojanani) arise. These five lower fetfers, which resemble the
anusayas, are: the view that upholds thé idea of self, doubt, obsessive adherence to rules
and observances, desire for sensual pleasure, and ill-will. The Buddha holds that even
though the lower fetters are not openly manifest, the anusayas lie within an infant. It is

implied here that since the anusayas lie within the mind, there is the possibility for the
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unwholesome tendencies that constitute the fetters to ariée when the time is conducive.
However, the Buddha does not explain precisely how the fetters are related to the
anusayas. He does not say that the fetters are latent in the anusayas.

With the acceptance of the theory of momentariness in the Abhidhamma, the
problem of explaining how the dsavas persist in the continuum of consciousness becomes
more difficult. *® Jaini (1959, 240) points out that in the Abkidhamma, momentariness
was interpreted to mean that only one mental state (crtta)—wholesome (kusala),
unwholesome (akusala), or indeterminate (avyakata)—could occur at any given moment.
Since anusayas are counted as unwholesome, if they are latently present in the mind, this
would entail that no wholesome mental state can come into being. Jaini explains that for
this reason, Buddhaghosa avoids the notion of latency with regard to the anusayas, both
in the commentaries to the Suttas and in the Visuddhimagga. Buddhaghosa avoids
attributing a state of latency to the anusayas by interpreting the difference between
anusayas and their manifest effects (pariyutthana) as obsessive emotions, in the following
way. According to Buddhaghosa, it is these outwardly expressed obsessions that came to
be known as the fetters (samyojanani). He maintains that anusayas do not exist in any
manner separate from their concrete obsessive operation (pariyutthana) in the form of
fetters (samyojana). In effect, Buddhaghosa holds that the same unwholesome mental
state—for example, adherence to views (dirthi)—is called an anusayabecause it is not
renounced (appahinatthena) through the disciplines of the Eightfold Path, and a "fetter"
because it binds the mind to the process of rebirth (bandhanatthena) (M.A. II1. 145).* In
the Visuddhimagga (Vsm. XXII. 60), Buddhaghosa defines anusayas, not as latent
tendencies, but as mental factors characterized by, first, the capacity to stand their ground

(thamagata) against counteractive factors, and second, the causal power (uppatti-hetu-
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bhava) of putting forth, again and again (punappunami), effects that manifest as sensual
passion and the other fetters.”

In spite of Buddhaghosa’s objections to the notion of latency, it is said in the later
commentaries that impure states of mind (kz/esas) occur in three stages: in the anusaya
stage they are tendencies that are not yet activated, in the pariyutthana stage they become
openly active and are experienced as unwholesome mental states that fetter the mind, and
in the vitikkama stage they motivate reprehensible acts of body, speech, and mind
(Ledi Sayadaw 1961, 80). It is in the third stage that anusayas can be seen as giving rise
to corresponding cetanas that instigate unwholesome acts (kamma).

There is an obvious overlap between the Zsavas and the anusayas. The difference
between them may be summarized as follows. Asavas are primary in the sense that they
constitute empirical consciousness and produce the world-view of ordinary people
(puthujjana), which is focused on notions of "I" (aham) and "mine" (mama).
Nevertheless, in Theravada, as in the Yoga tradition, consciousness that is focused on the
notion of "I" is regarded as a "distortion" (vipallsa, Samskrt: viparyasa) of the way things
actually are (yatha-bhiatam). The anusayas, on the other hand, can be regarded as
tendencies and stubborn habits within empirical consciousness that cause these
distortions to persist in the mind and to be repeatedly experienced in the form of
obsessive outward acts (parzyutthanas). Anusayas are more detailed versions of the

distortions brought about by the Zsavas.

The power of the anusayas is summed up in a passage of the Samyutta-nikaya
(S. III. 35-37)*!, which states that if a person has a persistent inclination (anuseti) or

underlying tendency towards any of the five aggregates, then the personality is built up,
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measured (anumiyati), and "reckoned" or "named" in terms of that aggregate (fena
sarikham gacchati). Bhikkhu Bodhi makes the following comment on this passage
(2000, 1: 1053, n. 47). Driven by the tendency of sensual passion to focus on the body,
one may be reckoned a "physical person." Obsessed by the tendency to adhere to views,
one may focus on the aggregate of conscious awareness and be reckoned a "thinker.” Or
again, impelled by the tendency of passion for existence, one may give most importance

to the aggregate of sarikharas and be reckoned "a person of action."

The conditioned arising of anusayas

Though the commentator Buddhaghosa is not comfortable with the notion of
latency in relation to anusayas, the examples given below show that in the Sutfa literature
anusayas represent tendencies that somehow persist in the mind. However, these
examples also show that the presence of anusayas in the mind does not predetermine
behaviour. 1t is made clear that anusayas do not become activated if counteractive
conditions are cultivated.

The verb anuseti is sometimes associated with objects of sensory experience and
sometimes with the person who experiences these objects. When anusétiis associated
with objects, the emphasis is on how feelings (vedana) resulting from sensory stimulation
become the conditions for the activation of tendencies, proclivities, or dispositions. When
anuseti is associated with the experiencing subject, the verb connotes the obsessive
reactions of persons to certain experiences. The emphasis is on a repetitive pattern of
behaviour. Examples of both these ways in which anusayas operate ére given below.

In the Ci/a-vedalla-sutta (M. I. 303-305) the bhikkhuni Dhammadinna explains that

when pleasure, pain, and neutral feelings arise from sense contact, they awaken,
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respectively, anusayas of sensual passion, aversion, and ignorance.*® The thrust of her
argument, however, is that pleasure, pain, and neutral feelings do not invariably entail the
activation of anusayas and their motivating capacities.” With fine precision she points
out that the tendency to sensual passion does not underlie the serene pleasant feeling of
the first level of meditation, the impulsion of aversion does not underlie the pain of
yearning for enlightenment that is characteristic of the second level of meditation, and the
deluding dullness of ignorance does not underlie the tranquil feeling of neither pleasure
nor pain that pervades the fourth level of meditation (M. I. 303-304). An analysis of
Dhammadinna’s argument shows that in the first part, she stresses that anusayas are not
primordial factors in the personality but acquire their ability to motivate habitual
unwholesome responses through causes and conditions. She points out that the anusayas
of sensual passion, aversion, and ignorance would not acquire the capacity of functioning
as persistent proclivities without the conducive conditions provided by pleasant, painful,
and neutra] feelings. In the second part of her analysis, she argues that sensual passion,
aversion, and ignorance do not necessarily function as underlying tendencies whenever
pleasurable, painful, and neutral sensations are experienced. She demonstrates that it is
possible to establish counteractive conditions to prevent the activation of anusayas when
feelings are experienced.

Another passage of the Majjhima-nikaya (M.1. 40) emphasizes that it is the
experience of objects that provides the conditions for speculative views to arise
(uppajjanti). The passage goes on to say that the views become latent (anusenti) so that a
persistent predilection for views is iformed. The conclusion is reached that the underlying
tendency towards such views then become expressed in habitual forms of behaviour

(samudacaranti) that reflect the views. The commentary (MA. 1. 182) explains that
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uppajjanti refers to the arising of views that have not arisen before, and names the five
aggregates as the "objects" upon which these views regarding the self are based. The term
anusenti (underlie) is explained as the views becoming firmly established (thamagata)
and unsubdued (appativinita) because one resorts to them again and again (punappunam
asevitd). It is implied here that frequent repetition strengthens the staying power (thama)
of anusayas and moulds them into persistent habits. Samudacaranti is explained as the
views becoming expressed in acts éf body and speech. Again, this passage clarifies that
contact with objects does not necessarily entail the arising of views or the formation of a
propensity for views. It is emphasized here that when one learns to see things as they
actually are (yatha-bhidtam), without seeking to possess objects and without defining the
"I" (aham) in terms of the khandhas, then the tendency to views begins to fade. The crux-
of the argument is that anusayas arise and cease through causes and conditions. In this
passage, attachment to the aggregates is specified as the cause for the arising of
speculative views regarding a self. To emphasize that anusayas are conditioned factors,
and not primordial states, the Kathavatthu insists that they are constituents of the
sarikharakkhandha and that they always come into being in relation to objects

(Kvu. 405-408).

The verb anuseti is often associated with the person who experiences objects rather
than with the objects experienced. In these contexts, anusets conveys "to obsess," "to fill
the mind persistently," "to be continually cropping up" (P.E.D. 44, col. 2). A passage in
the Majjhima-nikaya (M. 111. 285) indicates that anusayas are activated, not solely
because objects are capable of causing pleasure, pain, or neutral feeling, but because of
the way a person reacts to sensory experience. If a person is delighted by a pleasant

sensation, welcomes it, and covets it, then the underlying tendency of sensual passion is
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present in that person (tassa riganusayo anuseti). When a painful sensation arises, if a
person grieves, mourns, laments, weeps with anguish, and feels distraught, then the
tendency to aversion is latent in that person (zassa patighanusayo anuseti). When a neutral
feeling arises, if one does not understand, as it actually is (yatha-bhatam), the origin,
cessation, and future effects of that feeling, then the underlying tendency to ignorance
exists in the mind (tassa avijjanusayo anuseti). It is not clear from the context whether the
underlying tendency causes the person’s emotional reaction to a specific sensory
experience, or whether the repeated emotional outbursts (pariyutthana) cause a
corresponding tendency to somehow persist in the mind. It is plausible that anuseti here
signifies both that the activation of a latent tendency produces the emotional reaction, and
that the emotions displayed strengthen the capacity of the anusaya to remain latent and to
persistently obsess the mind.

