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The Fundamental Truth of Buddhism:
Pratityasamutpada

— Conditioned Becoming and Conditionless Being —

Noritoshi Aramaxi

Introduction

In a period of a re-orientation of our studies on Buddhism
it may not be superflous once again to think over what the fun-
damental truth of Buddhism: pratityasamutpada means in its forma-
tion in Early Buddhism and in its reformation in Mahayana
Buddhism. Here in the present paper an attempt will be made
within the compass assigned to explain the fundamental truth of
Buddhism: pratityasamutpada in Early Buddhism as conditioned be-
coming and the same in Mahdyana Buddhism as conditionless
being in their mutual immanence.

Now my working-hypothesis on the history of Buddhism which
has been proposed in my previous papers (Aramaki 1974, Aramaki
1983) and is presupposed in the present, postulates that the fun-
damental truth of Buddhism: pratityasamutpada must be interpreted
in the historical making, that is, as the creative principle of any
transition from the old history to the new. Why is it that the
old history is overcome and the new created through experi-
encing the fundamental truth of Buddhism: pratityasamutpada ?
It is only because Early and Mahdyana Buddhists have been con-
verted through experiencing their respective old and new histories
as the fundamental truth of Buddhsm: pratityasamutpada in their
creative processes of history. In the following lines I will try to
trace how Early and Mahdyana Buddhists have been converted
through experiencing the fundamental truth of Buddhism : pratitya-
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samutpada, that is, in the first section,

1) how Early Buddhists have been converted through experi-
encing the old history as conditioned becoming in order
to be liberated therefrom in the new history as condition-

less being,
and in the second,

2) how Mahayana Buddhists have been converted through
envisaging the new history as conditionless being in order
to reform the old history as conditioned becoming.

Thus Early Buddhists have formed the fundamental truth of Bud-
dhism: pratityasamuipada as conditioned becoming and Mahayana
Buddhists reformed it as conditionless being in accordance with
how they have been converted in their creative processes of history.

§ 1 Its Formation as Conditioned Becoming
in Early Buddhism

1.1 In the first transitional period from the old Vedic communal
history to the new outerworldly ascetic one, Upanisadic, Early Jaina
and Buddhist ascetics have been endeavouring to be converted
through experiencing Vedic cultural degeneration as nihilistic san-
sara and so liberating themselves therefrom in outerworldly ascetic
nirvana. It is evidently Gotama the Buddha who has accomplished
this outerworldly ascetic conversion through discovering the ulti-
mate cause of samsara to be the subconscious desire and abandon-
ing it completely. According to my present working-hypothesis
His conversion is transmitted in the Attadandasutta (Sn 935-955)
probably on His golden mouth. Let me first try to interpret His
conversion briefly (cf. Aramaki 1987, Aramaki 1988).

Toward the end of Vedic period Ancient Indian communities
so far re-created annually through Vedic communal rituals, must
have degenerated into the individual-intersubjective societies fun-
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damentally due to the degeneration of the ritual culture. The
individual-intersubjective societies are full of violences and disputes
like a throng of fish in diminishing water under heat. In this es-
chatological degeneration of the old Vedic culture — nihilism —
the individual-intersubjective societies are experienced as samsara
illustrated by an universal flood. Gotama the Buddha’s conversion
begins with the universal anxiety to experience this old degenerate
history as samsara.

attadanda bhayam jatam . . . [[935
phandamanam pajam disva maccho appodake yatha|
... mam bhayam avisi[[936

There has arisen [in my mind] the [universal] anxiety: lest I
should commit any violence [to other living beings.] . . . When 1
have contemplated that [all] the living beings [in this samsaric
world] are thrashing about desperately hither and thither [in
their struggle to survive], like [a throng of] fish left in waters
diminishing {rapidly under the heat of the sun]... then the
[universal] anxiety caught me [: lest I should commit any
violence of other living beings!]

In His universal anxiety He visits various teachers in order to learn
how to be converted from the old historical existence to the new.
Disappointed at those teachers disputing with each other, He be-
comes absolutely desperate and at that moment discovers the ul-
timate cause of the old samsaric history to be the deepest subcon-

scious desire hidden deep in the heart of every samsaric existence.

atl’ ettha sallam addakklim duddasam  hadayanissitam[[938
yena sallena otinno disa sabba vidhavaiif . . . [[939

... but [suddenly] at that moment, I discovered that there exists
an arrow [driving on and on] which has penetrated into the
heart [of every living existence in this samsaric world and]
is burried hidden in the depth [of the subconscious]. In-
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asmuch as [every living existence in this samsaric world] is
possessed by this arrow [and is driven on and on], it transmi-
grates through all the orientations of samsaric existences [, up
in the higher deities and down in the lower animals and hell

existences].

With His universal anxiety Gotama the Buddha experiences the
old degenerate history as samsaric flood from the deepest subcon-
scious desire and accordingly He re-defines the samsaric flood in
its entirety as three layers of desire: the superficial objects of desire,

the conscious desire and the subconscious desire.

gedham briomi mahogho U Gjavam brami jappanam|
arammanam pakappanam . . . [[945

It is the deepest subconscious desire [driving on and on]
which I declare to be the extensive samsaric flood. It is the
conscious greed [for various objects] which I declare to be
the torrents [of the samsaric flood]. It is the conceived objects
which I declare to be the floating objects [on the samsaric
flood].

It is fundamentally important to recognize that His discovery of
the deepest subconscious desire is, at the same time, that of the
conversion from old samsaric existence through abandoning its
deepest subconscious condition. Then how is He converted?
Now in the following verses Gotama the Buddha criticizes Jaina
ascetic conversion to annihilate all the past, future and presént
karman-conditioned existence so as to be liberated in purely spi-
ritual nirvgpa (cf. Aramaki 1987). Gotama the Buddha’s fun-
damental discovery is that to be abandoned absolutely is not the
karman-conditioned existence itself, but the subconscious desire de-
siring to be attached to the past karman-conditioned existence, to
project the future one and to recognize the present one and thus
to hold the karman-conditioned existence as a temporal unity. He
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is further aware of the fundamental truth that the subconscious
desire to hold the karman-conditioned existence as a temporal unity
is rooted in the self-(sub)consciousness to conceive one and the
same individual self underlying the karman-conditioned existence.
He re-defines the deeper layers of the karman-conditioned exist-
ence as the namaripa or the individual-intersubjective existence,
introducing the upanisadic concept and teaches to be ultimately
liberated from the self-(sub)consciousness to conceive the namaripa
as an individual self.

yam pubbe tam visosesi paccha te mahu kificanam|
majjhe ce no gahassasi . .. [[949

sabbaso namariapasmim yassa n° atthi mamayitam| . . . [[950

[Practise contemplative meditation in the following way.] Dry
up the [subconscious desire that has entered into the karman-
conditioned existence ever since the beginningless] past. Never
conceive any objective in the future. Hold not on any [exis-
tence] in the middle [of the present]. If so, then...If [thus
meditating,] one is liberated thoroughly even from [the self-
subconsciousness] conceiving the individual-intersubjective ex-
istence as mine, then. ..

Thus Gotama the Buddha has inquired into the deeper and deeper
subconscious conditions of the old samsaric history and discovered
its deepest condition to be the subconscious desire to hold the
karman-conditioned existence as a temporal unity and the self-(sub)-
consciousness to conceive the individual-intersubjective existence
as identified with the same individual self. He is converted through
abandoning the subconscious desire and the self-(sub)consciousness
here and now, but how is He converted as the new historical exist-
ence?

na sameésu na omesu na ussesu vadate muni

santo so vitamaccharo nadeti na mirassati[[954
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The sage in silence teaches His teachings, but neither among
equals, nor among inferiors, nor among superiors. Being
tranquil [of the deepest subconscious desire] and liberated
from egoism [to conceive the individual-intersubjective existence
as mine], he is neither attached to [the karman-conditioned
existence as anything substantistically], nor annihilates [the
karman-conditioned existence as nothing nihilistically].

Being thus converted, He is now tranquil of the subconscious desire
and liberated from the self-(sub)consciousness and so is in perfect
nmirvana, but He is ever endowed with His karman-conditioned exis-
tence. What makes His karman-conditioned existence the new his-
torical existence? I think that His karman-conditioned existence is
converted to be the new historical existence, when with His exi-
stence He teaches the Buddhist messages or teachings — the Bud-
dhist “kerygma’ — which creates the new history (cf. Bultmann 1978,
Aramaki 1987). He teaches His teachings — the Buddhist ‘kery-
gma’ —not only with His converted existence, but also with His
eternal existence in His stapas and His disciples of the following
generations listen to His teachings — ‘kerygma’ — to be converted
themselves to create the new history (cf. Aramaki 1988). Let
me now try to trace how they develop Gotama the Buddha’s fun-
damental truth into the central Buddhist doctrine pratityasamutpada
or conditioned becoming.