In another context (S. III. 131) 7hera Khemaka illustrates the obduracy of anusayas
with the analogy of a dirty cloth that retains a faint odour of detergent even after it has
been washed clean. Through this analogy, Thera Khemaka explains how the subtle
conceit of "I am," the desire expressed as "I am," and the underlying tendency to feel "I
am," (asmiti anusaya) remain in a bhikkhu’s mind even though he has achieved release
from the five lower fetters."> Thera Khemaka finally says that just as the odour will leave
the cloth if it is kept in a sweet-scented chest, so the subtle proclivity to feel "I am" will
leave the bhikkhu’s mind if he continues to contemplate "arising and passing away" in
relation to the five aggregates.

These examples show that there is sufficient evidence to draw the conclusion that
in the Surtas, anusayas represent causal conditions that somehow persist in the mind even

when they do not "burst forth" as obsessions (parzyutthanas). The phrase digharatta-
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anusayita (Tha. 768, 1275; Sn. 355, 649) suggests that anusaya signifies the presence of
similar conditions in the mind over a period of time. However, it is also clarified in the
Suttas that the presence of the anusayas in the mind does not predetermine behaviour:
they do not become activated if counteractive conditions are cultivated, and they begin to
lose their hold when the disciplines of the Eightfold Path are cultivated.

Buddhaghosa’s explanation can be interpreted to mean that anusayas are the
repeated convergence of unwholesome causal conditions in the continuum of
consciousness. His explanation implies, from the point of view of conditioned
origination, that when the causal factors converge, the effect will follow in due course,
without the need for a third factor to act as a link between cause and effect. Buddhaghosa
makes the point that an anusaya is not to be conceived as a latent factor that exists
unchanged through time and links an unwholesome set of conditions and the
unwholesome consequence. For example, anusaya is not to be conceived as a fixed habit
pattern or mental structure that links past experiences of pleasure in contacting an object
and the manifest passion that is experienced whenever that object is again encountered.
According to Buddhaghosa, no such link is necessary when conditioned origination is
affirmed.

Buddhaghosa’s explanation is not fully convincing partly because he does not
elucidate how memory functions if mental states are continually changing. Furthermore,
he does not explain why certain patterns of thought tend to be repeated and how
persistent habits of body and speech are formed. However, Buddhaghosa is correct in
holding that, given conditioned origination, anusayas cannot be defined as subliminal

tendencies like the vasanas of the Yoga tradition.
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Anusaya and cetana

The verbs ceteti (to intend, to think purposefully), pakappeti (to plan, to arrange)
and anuseti (to have an underlying tendency) are found together in three short sections of
the Samyutta-nikaya (S. I1. 65-67).>° Each of them is entitled cetana. These passages
begin with the statement that what one intends, plans, and has an underlying tendency
towards, becomes an object (Zrammanam) for the mind, providing for the maintenance
(thiti) of consciousness (vifiianana) and causing it to develop towards future rebirth. This
statement, however, is emended, and it is declared that even if a person does not intend
(ceteti) or plan (pakappeti) but only has an underlying tendency (anuseti), this is
sufficient to provide a support for consciousness and to direct it towards rebirth. Here the
Samyutta-nikayareiterates a basic Theravada teaching that conscious awareness
(vinnana) is neither self-sufficient nor permanent, but is dependeht on contact with
objects for its perpetuation (M. 1. 258-259). The Samiyutta-nikaya maintains that whereas
consciousness is usually provided with objects through the functions of intending and
planning, the mere presence in the mind of anusayas that cause inclinations towards
specific objects is sufficient to ensure, not only the perpetuation of consciousness, but
also its fecundity.

Some Theravada notions regarding the relationship between anusaya and cetana
can be extrapolated from the passages of the Samiyutta-nikaya (S. II. 65-67) mentioned
above, though the main concern of these passages is the development of vi/iiFanain the
process of rebirth. The commentary (SA. II. 70) explains that the verb ceteti (to think, to
intend) refers to all wholesome and unwholesome cetanas, and takes the position that the
unwholesome goal-directed thoughts and impulses that constitute unwholesome cetanas

are conditioned by the unwholesome habits and tendencies that anusayas represent.
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Anuseti is explained in the commentary with the statement that anusayas support
unwholesome cetanas based on greed (lobha) and views (ditthi) in the two following
ways. As "conascent conditions" (sahajata-paccaya), anusayas arise together with cetanas
and support them through a relationship of mutuality and interplay, just as the khandhas
support each other. As "support conditions" (upanissaya-paccaya), anusayas are said to
provide antecedent conditions for the arising of cefans in the same way that the senses
and the mind support the consequent arising of vijidana (cognitive awareness), when they
make contact with objects. The commentary is obviously referring to the way activated
anusayas instigate, condition, and support cetanas. Anusayas are not defined here in terms
of latency or dormancy, and it is not implied that anusayés cause the arising of cetanis
while remaining latent and unknown to the conscious mind. The point here is that in their
manifest states, anusayas take the form of obsessive mental states (pariyutthinas) that can
condition cetanas as well as outward behaviour.

The final section of this passage of the Samyutta-nikaya (S. 1I. 67) can be
interpreted in such a way that it adds another dimension to the relationship between
anusaya and cetana. Here it is said that when a person intends (cetets), plans (pakappets),
and adheres to tendencies (anuseti), then consciousness is supported and perpetuated by
these functions in such a way that it "grows abundantly” (vififiane viri/he) and develops a
"bent" (nati) towards rebirth. The commentary (SA. II. 72) gives craving (fanha) as the
synonym of natf and explains that the latter term signifies the "bending"” of the mind
towards objects that bring delight. In other contexts (S. IV. 59; M. II1. 266) it is said that
in the case of a person who relies on objects, restlessness, lack of tranquillity; further

inclination towards objects (nat), and rebirth follow in sequence. Anusayas, therefore,
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can be interpreted as mental factors that cause the cittato incline towards, or to crave for,
certain goals, while they gain strength as the crtfa repeatedly ponders over those goals.

On the basis of these passages, a circular relationship can be posited between
anusayas and the goal-directed thoughts and purposes of cetana. Anusayas condition the
arising of the unwholesome purposes and goal-oriented impulses that constitute
unwholesome cetanas and produce in them an inclination towards rebirth. At the same
time, these unwholesome purposes become the vehicles through which the unwholesome
habits and tendencies that anusayas produce become expressed. Anusayas become strong
and obdurate when they are repeatedly expressed as unwholesome cetfanas. When these
two factors increase and intensify, they produce a bent of mind expressive of craving,
which further strengthens the anusayas. However, whereas anusayas are always regarded
as unwholesome in their manner of functioning, cetanas can be either wholesome or

unwholesome.

Anusayas and the question of "unconscious” motivation

In his work The Dynamic Psychology of Early Buddhism (1979, 107-110), Rune
Johansson argues that fhough, in the Suttas, anusayas are conceived as latent tendencies
that may exist in the mind without the mind being aware of them, there are no Sutta
passages that unequivocally spell out a theory of "unconscious motivation." In this
context, Johansson refers to the Buddha’s comments on the presence of anusayas in the
mind of an infant (M. 1. 432-433). According to Johansson’s argument, the import of this
passage is that though underlying tendencies are present in an innocent child, they do not
become activated and motivate reprehensible behaviour until the child matures and

conditions are appropriate for their activation. Johansson concludes that this passage
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"proves that the anusayd may be dormant and unconscious but not that they can be active
and influence activity in this state” (1979, 109). Johansson also refers to Thera
Khemaka’s statement that though a person has made progress in the Eightfold Path,
subtle traces of the latent tendency to feel, "I am" may remain in the mind (S. III. 131).
Here again, Johansson stresses that the passage gives no indication how this tendency of
self-affirmation may influence the mind while it remains latent. He writes:
But in what ways will the tendencies affect our conscious life without our
knowledge? Not at all? In that case, there would be no similarity to the
Freudian unconscious. Or in the form of defence mechanisms, dreams,
efforts, slips of the tongue? In that case there would be a similarity. The
Buddha did not specify. Anyway, he had no theory about the influence of

repressed drives and forgotten memories on our conscious life.
(1979, 110)