1.2 In my present working-hypothesis Early Buddhist stras,
verse and prose, consists, in very general terms, of the following
six strata (cf. Aramaki 1988).

I  The Atthakavagga of Sn (including the Attadandasutta discus-
sed above)

II The Parayanavagga of Sn

IIT The Proto-Dharmapada and the Devata- and the Devaputta-
samyutta of the Sagathavagga (Sg) of the Samyuttanikaya
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(SN)
IV The other samyuttas of Sg
V The Uraga-, the Culla-and the Mahavagga of Sn
VI The strata of prose siitras

The fundamental truth of Buddhism discovered by Gotama the
Buddha in His conversion so far discussed, develops all through
these strata of verse and prose siitras finally to be formulated as
the well-known twelve-membered formula of pratityasamutpada or
conditioned becoming. I do not intend here in the present paper
to trace all the processes of the development of the twelve-mem-
bered pratityasamutpada formula, but try to propose a brief expla-
nation of how Gotama the Buddha’s fundamental truth develops
just to be the philosophical truth pratityasamutpada or conditioned
becoming through these strata of verse and prose sitras.

His disciples of the following generations, which roughly cor-
respond to the strata of siitras above proposed, endeavour to be
converted in conformity with the true conversion of their great
Master and are ultimately concerned with the two fundamental

problems inherent in His original conversion:

1) how practically to inquire into the deeper and deeper sub-
conscious conditions so as to be liberated from the deepest
subconscious desire (gedha or trspa), and

2) how philosophically to contemplate the individual-inter-
subjective existence (namaripa) so as to be liberated from

the self-(sub)consciousness (mamay-).

In an effort to pursue the second problem, they develop Gotama
the Buddha’s fundamental truth to be pratityasamutpada or con-
ditioned becoming as I will discuss very briefly in the following.

In the second stratum of verse siitras His disciples of the im-
mediately following generation, investigate the subconscious layers
of the subjective existence (nama) which remain even after abo-
lishing the physical existence (ripa) in meditative concentration:
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pleasant and unpleasant feelings (vedana), conceptualization (samjiia)
and (sub)consciousness as such (vyfiana) which is the deepest layer.

In the third stratum of verse sQtras His disciples of the third
generation analyzes the individual-intersubjective existence (nama-
ripa), with an emphasis on the physical existence (ripa), into the
six experiential bases (sadayatanas) and also, with an emphasis on
the subjective existence (nama), into the five stubborn trunk-existen-
ces (paficaskandhas). 'The former consists of the five perceptual
faculties and the (sub)consciousness, while the latter of the phy-
sical existence, pleasant and unpleasant feeling, conceptualization,
subconscious will (samskara) and (sub)conscousness as such. Thus
Buddhists begin to formulate their doctrines such as the six ex-
periential bases and the five stubborn trunk-existences.

In the fourth stratum of verse sttras His disciples of the fourth
generation contemplate the five stubborn trunk-existences, the
six experiential bases etc. as conditioned becoming. In SN 5.9:
SA-A 45.6(no. 1203) : SA-B 12.6(no. 219) Sela bhikkhuni is con-

verted through discovering the following truth.

nayidam attakatam bimbam nayidam parakatam agham|
hetum paticca sambhiutam hetubhanga nirujjhanti/|

yatha afifiataram bijam khette vuttam virithati|
pathavirasafi cagamma ca tad ubhayam||

evam khandha ca dhatuyo cha ca ayatana ime|

hetum paticca sambhiata hetubhanga nirujjhare/|

Suffering is this bodily existence here and now which becomes
neither from the [same] self-identical bodily existence nor
from the other [unrelated] bodily existence, but becomes con-
ditioned by their causal [continuity] and ceases to become by
destroying their causal [continuity].

Just as the seed in another ordinary sense is sown in the fi-
eld and grows conditioned by both nutrients in the earth and
moisture, so [this bodily existence here and now, that is,] the
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five stubborn trunk-existences or the [six] experiential func-
tions or the six experiential bases here and now, become con-
ditioned by their causal [continuity] and ceases to become by
destroying their causal [continuity].

Just as Gotama the Buddha has been converted through contem-
plating the deepest subconscious existence or the individual-inter-
subjective existence (namaripa) without self-(sub)consciousness
(mamay-), so Sela bhikkhuni here is converted through contemplating
the six experiential bases etc. as conditioned becoming or becom-
ing neither from the same [self-identical] existences, nor from the
other [unrelated] existences. Thus contemplating, Seld bhikkuni
contemplates that there does not exist any individual self underlying
this bodily existence here and now (angtman) and so is liberated
from self-(sub)consciousness here and now. Like Seld bhikkhuni
here, Buddhists are now converted through contemplating this
bodily existence here and now as conditioned becoming or as self-
less and thus through abandoning the subconscious desire and
the self-(sub)consciousness which are the necessary conditions of
the future bodily existence to be reborn.

In the fifth and last stratum of verse siitras His disciples of the
fifth generation systematize all the philosophically essential verses
of verse siitras around their essential structure: the four noble truths
(catuhsatyas) and thereby prepare for the further systematizations
of philosophical concepts into variously membered formulae of
pratityasamutpada or conditioned becoming (cf. Sn 724-765 etc.) in

prose sutras.

1.3 In the sixth stratum consistihg of many strata of prose si-
tras, His disciples of the following generations institute their more
closed Elders samgha (Theravada) in contrast to the traditional
more open Larger samgha (Mahasamghika) and begin to educate
their younger generations of disciples in accordance with the vinaya
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or the code of monastic rules. They inherit all the legacies of the
doctrinal developments of Gotama the Buddha’s fundamental truth
in the strata of verse siitras and continue its doctrinal develop-
ments further into the direction of forming more synthetic and
elaborate doctrines such as variously membered formulae of pratitya-
samutpada or conditioned becoming and expatiating on those Bud-
dhist doctrines in prose sfitras. Here I confine myself to delin-
eating the barest outline of the development of the two simple
formulae of the fundamental truth pratityasamutpada or conditioned
becoming: firstly ““on the condition of this there becomes this (asmin
sati . . . idam bhavati)” and secondly ‘“‘the (sub)consciousness (vij7iana)
conditions the individual-intersubjective existence (namaripa) and
the latter the former”. As I have discussed in my previous papers,
(Aramaki 1986, Aramaki 1988), the formative process of variously
membered formulae of the fundamental truth pratityasamutpada
starts with the two short pratityasamuipada sttras:

1. SN 12.66: SA-A 12.9 (no. 291): Nidanasamyukta 9 which
practically inquires into the deeper and deeper subconscious
conditions of samsara: suffering (duhkha) — subconscious
possession (upadhi) — subconscious desire ({7sna) — the six
experiential bases (sadayatana)

2. SN 12.38: SA-A 14.19 (no. 359) which philosophically con-
templates the deepest subconscious condition of samsara:
(sub)consciousness (vijfiana)—~the rebirth of the samsaric
existence in the future life (ayatim punabbhavabhinibbattih)
—old age and death (jaramarapa etc.)

Now this second pratityasamutpada sutra initiates the formative
process of the two simple formulae of the fundamental truth prati-
tyasamutpada which passes the stages of the development very briefly
as follows (cf. Aramaki 1986).

(1) In SN 12.39: SA-A 14.20 (no. 360) the rebirth of the sam-
saric existence in the future life is replaced by the rebirth of the
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individual-intersubjective existence (namariipa) in a mother’s womb.
Hence they are concerned with the problem on what condition the
(sub)consciousness in the present life is reborn to be the indivi-
dual-intersubjective existence in the future life or, in short, how
the present vijfigna conditions the future namaripa.

(2) SN 12.19: SA-A 12.12 (no. 294): Nidanasamyukta 12
teaches the pure brahman-wise practice which endeavours here in
this life to abandon the deepest subconscious conditions, the ignorance
and the subconscious desire, no longer to be reborn in the future.
But how? The practice is designed to contemplate on the indi-
vidual-intersubjective existence here and now which is analyzed
into the six experiential bases conditioning the six experiencing
consciousnesses accompanied by the six subconscious desires, perhaps
with an intention to introduce the six experiential bases as the
condition of the subconscious desire in the first short pratityasamutpada
sitra above mentioned. Thus they are converted through con-
templating the six experiential bases conditioning the six experienc-
ing consciousnesses accompanied by the subconscious desire and
the self-(sub)consciousness and thereby abandoning the ignorance
(ie. the self-subconsciousness) and the subconscious desire in the
present life. Here is, I think, the fundamental secret of Buddhist
conversion that to contemplate the present namariipa conditioning
the present vijfiana is to abandon the present vijfiana conditioning
the future namaripa or, in other words, to contemplate the present
pratityasamutpada is to abandon the future pratityasamutpada.