In a later article entitled "Defence Mechanism According to Psychoanalysis and the
Pali Nikayas" (1983) Johansson changes his position somewhat. Here he argues that the
Suttas contain passages where motivation and behaviour are analyzed in such a way as to
suggest an awareness that people often adopt measures, consciously or unconsciously, to
defend the ego (aham). In this article Johansson refers to two passages (D. III. 258,
A.IV. 236), which enumerate the variety of reasons why people make gifts to monks. He
notes that "private motives, like inferiority complexes, a wish to make a good impression,
an expectation of rewards can remain unconscious"” (1983, 17). He also refers to another -
passage (A. IV. 192-195), which describes, with a degree of wry humour, how monks of
different temperaments react when their wrong conduct is brought to their notice and
advice is given for future improvement. According to Johansson, the thrust of these
passages is that when 4savas and anusayas become manifest in acts of body and speech,
they show themselves as addictive habits and persistent proclivities that can be

interpreted in terms of defence mechanisms and ego inflations. However, he maintains
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that these passages do not show conclusively that the Buddha and his followers viewed
anusayas and asavas as factors that act on the mind in such a way that the mind is
unaware of their motivating influence. For example, while he seeks to demonstrate that
the descriptions of the different reactions of monks when they are reproved for
unwholesome behaviour may be interpreted in Freudian terms as repression, aggression,
projection, regression, and compensation, he stresses that there is no attempt in the text
itself to explain why the monks reacted as they did. He concludes:
We, see, then, that nearly all of the defence mechanisms discussed by
psychoanalytic writers have actually been discovered and described,
although not explained and named, in this passage. . . . So we have only
descriptions of external reactions, but no explanations why the different
monks behave in these ways. (1983, 19)

The thrust of Johansson’s argument is that when anusayas and asavas are activated,
they manifest, respectively, as persistent proclivities and addictive habits that can be
interpreted in terms of defence mechanisms and ego inflation. He does not conclude that
in their dormant state anusayas affect thought and behaviour.

De Silva, on the other hand, holds quite emphatically that there are passages in the
Suttas that clearly make a reference to an "unconscious component" in the mind
(1973, 51-61, 1979, 72-77). He maintains that since the process by which dormant
anusayas are activated "can occur without conscious awareness," this psychological
process can be regarded as "unconséious motivation" (1979, 75). De Silva maintains that
in the Surtas "unconscious motivation" is posited in the following three contexts: in the
Digha-nikaya (D. III. 105) where reference is made to the "stream of consciousness"
(vifiiana-sota), in a passage of the Arguttara-nikaya(A. 1. 171) where the yogic power of
mind-reading is mentioned, and, more significantly, in the notion of a mental act

performed by a person without deliberation or full comprehension (asampajano). It will
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be shown below that these passages are difficult to interpret, and that they do not state
unequivocally that sarikharas, anusayas, or asavas influence the mind while the mind
remains unaware of their influence.

The reference to the "stream of consciousness" (vifi7ana-sota) is in a passage
(D. III. 105) which focuses on the "four attainments of vision" (dassana-samapatti). A
person who has reached the third attainment is said to be able to perceive another
person’s "stream of consciousness” as a process that is established both in "this world"
and in the "world beyond" and remains unbroken in both aspects (ubhayato
abbocchinnam). The idea of being "stationed" in the next world (paraloke patitthitam) is
interpreted in the commentary as a reference to factors present within consciousness that
already act as causal conditions for future rebirth. The commentary (DA. III. 888) says
that the stream of consciousness becomes established in this world through desire and
passion (chanda-riga-vasena), and that the same stream of consciousness, pulling along
the factors of karmic existence (kamma-bhavam), becomes established in the "next
world." Jayatilleke (1949, 216) interprets this passage to mean that the part of the stream
of consciousness which is established in the next world consists of "dynamic sarikharas"
that continue "in a state of flux in the Unconscious." Jayatilleke regards this dynamic
stream of sarikharas within the present state of consciousness to be a powerful motivating
influence on future behaviour and future rebirth. He obviously conceives of sarikharas as
subliminal tendencies akin to vasanas in the Yoga tradition. De Silva follows
Jayatilleke’s interpretation (1973, 54, n.42).

According to Jayatilleke’s explanation, the reference to an aspect of the stream of
consciousness that is directed towards a future existence even when a person is alive

"implies the presence of a part of the stream of Consciousness of which the person is not
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aware" (1949, 216). He interprets these dynamic sarikharas to be "impressions” of one’s
"volitional activities" that persist in a state of flux in the Unconscious, conditioning future
behaviour and future rebirth. Jayatilleke’s argument is not convincing. The term kamma-
bhavain the commentary certainly is a reference to consciousness ( vi/iiana) that is
conditioned by sarikharas in such a way that it is poised for rebirth. However, neither the
text nor the commentary refer to sarikharas as subliminal impressions. Nor do the texts
suggest that sarikharas affect the mind in the form of subliminal dispositions, while the
mind remains unaware of their influence.

The second passage (A. I. 171) says that a person who attains a certain level of
calm concentration acquires the telepathic power to observe how mental sarikharas
(habits of thought) are disposed in the mind of another and can predict what thoughts that
other person will think in the future. Jayatilleke (1949, 216) maintains that the import of
this passage is that the subject is not aware of the mental sarikharas constituted of thought
formations that are so clearly observed by a person of telepathic powers. Jayatilleke,
therefore, concludes that this passage contains "perhaps the earliest historical mention of
unconscious mental processes.” However, this passage does not say that the mental
sarikharas are latent processes of which the subject is not aware. In other contexts
(M. 1. 390-391) the term mano-sarikhara conveys mental activity in the form of purposive
deliberation or intention. This passage can be interpreted to mean that a person with
telepathic powers observes how the intentions and purposes of another person are
organized (yatha imassa bhoto mano-sarikhare panihita) and can predict what thought
(vitakka) that person will think subsequently (amun nama vitakkam vitakkissati). The
commentary does not suggest that the subject is unaware of the patterns of thought

(mano-sarikhara) that become known to another through telepathy.
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The third passage (A. IL. 157-158 = S. II. 39-40) on which de Silva bases his
argument that the Sutfas affirm the notion of "unconscious motivation" makes the point
that acts of body, speech, and mind that are instigated by cefanalead to commensurate
consequences of personal pleasure and pain. This passage is important for an
understanding of cefana, and I will return to it in the next chapter. Here the focus is on
one class of acts, namely, “undeliberate”, which is reckoned among the classes of acts
that are motivated by cetan and lead to karmic consequences. Asampajana, in this
context, conveys that the acts are not premeditated or are done without consideration or
without attention. Bodhi translates asampajina as "undeliberate,” (2000, 1:561) while
Mrs. Rhys Davids, in her translation of the Samyutta-nikaya (1922, 2:31) prefers
"unwitting." The commentary (SA. II. 58) explains asampajana as a person acting without
knowledge of the consequences of kamma and gives the example of children who imitate
their parents in performing the rituals at a shrine without knowing the karmic
consequence of their ac'ts. De Silva, however, interprets asampajana mano-sarikhara as a
mental disposition or train of thought, which motivates action while its subliminal
presence in the mind is not known to the person performing the act. He concludes:

The concept of asampajina mano-sarikhara clearly implies the existence of
unconscious tendencies. It does not imply the existence of a substrate
called the "Unconscious," but rather the presence of certain dispositions,
which can be described by the adjective unconscious. (1978, 56)

The term asampajana is difficult to interpret. It is important to note that this passage
is introduced by designating these acts as saficetanas. This designation signifies that these
acts are characterized by the goal-directed thoughts and impulses that cetanas represent.

De Silva’s argument can be interpreted to mean that when a person acts without

deliberation, the mind is aware of arriving at an intention, but is unaware of the
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underlying tendency through which such an intention arises in the mind. However, this is
not the way anusayas are described. For example, a person who is acting under the
influence of the anusaya of conceit or the anusaya of repulsion is said to be aware of the
sense of self-pride or the feeling of dislike as well as the intentions they instigate. We
have the case of Thera Khemaka (S. IIL. 131) who is aware that the anusaya that causes
the sense of "I" operates in his mind, even though the five "lower fetters" have been
broken. In other contexts (D. 1. 70, II. 95), a person who acts deliberately and with proper
attention and mindfulness is designated as sampayanakarin. Undeliberately performed
mano-sarikhara is a mental act that proceeds from an intention, but is executed either
without proper attention and deliberation, or without sufficient knowledge of the
circumstances in which the act is done and the consequences that might follow.

The passages on which Jayatilleke and de Silva base their argument do not support
their claim that Theravada posits the notion of "unconscious motivation.” There is little
evidence that the Surtas put forward theories maintaining that Zsavas and anusayas affect
the mind without the mind’s knowledge of their influence. Johansson has argued
convincingly that the Suttas are concerned with the powerful and complex ways in which
asavas and anusayas affect the mind when they are activated and manifest themselves in
acts of body, speech, and mind. It should be noted that dsavas and anusayas are not
conceived as repressed memories or as self-activating impulses but as factors whose
presence and perpetuation is governed by conditioned origination. Though dsavas and
anusayas are powerful, they are not regarded as autonomous or as self-sustaining. Like
everything else within conditioned origination, they arise when supported by conducive

conditions and perish when these conditions are removed.
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Since anusayas and dsavas are regarded as factors governed by conditioned
origination, it is affirmed that they will cease when the conditions that perpetuate them
are removed. The Visuddhimagga (Vsm 1. 13) says that whereas mental obsessions
(partyutthanas) that express underlying tendencies can be prevented from manifesting as
acts of body and speech by the disciplines of calming, the prevention of anusayas from
arising as obsessions requires sustained mindfulness leading to wisdom (pain). There
are several passages in the Suftas where instructions are given for the cultivation of
mindfulness in order to remove anusayas (S. II. 252-253; 1I1. 130; IV. 209-210, 212). It is
to be noted that mindfulness is the practice of focusing on what is directly present to the
senses and the mind. In passages where instructions are given for the practice of
mindfulness, there is no reference to motivations that may be experienced without the
mind being aware of the sources of those motivations and the mode of their arising. The
practice of mindfully observing the continuum of consciousness (cittanupassana) is never
described as a process of bringing into awareness latent mental states that act upon the

mind without the mind being aware of their presence and influence.

Conclusion

This chapter has been concerned with highlighting the Theravada view that all
operations of the citta, of sarikharas, and of anusayas are governed by conditioned
origination. This chapter seeks to establish that according to Theravada, whenever
cetanas emerge from attitudes of the citta, or constitute the constructive activities of
sarikharas, or interact with the underlying tendencies and obdurate habits that anusayas
and Jsavas manifest, causal processes govern these motivational contexts in which

cetans arise. Theravada does not posit an over-riding "will" or sovereign reason to
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explain how mental conflicts are resolved or how processes that constitute the continuum
of consciousness are controlled. Consciousness is viewed as an organic system where the
whole and part mutually condition each other. References to an "I" that acts as controlling
agent must be interpreted to signify that according to Theravada, the mind can function as
a whole that exerts its conditioning influence on the processes that constitute
consciousness.

Upholding the principle of conditioned origination, Theravada avoids defining
sanikharas as subliminal impressions of past experiences that already contain future
effects in a latent state. In the Sutta and Abhidhamma literature, the sarikharas of the
sartkharakkhandha are dynamic processes that express the mind’s capacity to bring
together causal conditions in such a way as to put forth fresh effects. These effects are
configurations of factors that manifest both as deeds with karmic consequences and as the
aggregates (khandhas) of physical and mental states that make up the individual. Cetanas
are conceived as purposive thoughts and impulses that arise from sensory and mental
contact with objects and take the primary role in the constructive activity by which
sarikharas compose fresh configurations of mental factors. In keeping with conditioned
origination, it is posited that the composing function of cetanas and sarikharas preserves
both continuity with past conditions and the capacity to produce new effects through the
cessation of some conditions and the grouping of other conditions in new ways. The
important conclusion to be drawn is that sarikharas in Theravada perform the same
function of linking the past with the present and anticipating the future that samskaras
perform in the Yoga tradition, even though sarikhara are not conceived as lasting imprints

on the mind. In Theravada, as in the Yoga tradition, it is because of sarikhira processes
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that the habits of a cat are somehow preserved as conditioning factors in the continuum of
consciousness, and the ways of a cat are resumed when rebirth as a cat occurs

(VB. 1V. 9). Sarikhara processes are also “carriers” of karmic merit and demerit: through
them a complex network of causes are formed linking the time when an act is performed
and the time when the consequences of the act are experienced.

The Katlzévaz‘thu (Kvu. 405-408) records a debate concerning anusayas where the
Theravadins strongly uphold their position that anusayas, like other mental states, are
conditioned by mental objects. The conclusion is drawn that anusayas are to be classified
as sarikharas. Nevertheless, the descriptions in the Suttas suggest that there is a difference
between sarikharas and anusayas: whereas sarikharas are dynamic processes constituted
of concrete acts of body, speech, and mind, anusayas are conditions that operate within
the dynamic processes of the sarikharakkhandhain a specific manner marked by
repetition and persistence. Anusayas can be interpreted as specific unwholesome
conditions, for example, the feeling of “I”” and “mine,” that tend to produce conditions
similar to themselves in such a way that the similarity keeps recurring in the continuum
of consciousness. Whereas conditioned acts of body, speech, and mind tend to come into
being and pass away, the repetition of similar conditions that an anusaya represents
continues to recur through many life spans until the anusayais removed through the

practice of the Eightfold Path.

174



Chapter IV

Cetana in the Sutta literature

Although I focus on the Suttas in this chapter and on some Abhidhamma texts in
the next one, this division is only for the sake of convenience, and is not based on the
theory that the concepts of sazikhara and cetana are viewed differently in the earlier and
later groups of texts. On the contrary, in this work I take the position that the Sutta-
pitaka, the Abhidhamma- pitaka and the commentarial literature can be viewed as a single
integral whole since they fall within a single scholarly tradition that came to be known as
Theravada. This chapter and the next are based on the premise that Theravada seeks to
preserve its own coherence and consistency throughout the texts in which these two
multifaceted terms, sazikhara and cetana, are déployed and interpreted. I will, therefore,
refer to Abhidhamma texts or to the commentarial literature when they shed light on
passages in the Suttas where sarikhara and cetani occur.

Both the Theravada tradition and modern scholarship agree that the commentaries
to the first four nikayas, which were composed by Buddhaghosa in Sri Lanka during the
early part of the fifth century C.E., are based on ancient commentaries that were brought
from India and translated into the Sinhalese language. Additions to these old
commentaries were made till the first century C.E. by individual teachers, whose names
and exegetical opinions are found in the old commentaries. By summarizing and
translating this old commentarial literature, Buddhaghosa produced a commentary in Pali
for each of the first four nikayas: the Digha, the Majjhima, the Samyutta, and the
Arnguttara(Warder 1970, 322; Norman 1983, 118-122; Hiniiber 1997, 100-103).

Although the commentaries to the first four nikayas are based on ancient sources, they
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show the influence of the theory of momentary dhammas and the Abhidhamma
classification of physical and menta] states. In some passages of the commentaries
(SA.II. 78; MA. II1. 104-105; AA. I1. 274) cetanais classified as wholesome or
unwholesome exactly in accordance with the enumeration of wholesome and
unwholesome cittas in the Atthasalini and the Visuddhimagga. Therefore, in referring to
the commentarial explanations of Sutta passages, one should keep in mind that the
commentaries bear the influence of the theory of momentariness and the Abhidhamma
method of classifying mental states.

The challenge in interpreting the concept of cefaniin the Suftaliterature comes
from the paucity of references to this term despite its obvious importance for
understanding the Theravada approach to both the concept of kamma and the concept of
the Eightfold Path leading to liberation from kamma. The nuances of meaning in cetana
have to be drawn out from the passages in which the focus is on other concepts such as
kamma and rebirth. Moreover, although cetaniis formed from the same verb root as citta,
there is no passage in the Su#fas that overtly links cetanato the cognitive functions of
intellection and purposive thought that are attributes of the citta. Cetanais not defined in
terms of deliberation over possibilities leading to the choice of a goal. The closest that we
get to such an understanding of cefanais in the final section of the Asiguttara-nikaya
(A. V. 292-303). From the description of wholesome and unwholesome acts given here,
the inference can be drawn that an act characterized by sadcetanais an act that emerges
from, and expresses, a specific attitude of mind (cz#£a). It is not surprising that the
Atthasalini (Asl. 84-102) bases its lengthy explanation of the relationship between cetana
and kamma on this section of the Ariguttara-nikaya. Just as the relationship of cetanato

cittarequires clarification, so also, precisely what function cetana serves as a constituent
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of sarikhara is left unexplained in the Suttas. The difficulty in interpreting the relationship
of cetanato sarikharais compounded by the fact that the latter remains one of the most
elusive terms in the Sutta literature.

At the risk of oversimplification, in the first part of this chapter four different
features of cetana are distinguished. The first of these features is that cefana functions as
a factor of basic sentience (nama). A second feature of cetanais its role as intention or
purposive thought. The association of cefana with patthana (aspiration towards a specific
goal) and panidhi (resolve) is emphasized in this context. A third feature of cetana
described in this chapter is the identification of cetana with kamma. The two terms
abhisankhara and saiicetana are explored in order to demonstrate that purposive thought
is the distinctive function of cetana with reference to kamma, distinguishing it from
sarikhara. This section of this chapter also investigates the role of cetana as one of the
"nutriments" that feeds the processes of kamma and perpetuates rebirth; and the section
closes with the detailed definitions of cetana that occurs in the Milindapaiiha, which was
probably composed much later than the suttas of the Digha-nikaya and the Majjhima-
nikiya. The term cetana occurs only rarely in passages that describe the Eightfold Path.
Nevertheless, there are passages where the Buddha speaks of a type of cetanathat
renounces kamma and the fruits of kamma. This relationship to the Eightfold Path is the
fourth feature of cetana explored in this chapter.

The second part of this chapter distinguishes four perspectives on the dynamics of
motivation that can be extrapolated from the Surta literature. These provide the context
for the interpretation of cetana. The first of these perspectives focuses on "motivational
sequences" in the Suttas. Rune Johansson has shown in The Dynamic Psychology of

Early Buddhism (1979) that the Sutta literature often describes motivation as a gradual
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process where each stage is marked by an attitude of mind that provides the motivating
conditions for the emergence of the next stage. I refer to his interpretation in order to
develop the point that in the Suttas, volition—in the sense of an intention or revolve that
also carries the capacity to initiate goal-oriented action—is regarded as a mental factor
that emerges from a specific state of mind (citta) and is conditioned by its cognitive and
emotive dimensions. One does not find in the Sutfa literature a concept of "will" as an
autonomous or dominating energy (sakt/) that controls motivation.