(3) SN 12.37: SA-A 12.13 (no. 295): Nidanasamyukta 13
accomplishes this contemplation on the six experiential bases here
and how through introducing Seld bhikkuni’s fundamental truth

pratityasamutpada as follows:

nayam . . . kayo yusmakam napy anyesam| sad imani sparsayatanani
piarvam abhisamskrtany abhisaficetitant pauranam karma veditavyam
il vadami| katamani sat| caksuh sparsayatanam Srotram ghranam
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Jthva kayo manah sparsayatanam| taira Srutva aryasravakah pratit-
yasamutpadam eva sadhu ca susthu ca yonisah pratyaveksate| yadutasmin
sati sad vijfianakaya bhavanti| . ..evam hi sahetoh sapratyayasya
lokasya samudayo bhavati|

yadutasminn asati sad vijfiagnakaya na bhavanti| . . . yatas ca Srutava-
taryasravakena lokasamudayas ca lokanirodhas ca yathabhutam sam-
yakprajiiaya sudysto bhavati . . . ayam ucyate aryasravakah agata imam

saddharmam . . . ity ucyate . . . |

This bodily existence here and now is neither possessed of by
[the same individual self of] you nor by [that of unrelated]
others, but I declare that [this bodily existence consisting
of] the six experiential bases here and now, must be known
to have been stored by repeated actions and by repeated wills
ever since the past and thus [nothing but] the [stored] karman
ever since the past. What are the six [experiential bases]?
[They are] the eye as the experiential base, the ear, the
tongue, the touch and the mind as the experiential bases.
With regards to this [bodily existence consisting of the six ex-
periential bases], a well-learnt noble disciple contemplates to
himself properly the prtitpasamutpada or conditioned becoming
purposively and pertinently [as follows]: on the condittion of
the existence of this [bodily existence consisting of the six exper-
iential bases as the stored karman], there become the six [ex-
periencing] consciousnesses in their continuities... For such
is the origination of the samsaric existence conditioned by its
cause and conditions.

[A well-learnt noble disciple again contemplates to himself the
pratityasamutpada or conditioned becoming as follows:] on the
condition of the non-existence of this [bodily existence consisting
of the six experiential bases as the stored karman] there do not
become the six [experiencing] consciousnesses in their con-
tinuity ... When a well-learnt noble disciple has completely
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seen, has completely known, has completely acknowledged and
has completely penetrated into the origination and the perishing
of the samsaric existence with his true wisdom as it is in reality,
then he is called a noble disciple and is praised, ‘“‘he has at-
tained our true Buddhist truth...”

There is no doubt that Sela bhikkhuni’s fundamental truth above
quoted:

... this bodily existence here and now which becomes neither
from the [same] self-identical bodily existence nor from the

other [unrelated] bodily existence . ..
is re-interpreted here in this prose sitra as

This bodily existence here and now is neither possessed of by
[the same individual self of] you nor by [that of unrelated]
others,

because both passages are the two ways of defining one and the same
fundamental truth that this bodily existence here and now which
is now defined as ‘‘the stored karman ever since the past” or, in
modern terms, as the personal continuity of experiences historically
and temporally conditioning, is not to be identified with the indi-
vidual self and so self-less (anatman). And also Seld bhikkhuni’s

fundamental truth:

.. . the six experiential bases here and now become conditioned
by their causal [continuity] and ceases to become by destroying
their causal [continuity] 4

is more philosophically exactly analyzed here in the prose siitra as:
On the condition of the existence of this [bodily existence con-
sisting of the six experiential bases as the stored karman,] there
become the six experiencing consciousnesses in their conti-
nuities. .. On the condition of the non-existence of this
[bodily existence consisting of the six experiential bases as
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the stored karman], there do not become the six experiencing

consciousnesses in their continuity. ..,

because the former does not exactly distinguish between the six
experiential bases as the personal continuity of experiences causally
conditioning and the six experiencing consciousnesses as the im-
mediately present experiences becoming conditioned, while the latter
distinguishes them. Thus the simple pratityasamutpada formula “‘on
the condition of this, there becomes this” primarily means “‘on the
condition of the six experiential bases there become the six experienc-
ing consciousnesses”. Buddhists are now contemplating that on the
condition of the existence of the present six experiential bases there
become the present six experiencing consciousnesses, that is, on
the condition of the existence of the personal continuity of exper-
iences there become the immediately present experiences accompa-
nied by the subconscious desire and the self-(sub)consciousness.
Thus contemplating, they abandon the subconscious desire and the
self-(sub)consciousness in the present life and thereby destroy the
future six experiential bases. Therefore they also contemplate
that on the condition of the non-existence of the future six exper-
iential bases there do not become the future six experiencing con-
sciousnesses. Here I recognize that Sela bhikkhuni’s fundamental
truth is formulated into this simple pratityasamutpada formula and
that her posteriors are also converted through contemplating the
same fundamental truth simplified into this formula.