A second perspective on motivation comes from passages in the Suttas that view
wholesome motivation as a struggle against unwholesome attitudes that prevail in the
mind. The vivid imagery of heroic striving "against the current" seems to put forward the
notion of volition as a dominant process that can change the orientation of the intellect
and control emotions. An investigation of the passages where this notion of the
motivational struggle is enunciated reveals, however, that according to the Buddha’s
teaching, wholesome motivation becomes efficacious only when it is supported by the
disciplines of the Eightfold Path and a wholesome lifestyle that fits the personality and
needs of the disciple. Wholesome motivation prevails against the unwholesome only
because it "flows with the current" of the supporting disciplines of the Eightfold Path. In
the final analysis, therefore, these passages confirm the interpretation that regards volition
in the Suttas to be a mental process that is conditioned by attitudes of mind that arise

from the interplay of cognitive, emotive, and conative factors.

A third perspective on the Sutta view of how the motivation to change mental
processes occurs is based on the discourses on the cultivation of mindfulness
(satipatthiana). The method of mindfulness does not depend on arousing a sovereign

"will" or "conscience" that can direct the intellect and cleanse the emotions of
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unwholesome factors. Mindfulness as a method of transforming the mind is based on the
affirmation that the mind has the capacity to observe its own present contents and past
processes. The practice of mindfulness confirms the idea that in the Suttas, consciousness
is regarded as an organic whole that can assess its own processes and bring about internal
changes and adjustments.

A fourth perspective on motivational processes in the Suttas focuses on the
motivating capacity attributed to understanding (parizia). Not only is understanding
defined as intellectual acumen and judgment that can develop into liberating wisdom, but
it is also regarded as having the capacity to cleanse and calm the emotions and rouse
energy (viriya) to initiate goal-oriented action. The concept of paiifia shows that in the
Suttas, cognition and volition are regarded as mutually conditioning processes, and that
cognitive factors, such as attention and understanding, are endowed with the capacity to

initiate action.

Cetana as basic sentience

Whereas thefe are several references in the Suttas to the quietening (samatha)' and
the final cessation (zzirodha)® of the sarikharas, the cessation of cefanais never posited as
a condition for the attainment of nibbana. This is because cetanais regarded as a basic
and necessary factor for the maintenance of sentience. The Sariyutta-nikdya (S. IIl. 143)°
describes death as a state where life (ayu), heat (usma), and conscious awareness
(vinfiapa) depart from the body and it is thrown away as a thing devoid of cetani
(acetana). Bodhi translates acetana in‘this context as "without volition" (2000, 1:953), but

Woodward paraphrases the term as "senseless thing" in The Book of Kindred Sayings
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(C.A'F. Rhys Davids and Woodward 1917-1930, 3:121). In his note to this verse
Woodward refers to the Dhammapada (Dhp. 41) where the dead body is compared to a
useless, burnt log of wood. The same analogy appears in the Majjhima-nikaya

(M. 1. 296) where a dead body is said to resemble a block of wood that is lacking in
cetana (yatha kattham acetanam). In these contexts acetanarefers to an insentient thing
that is lacking in the basic conscious awareness that makes any form of cognition,
emotion, or conation possible. It is to be noted that this is the meaning that acetana
conveys in the Maitri Upanisad (Mt.U. II. 2) where the physical body is compared to a
cart that cannot drive itself since it has no cetana of its own. The fact that acetana
signifies that which lacks basic conscious awareness or sentience, both in the Upanisads
and the Suttas, should both not be taken as an indication that the concept of cetan in the
Suttas develops out of the Upanisadic tradition. Rudimentary awareness correlated with
vitality is only one of the meanings assigned to cefanain the Suttas. Furthermore, in the
Upanisads cetana does not carry the specific meaning of intention imbued with the
capacity to initiate goal-oriented action.

The body-mind organism is sometimes referred to in the Suttas as nama-ripa. The
standard definition of nama-rapaidentifies ripa as the physical aggregate
(rapakkhandha). Nama is said to be constituted of the four non-physical aggregates:
feeling (vedanakkhandha), perception (safdfiakkhandha) mental formation
(sanikharakkhandha), and conscious awareness ( vidianakkhandha) (Vsm. XIV. 11).
However, an unusual definition of n2ma occurs in a passage of the Samyutta-nikaya
(S. II. 3-4), where vedana (feeling), saiia (perception), cetana, phassa (contact of the

senses and the mind with their objects) and manasikara (attention) are named as its
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constituents. These factors are the basic requirements for any cognitive, emotive or
conative experience in the citta.

As a factor of basic sentience (122ma), cetani can be regarded as the stirring of
conative energy that vitalizes and moves the body and mind to goal-oriented activity. As
a primary factor present in all states of consciousness, cefan can be viewed as the
impulse that directs attention to objects and makes consciousness ( vi/iiana) object
directed. An often-quoted passage of the Majjhima-nikaya (M. 1. 259) declares that
consciousness arises dependently when the senses and the mind enter into contact
(phassa) with their respective objects. The object plays its part, through its qualities, in
capturing the attention of the mind; but because the mind is conditioned by past
experience, it is motivated to turn towards certain objects and to avoid others. When
cetanais said to be present in all states of consciousness, it can be seen as the goal-
oriented impulse that instigates the contact of the senses and the mind with their
respective objects. At the same time, this dynamic impulse designated as cefana must be
seen as an activating impetus that is itself caused and conditioned by the other factors of
nama.

When cetana functions as a basic mental factor present in all states of
consciousness, it cannot be regarded as full-fledged volition in the sense of deliberately
choosing a goal and initiating action to achieve that goal. Nevertheless, the concept of
namaimplies that even when cetana functions only as a rudimentary mental factor that
stirs the psychophysical organism, it co-ordinates co-present physical and mental factors
in such a way that they are purposefully inclined towards objects. In this sense, its
function can be conceived to be goal-oriented even when it takes its place with the basic

factors of sentience.
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Contact with objects as the basis of cetana

In several passages in the Suttas, cetanas are named among the mental states that
are said to be produced by contact (phassa) between the sense organs and their respective
objects. In this context, the mind (ﬁmas) is counted as one of the senses, and mental
factors such as concepts, sensory data and mental images are reckoned among "mental
objects" (dhammas). The manas is also described as the organ that co-ordinates and
synthesizes the sensory date of the five senses. The mind is said to experience
(paccanubhoti) and comprehend the sensory range of the other senses
(M. 1. 295; S. V. 218). It can be inferred that this co-ordinating function of the mind at
the inception of the sensory process influences all the mental state that are said to be
generated by sensory contact. In the Sarigiti-sutta of the Digha-nikaya (D. 111. 243-244),
the mental factors that arise when the five senses and the mind make contact with their
objects are named in the following order: six types of feeling (vedana), six types of
perception (3317173‘), six types of safcetana, and six types of craving (fanha). The six types
of feeling are named in accordance with the respective sense organs where the sensory
contact occurs,” but the six types of perception (safifid), saficetana, and desire (tanha) are
classified in terms of the respective objects to which they are related.’ These lists suggest
that, whereas the emphasis is on the subjective pole of experience in the case of pleasure,
pain, and neutral feelings (vedana) that immediately follow sensory contact, objects
become the controlling factor in the case of perception, sadcetana and craving. The order
in which these phassa-generated mental states are listed also suggests that safcetanais
conditioned by sensory contact, feeling, and perception. By the same token, the list

suggests that craving cannot occur without saricetana as its antecedent condition.
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The Mahasatipatthana-sutta (D. I1. 308-309) has the following slightly expanded
list. As in the Sangit-sutta, the six types of vifiiana and the six types of vedana are
named in terms of the five sense organs and the mind (manas). The above phassa-
generated states are followed by the six types of perception (saina), saficetana, craving
(tanha), applied thought (vitakka) and sustained thought ( vicara). In the case of this group
of mental states, the classification is in terms of the types of objects contacted by the
sense organs and the mind. Vitakka plays a complex role here. There are passages in the
Suttas where vitakkaindicates discursive thinking.6 However, there are other contexts
(M. 1. 114, D. III. 215) where vitakka signifies wholesome and unwholesome thought
processes that are the basis of intentions. Wholesome vitakkas are thoughts of
renunciation, thoughts that are free of malevolence, and thoughts of abstaining from
harming anyone. Unwholesome vitakkas are thoughts of sensual desire, thoughts of
malevolence, and thoughts of doing injury.

The lists are important because they show that in the Suttas, cognitive processes
such as basic cognitive awareness ( viiiiana) and perception (safifa), as well as action-
producing impulses such as goal-directed thought (cetana) and craving (tanha), are said to
arise from a common source, namely sensory and mental stimulation. The
interdependence that is posited between motivational and cognitive processes is traced to

their common origination.

Cetana as intention and impulse
In the next two chapters it will be shown that the Atthasalini (Asl. 88-104) quite
unequivocally describes cetana as purposive thought or intention that has the capacity to

initiate goal-directed acts of body, speech, and mind. Moving beyond analogies and
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cryptic definitions, the Atthasalini gives a full account of how cetanabridges the
cognitive function of purposive deliberation through which the goal is determined and the
conative function of initiating action to achieve that goal. This exposition of the
relationship between kamma and cetanain the Atthasalini can be read as a commentary to
the chapter of the Aziguttara-nikaya entitled "The body generated by deeds" (Karajakaya-
vagga) (A. V. 288-303). Here acts that are karmically operative are called saficetanika
kamma and are said to be caused by saricetana (safcetana-hetu) (A.V.294). In support of
its position, the Atthasalini also cites the definition of kamma given at A. 1. 415, as well
as the description of karmically operative acts at S. II. 39-40, which is repeated at

A.II 157-158. A further reference in the Atthasaliniis the statement on kamma at

M. HI. 208-209 which has its parallel in another passage at A. II. 230. These passages are
significant, then, because the tradition finds in them support for the view that cetanais
the purposive impulse that instigates kamma.

The passage that the Atthasalini cites from the Samyutta-nikaya (S. I1. 39-40)
begins with the Buddha’s statement that, since the body is a given fact, there are
saficetanas related to the body, and these bring about pleasure and pain, both of which are
experienced "internally". The term "internally” (ajjhattam) signifies that the pleasure and
pain are immediately and directly experienced as one’s own mental states. The same
statement is made with regard to safcetanas of speech and mind.” Saicetana is not

defined in this passage, but the context in which the term appears and the link of

saficetana with ceteti suggest that saricetanika acts of body, speech, and mind are
physical, verbal, and mental acts that arise as expressions of cetana that functions as
directed thought, purposive deliberation, or intention. The two terms cetana and

saficetana are regarded as synonyms (Dhs. 10).
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In the passage referred to above (S. II. 39-40), there is an identification of the two
terms safdcetanika kamma and abhisarikhara such that both terms equally denote
karmically operative acts of body, speech, and mind. These acts are said to be fourfold
with reference to the way action is initiated: acts based on one’s own initiative (samam),
acts caused by others (para), acts that are done deliberately (sampajana), and acts that are
"undeliberate” (asampajina).® The category of "undeliberate action" was referred to in
Chapter III in connection with Padmasiri de Silva’s contention that asampajana refers to
an action influenced by "unconscious motivation."

There is a difference in emphasis with regard to the meaning of the two terms:
saficetanika-kamma and abhisarikhara. This passage can be interpreted to mean that in the
case of abhisarikhara, the emphasis 1s on the mutual conditioning of the assembled factors
and on the conditioned nature of the effect they produce. In the case of sadcetanika
(characterized by sadcetana) or saficetana-hetu (caused by saficetana), on the other hand,
the emphasis can be placed on goal-oriented thought or intention because of the link of
saficetana with the verb ceteti (to think, to intend).

The commentary (SA. II. 58) provides some help in explaining the meaning of
saficetanika. An act that is caused by others (para) is defined here as an act that is
prompted or instigated (sasarikhara).’ The Atthasalini gives the example of a novice who
carries out his duties when another person prompts him to do so. An act that is instigated
by another can be regarded as intended (saficetanika) when it includes the acquiescence
of the person who actually performs the deed. The examples of sasarikhara deeds
provided by the Atthasalini (Asl. 156) suggest that this term refers to acts that are
prompted, but are agreed to by the person who does the action. The term asarmipajano is

explained in the commentary as a person who knows how to perform the act but has no
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understanding of its consequences.'® The example is given of children who imitate their
parents in performing rituals at a shrine but have no understanding of the karmic
consequences ( vipaka) of such acts. However, asampajana has other connotations that can
be better understood by studying the meaning of its opposite, sampajana, in other
contexts. The term sampajana-musavada signifies a deliberate lie, for example, at

D. III. 45 where we have the description of a false ascetic (#apassi) who speaks a
deliberate lie (sampajana-musa bhasita hoti): he maintains that he approves of something
when he does not, and holds that he disapproves of something when he actually approves
of it. The Arguttara-nikaya(A.1. 128, V. 265) provides the example of a person who
knowingly speaks a lie (sampajana-misa) by giving false witness at a court. The term
sampajanakarin'' refers to one who acts with attention and understands the nature and
consequences of the act. It follows, then, that asampajana in the Samyutta-nikaya passage
(S. IL. 40) can be interpreted as doing an act with intention, but without an understanding
of what the act implies and what consequences are apt to arise from it. In the examples
given in the Atthasalini, the children intend to imitate their parents, but understand
neither the full significance, nor the consequence, of their deeds of imitation.

In spite of the explanation given above, the interpretation of asampajana continues
to pose problems. Since sampajana refers to a state of mind that is mindful and attentive,
asampajana could mean, not only "lack of understanding,” but also "lack of attention.” It
is difficult to see how a person can be lacking in attention (asampajana) and yet act with
intention (sadcetana), or how one can be inattentive yet act with understanding and with a
sense of purpose. One solution would be to take note that both deliberate acts and acts
done without proper attention can be based on habits. Responsibility for one’s intentions

must include responsibility for the attitudes of mind and the habits that condition and give
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rise to those intentions. Sampajana (deliberation, attentiveness, continual mindfulness)
and asampajana (lack of understanding and attention) are considered to be attitudes based
on habits of mind that are cultivated over a period of time through past intentiona] acts.
For this reason, these present acts are seen as factors that can be evaluated as wholesome
and unwholesome, respectively, and they can be regarded as leading to karmic
consequences of joy and sorrow, even when they are done out of habit, without due
attention. One can be held responsible, for example, for mental habits of negligent
carelessness (pamada) or laziness and lethargy (thina-middha), or obsessive worry
(vicikicchd), which may lead to acts done inattentively, without due deliberation. The
connotations of the term "intention" would then be expanded to include the habits of
thought and way of life from which it arises.

In the passages related to kammareferred to above, abhisarikharas and
abhisaficetanika acts of body, speech, and mind are usually described in terms of their
ability to bring about commensurate karmic consequences. By comparison there are
fewer passages where cetana and safcetanaimply decision-making processes of forming
specific intentions or purposes that serve as motivating impulses. A passage at
A.IL 159 can be interpreted as a reference to four types of intentions (safcetanas)
pertaining to four types of deeds. This passage states that when rebirth follows death, a
new personality (attabhava) is obtained in one of the four following ways. This can
happen through one’s own intention (saricetand) coming to karmic fruition, or through
another person’s safdcetana becoming effective, or as the combined consequence of one’s
own and another person’s safcetanas, or without either one’s own saificetan or another
person’s saicetanataking effect.'? The short section of the Ariguttara-nikaya where this

passage occurs is entitled sadcetanika-vagga. The same four ways of obtaining a fresh
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personality as a result of death and rebirth are listed at D. III. 231. The usual teaching in
the Suttas is that one is heir to one’s own past intentional deeds.” At A. II. 159, however,
death and the consequent acquiring of a new personality through rebirth are said to be
dependent, in some cases, on the intention of another (para-saricetana).

The following examples are given in the text and in the commentaries to explain
these four ways of experiencing death and rebirth. To explain how the acquiring of a new
personality can be due to one’s own sadcetana, the example is given of a certain class of
gods who for acons pursue sensual pleasure until they become tired and sated. They are
no longer able to maintain their life-style and fall from their privileged status
(AA.III. 147). Here the downfall of these gods is due to their own intentions to pursue
more and more pleasure. In his translation of the Digha-nikaya, T. W. Rhys Davids says
that death due to the intention of another (para-safcetana) is illustrated by the slaying of
an animal by a butcher (1889-1921, 3:222, n.4). However, Rhys Davids does not discuss
the problems posed by the notion that though the reprehensible intentional act is
performed by the butcher, the consequence is borne by the animal. This goes against the
principle that one inherits the consequences of one’s own intentional acts. Although the
immediate cause of death in this example given by Rhys Davids is the intention of the |
butcher, one way of interpreting this example would be to perceive the painful death as
the karmic consequence of an act intentionally done sometime in the past by a person
who was subsequently reborn as this unfortunate animal. This interpretation traces the
karmic consequence of death at a butcher’s hand to a person’s own intention (atta-
saicetand) with regard to a previous act of body, speech, or mind.