(4) Variously membered pratityasamutpada formulae start to
develop with the two short pratityasamutpada sttras above mentioned.
The first sttra initiates the formative process of variously membered
formulae with the subconscious desire (¢7spa) as the deepest sub-
conscious condition, while the second that of the formulae on the
individual-intersubjective existence (namaripa) and the (sub)con-
sciousness (vijiana) as discussed here. The two lines of the for-
mative process are now combined to form more synthetic formulae
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and finally the twelve membered formula. The initial stage of
their combination may be discerned in SN 12.67: SA-A 12.6 (no.
288): Niddnasamyukta 6 which combines, with the mediation of
the six experiential bases and an addition of the two mediating
members, the subconscious desire (¢757a) of the first line with the
individual-intersubjective existence (n@mariipa) and the (sub)conscious-
ness of the second and applies the simple pratityasamutpada formula
onto all the members of the now extended ten membered formula.
It is here in this sitra that the simple pratityasamutpada formula
is further developed into the other simple formula ‘““the (sub)cons-
ciousness (vijfiana) conditions the individual-intersubjective existence
(namarapa) and vice versa”, because the second line of development
has primarily been concerned with the two problems how the
present vijfiagna conditions the future namaripa and how the present
namariipa conditions the present vijfiana. According to this re-inter-
pretation, Buddhists are now converted as follows: on the condition
of the existence of the past vijiana they are now endowed with the
present namaripa, but they can be converted with the present namaripa
through contemplating its pratityasamutpada and abandoning the sub-
conscious desire and the self (sub)consciousness here in this life
and so on the condition of the non-existence of the present vijfiana

there does not become the future namaripa any longer.

1.4 So far I have tried to trace how Gotama the Buddha’s funda-
mental truth discovered in His ‘kerpgmatic’ conversion has deve-
loped through various verse and prose formulations into the two
simple formulae always centring around the same fundamental
truth pratityasamutpada experienced, from generation to generation,
in the conversions of His disciples. In these stages of the doctri-
nal development Early Buddhists have been converted through
contemplating one and the same fundamental truth pratityasamutpada,
variously formulated, which is the creative principle of history

experienced within their own existence to overcome the old de-
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generate history — samsara — and to attain the new creative one
—nmirvana — . Thus they have been contemplating their own his-
torical and temporal existence as karman-conditioned existence, the
individual-intersubjective existence, the five stubborn trunk-exist-
ences, the six experiential bases conditioning the six experiencing
consciousnesses or the latter’s becoming conditioned by the former
— conditioned becoming — all in order to be liberated from the
subconscious desire and the self-(sub)consciousness here and now.
Here I may conclude that Gotama the Buddha and Early Buddhists
have been converted through contemplating the old degenerate
history — samsara — as the fundamental truth pratityasamutpada in
order to abandon the subconscious desire and the self-(sub)con-
sciouness here and now and accordingly the fundamental truth
pratityasamutpada is essentially the historical and temporal condition-
ing of the present namariapa on the present vijiana and of the present
vijfiana on the future namaripa and, by this very reason, the non-
historical and non-temporal conversion of the present namarupa
through abandoning the present vijfigna accompanied by the sub-
conscious desire and the self-(sub)conscousness eternally to be in
nirvana. The fundamental truth of Buddhism: pratityasamutpada is
the principle of the historical decision of a Buddhist whether his
own present namariipa here and now should remain to become condi-
tioned by the old history or it should be converted conditionlessly
to create the new history. In the next section I will discuss how
Mahayana Buddhists are converted through envisaging the same
fundamental truth of Buddhism: pratityasamutpada not in the old
degenerate history — samsara — but in the new creative one — nir-
vana — .

(to be continued)

Abbreviations
Sn:  D. Andersen and H. Smith, Suttanipata, Pali Text Society ed., 1965
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