The commentary (AA. III. 148) suggests that in the cases of suicides and murdered

people, death occurs due both to one’s own intention (atta-saficetand) and the intentional
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acts of another (para-saiicetana). Here also the commentary does not explain how the
intention of another person can be regarded as affecting one’s own kamma and its
fruition. In the case of a new personality being attained through neither one’s own
intention nor the intention of another, the text (A. II. 160) explains that this happens in
the case of a person who continually cultivates the higher levels of meditation. The
Buddha tells Sariputta that if a person attains the meditational state called "neither-
perception-nor-non-perception” and dwells in the peace and equanimity of that state,
when death occurs, that person attains the cosmic level corresponding to that high state of
meditation. If that person has not removed all the fetters that bind the mind to the realm
of rebirth, after acons of sojourn in that cosmic realm of peace, that person returns to the
rounds of rebirth and acquires a new personality. If all fetters are removed, that person
becomes a "non-returner" (angami) and does not return to the realm of rebirth. This
passage suggests that there are no self-motivating intentions (affa-saficetana) in the mind
of a person who cultivates and abides in the meditational level of "neither-perception-nor-
non-perception.” It appears, then, that in the case of those who are reborn in cosmic levels
corresponding to the jhanalevel of "neither-perception nor-non-perception” their rebirth
is not the result of any form of intentional activity. Although there are problems in
interpreting this passage, it is clear that atfa-safdcetana signifies one’s own intention or
purpose and para-saficetand signifies the intention of another. The commentary further

assumes that cetana, in association with other factors, acts as a motive for action.
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Cetana, aspiration, and resolve

Other occasions where cetana carries the meaning of "intention" occur when it is
combined with patthana (aspiration) and panidhi (resolve). The association of cetana with
these two terms in several Sutta passages' has been interpreted by both Matthews and
Hamilton as an indication that cetand conveys not only purposive though but also the
capacity to initiate goal-oriented action.” It is to be noted, however, that both patthani
and panidhi express an emotionally fervent affirmation of an intention, once that
intention has been formed, rather than the actual process of forming an intention by
deciding on a goal or deploying energy to achieve that goal. The central meaning of both

the terms patthana and panidhiis "aspiration," "request," "yearning" or "prayer." For
example, at S. IV. 302-303 the devatas of the wooded parks urge the virtuous
householder Citta to make a wish (panidhehi) for himself that in the course of rebirth he
should become a "wheel-turning" monarch. As another example, the notion of wish or
aspiration is dominant when the three terms—cetana, patthana, and panidhi—occur
together in the imagery that illustrates the nutriment of mano-sarcetana (S. 11. 99). The
imagery portrays a man whose cetana (intention), patthana (yearning), panidhi (wish) is
to flee as far away as possible, even as he is being relentlessly drawn to a fiery pit. The
text speaks of the man’s drakavassa cetana (intention to get far away), araka parthana
(yearning to get far away), araka panidhi (wish to get far away). The man has the
desperate wish to be released, even thought he knows that he cannot initiate action to
achieve his wish. Here the meaning of cetana focuses on intention or goal-directed
thought.

There are two other passages, both in the Ariguttara-nikaya(A.1. 32, V. 212)

where cetana, pattana, and panidhi are associated with acts of body, speech, and mind.
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The central theme of these passages, however, is not the capacity of cefana to produce
goal-oriented acts, but the overarching power of speculative views (difthi) to condition
mental attitudes and acts, and to determine the course of rebirth. At A. V. 212'¢ it is stated
that in the case of a person of wrong view (miccha-ditthi), all acts of body, speech, and
mind that are undertaken and accomplished in accordance with that view, all cetana,
patthana and panidhi, and all sarikharas will conduce to unhappy consequences and a
sorrowful rebirth. By the same token, adherence to right view (samma-ditthi) is said to
generate kamma, cetana, patthana, panidhi, and sarikharas that bring about desirable,
pleasant, and beneficial consequences, and a happy rebirth. Woodward nicely elucidates
the nuances of cetana, patthana, and panidhi when he renders the three terms as
"intentions, aspirations, resolves" in 7he Book of Gradual Sayings (1932, 1:28).

In the commentarial literature, however, these three terms are interpreted as stages
of a single process of forming and implementing an intention. Cefandis distinguished
from patthana and panidhi by attributing to it the capacity to initiate action with the
purpose of carrying out an intention. Pafthanais explained in the commentary to the
Ariguttara-nikaya as the preliminary process of focusing the mind on the aspiration: "May
such and such an event actually come about." And panidhi is explained as the subsequent
process of making the mind to reflect fervently on a wish such as: "May I be reborn as
this or that god."" Unlike patthana and panidhi, cetanais explained in the commentary
(AA. V. 69) in terms of its capacity to initiate action in body, speech, and mind (#su
dvaresu nibattita-cetana va gahitd). The three terms cetana, patthana and panidhi also
occur together in the Kathavatthu (Kvu. 380-381). The commentary to the Kathavatthu
(KvuA. 10) takes patthana and panidhi to be equivalents of cefana. Patthanais said to

represent cefanain its preliminary stage of forming a purpose, while panidhi points to
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cetand in its subsequent stage of persistence in that purpose.'® The conclusion can be
drawn that in the Suttas, as well as in the commentarial literature, patthana and panidhi
convey strong wish or aspiration, but do not include in their connotation the conative
capacity to initiate goal-oriented action. When cetana, patthana, and panidhi occur
together, cetana signifies an intention or purpose in which the aspiration or wish is
expressed.

There are two passages in the Samytta-nikaya (S. Il. 66-67), each entitled cetan,
where the verb cefeti can be taken to mean “to form a purpose,” or “to intend.” In these
passages, ceteti is associated with two other verbs pakappeti and anuseti. Pakappeti
signifies forming, arranging, designing or planning in the mind with a view to
implementing the plan (P.E.D. 379, col. 2). Anuseti signifies having an underlying
tendency. The passages say that when a person intends (cetets), plans (pakappeti), or has
an underlying tendency towards something, that that becomes an object (2Zrammanam) for
the mind. The passages go on to say that the object becomes a basis for the development
of the processes of conscious awareness and cognitive discernment (viidiiana). The
conclusion is made that this mode of developing conscious processes brings about the
conditions that lead to rebirth. The association of ceteti with pakappeti and the thrust of
the whole section imply that cetets signifies forming and implementing purposes that
cause conscious awareness to become occupied with future goals.

A more precise understanding of the sense in which the term "intention" applies to
cetana can be obtained from the descriptions of wholesome and unwholesome kamma
found in the Karajakaya-vagga of the Ariguttara-nikaya (A. V. 292-301). A fuller analysis
of how the Ariguttara-nikaya portrays the manner in which acts of body, speech, and

mind arise is given in the next section of this chapter, where the focus is on cetani as
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kamma. The vivid descriptions of specific wholesome and unwholesome acts that the
Karajakaya-vagga gives imply that, in every case, the intention to act arises from a
specific attitude of mind. For example, the wholesome intentional act of abstaining from
injuring living beings is regarded as having its base in a habitually compassionate attitude
of mind. Furthermore, the descriptions indicate that these attitudes of mind are
conditioned by habit. These habit patterns can be interpreted to be manifestations of the
activity of sarikharas. It follows, then, that the intention that precedes and instigates a
karmically operative act exhibits a twofold conditioning: it is influenced by the
dominating factors in the attitude of mind (cs#£a) from which it arises; and it is
conditioned by the habit patterns that sarikharas proliferate.

Of special interest is the category of mental saficetanika acts, which is included in
the standard list of wholesome and unwholesome saricetanika acts of body, speech, and
mind. The category of safcetanika mental acts throws further light on how intention is
conceived in relation to acts that bring about karmic consequences. Such primarily
cognitive mental acts as discursive thoughts, reasoning and judgment are not included in
this category. According to the list, unwholesome sarcetanika mental acts are
covetousness, ill-will, and wrong view. Wholesome saricetanika mental acts comprise
absence of covetousness and ill-will, and affirmation of right view. Each of the
saficetanika mental acts, such as absence of ill-will, is viewed as the end product of an
intention that gives dynamic expression to a habitual attitude that involves the mind as a

whole.
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The formative role of sarikharas in the processes of kamma

In the Suttaliterature, sarikharais named as the mental function that works within
the continuum of consciousness (c1tta) to bring together various factors and "form" them
into configurations or "formations" that serve a purpose and put forth consequences. The
way sazikharas operate in composing fresh effects by bringing together causal conditions
is indicated by the verb abhisarikharoti, and the configurations are designated as
sarikharas or abhisarikharas. The configurations include the khandhas that constitute the
individual, and acts of body, mind, and speech that have karmic consequences: sarikharas
construct the personality continuum as a series of configurations, and they also construct,
(as a dynamic series,) the goal-oriented activities through which a person finds
enhancement and self-expression. Each configuration provides the conative energy and
the conditions for the arising of a new configuration of mental states. The designation
sarikhara is applied to a single configuration as well as to a series of configurations
forming a process that is characterized by productivity and change, in accordance with
conditioned origination. These configurations become manifest as acts of body, speech,
and mind. In this sense, Johansson’s interpretation of sarkhara as "dynamic process" is
apt and appropriate (Johansson 1979, 44). Furthermore, the term sarikhara includes in its
meaning the forming of patterns of habits. Sarikhararepresents, not only a series of
configurations of conditions manifesting as physical, verbal, and mental acts, but also the
patterns of conditioning through which each act and series of acts are produced. These
patterns of conditioning manifest as the tendency to form habits out of physical, verbal,
and mental acts. For example, when truthful, well-chosen words are designated as
wholesome verbal sarikhara, the designation includes the habits of mind that condition

such speech.
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The Khandha-samyutta (S. 1. 63) defines the sarikharakkhandha with the
statement that sarikharas are constituted of the six classes of cetanas that arise from
sensory and mental stimulation. This statement implies that the activity by which
sartkharas bring together physical and mental factors to form acts of body, speech, and
mind is brought about by cetanas. Unfortunately, the Khanda-samyutta does not clarify
precisely how cefanas constitute the constructive activity of the sarkharas.

The Samyutta-nikaya (S. 1II. 87) succinctly defines the function of sarikhara as
"putting together or forming (abhisarikharoti) that, which is formed (sarikhatam)."* It is
said here that sarikharas form the five aggregates in such a manner that the specific nature
of each aggregate—for example, the "physicality” of the physical body—is produced.
This passage is significant because the rarely used abstract nouns physicality (rdpatta),
"feeling-ness" (vedanatta), "perception-ness"” (safifidnatta), " saikhdraness" (sakharatta),
and consciousness ( vififianatta) are found here. The use of the abstract noun signifies that
the production of the specific nature of each aggregate is dependent on the functions of
"bringing together” and "forming" that is performed by the mental factors of the
sanikharakkhandha. The commentary (SA. II. 292) explains abhisarikharoti with the
analogy of cooking rice gruel or baking a cake.” This analogy implies that the effect of
the blending of ingredients is a fresh product with its own specific nature. According to
the commentary, each of the aggregates has its specific nature (b42va) and is made in the
same way that rice gruel is cooked for the purpose of making rice gruel or a cake is baked
for the purpose of baking a cake. The commentary goes on to say that the aggregate of
physical form (the body) is designated as compounded (sazikhatam), because it is
produced by the coming together of antecedent conditions (paccayehi samagantva kata

bhavena sarikhatam ti laddha nama). The statement is added that it becomes physical
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form (rigpa) because it is "composed” (abhisarikhatan) in such a way as to produce its
nature of "physicality" (zdpa-bhavaya). The arising of the specific nature of the other
aggregates is similarly explained.

In interpreting the function of sarikharas, one should bear in mind that every
sarikharais an assembly of conditions, which assemble in such a way that they produce
another assembly of conditions, just as all the conditions for the baking of a cake produce
a baked cake. The commentary (SA. II. 292)*' explains abhisarikharoti with three
synonyms: dyidhati (to strive, to accumulate), sampindeti (to combine), and nipphadeti (to
produce). Ayihati conveys "to endeavour, strain, exert oneself” (P.E.D. 106, col.2), but in
the commentarial literature kammayihana signifies the heaping up of wholesome and
unwholesome kamma.” Saripindeti connotes accumulating or amassing. The term
means, literally, "to knead together" and form a ball (P.E.D. 692, col.2). However, the
analogies of making rice gruel and baking a cake demonstrate that abhisankharoti
signifies, not the mere accumulation of factors, but a synthesis that results in a new
product that manifests its distinctive characteristic. For this reason, the commentary
offers the third synonym nipphadeti which signifies "to bring forth, produce accomplish”
(P.E.D. 361, col.1). The term cetaniis not found at S. III. 87 in the description of how the
aggregates are "aggregated" by sarikhira. The commentary, however, refers to cetayita as
the defining characteristic of sarikhira.”® No synonyms of cetayita are offered in the
commentary, and the meaning of this term is not clarified. It is to be noted that neither the
text nor the commentary considers the process of producing the aggregates to be the
result of the cognitive process of choosing a goal and resolving to pursue it. The
emphasis is on the conative function of bringing together and combining factors in such a

way that a new effect is produced. Nevertheless, the commentarial statement that cetayita
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is the defining characteristic of sarikhara can be interpreted to mean that the "composing”
(abhisarikharoti) is a goal-oriented function motivated by purposive thought and impulse
(cetand). To return to the analogy, cooking food is an intentional act directed towards a
purpose.
Abhisarikharoti signifies "forming" kamma in a passage of the Ariguttara-nikaya

(A. 1. 122) that speaks of three types of acts of body, speech, and mind: those that are
characterized as harmful (savyapajjham), those that are classified as not harmful
(avyapajjam) and those that are said to be both harmful and not harmful. The commentary
(AA.II. 192) explains abhisarikharoti as thé amassing of such acts. The synonyms of
abhisarikharoti given here are ayidhati (strives, accumulates kamma), rasim karoti ("forms
a heap," amasses), and pindeti ("kneads into a ball," composes). Both sazikhara and
cetan are terms whose meaning cannot be understood outside the context of kamma.
Within the continuum of consciousness, sazikharas perform a twofold function: from a
psychological perspective, they are vehicles of the patterns of conditioning through which
individual characteristics are formed and displayed as habits, dispositions, and
tendencies; and from the perspective of kamma they are the bearers of karmic merit and
demerit. Sarikhara processes are karmic processes in the sense that they constitute the |
series of acts of body, speech, and mind in which wholesome and unwholesome
conditions are "carried forward," as it were, in time. The consequences of these acts are
experienced by persons whose physical and mental aspects are formed through the
compounding activities of sarikharas.

From the perspective of kamma, sarikharas (goal-oriented acts) are classified in
two ways. With reference to the "door of action" sarikharas are classified as acts of body,

speech, and mind (kaya-sarikhara, vaci-sarnikhara, citta-sarikhara) (M. 1. 54). On the other
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hand, with reference to the fruition of kamma, (kamma-vipaka), sarikharas are classified
as "characterized by merit" (puifiabhisarikhara), "characterized by demerit"
(apunfiabhisarikhara), and "pertaining to the imperturbable" Znefjabhisarikhara

(D. III. 217). The term anefjabhisarikhara refers to the attainment of the higher
meditative states that are marked by serene equanimity and are characterized as
"formless" (aridpa).”* Since these meditative states are not free of ignorance (avijja) and
craving, they are said to produce karmic consequences consisting of rebirth in cosmic
realms that correspond in their tranquil characteristics to those higher states of meditation
(M. II. 262-265). The term anerja, explained as "immovable," refers to the lucid stillness
and imperturbability experienced in the higher levels of meditation (aridpa-jhanas).

All abhisarikhara configurations exhibiting as acts of body, speech, and mind have
abhisarikhara as their defining characteristic: that is to say, the constituent factors are
brought together in such a way that they are put in a state of readiness to produce a result.
The commentary to D. III. 217 explains sarikharas as follows: "they bind together
(sarikharonti) co-arising conditioned factors with factors pertaining to karmic fruition in
the future" (DA. III. 997). The co-arising conditioned factors (saha-jata-dhamme) are the
physical and mental states that come together to form an act that belongs to the present.
Precisely how they are linked with factors of future karmic fruition (samparaya-phala-
dhamme) is not explained in the commentary to the Digha-nikaya. Nevertheless, it is
implied that the way conditions are brought together in a present act is efficacious and
already anticipates future consequences. Conditioned origination implies that it is the
assembling of conditions that produces the consequences. The conditions pass away, but
in due course, the effect arises. The sound of an angry word ceases, but its consequences

are felt in time.
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It is implied in the Nidana-samyutta (S. II. 82-83) that it is because of the eagerness
to experience and prolong a range of feelings that one "puts together" (abhisarikharoti)
one’s resources to produce goal-oriented acts. This passage goes on to explain that when
a person, acting under the influence of ignorance, produces sarikharas of merit, sarikharas
of demerit, or sarikharas pertaining to the imperturbable levels of consciousness, then, in
the course of rebirth, that person’s consciousness ( viifiana) "proceeds” in the same
direction as the sarikhara.” From the perspective of kamma this statement signifies that
the type of goal-oriented acts (sarikharas) a person cultivates will determine the
circumstances in which that person will be reborn. From the perspective of personality
development, this passage stresses the mutual dependence of cognitive awareness
(vifidana) and action-producing (sarikhdras): goal-oriented acts are conditioned by the
way consciousness discerns and experiences the world, these acts endow consciousness
with its perspectives and standpoints. The Nidana-samyutta gives the following
description of the behaviour of a person whose mind is no longer beset with ignorance.
When ignorance loses its hold, a person begins to perceive the impermanence of feelings
and knows that one should not cleave to pleasant, unpleasant, or neutral states of mind,
nor rejoice in such experiences.”® When a person remains detached ( visadzutto) from the
excitations and motivating capacities of feelings, then that person is said to be no longer
in the grip of ignorance. This Samyutta-nikaya passage goes on to say that when a person
is no longer ignorantly preoccupied with producing goal-oriented acts,
(anabhisanikharonto, anabhisaficetayanto), then the mind is no longer in bondage to the
future and is freed from rebirth. It is posited that when the mind is released from clinging
(na upadiyati) and nervous excitement (na paritassati), then one directly experiences

freedom from rebirth (S. II. 82).”
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The passage concludes with the statement that a bhikkhu whose Jsavas are
destroyed (khinasavo bhikkhu) would no longer produce abhisarikharas characterized by
merit, demerit, or imperturbability since he no longer craves to prolong present
experiences or produce new experiences. The proclivity to produce goal-oriented acts
(sarikharas) is associated with people who delight in (abhiramanti) such acts in another
passage of the Samyutta-nikaya (S. V. 449).® Again, this passage stresses that whe<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>