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"Who sees interdependent arising sees the dhanmg;

who sees the dhamma sees interdependent arising. (1)

Wio sees the dhanma sees ne;

who sees ne sees the dhamma. (2)"
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1. | NTRODUCTI ON
The natural order

The doctrine of interdependent arising points to the structure of
reality as experienced. The Buddha di scovered this structure of reality
under the Bodhi tree, and it was this discovery that turned Siddhattha
Gotama into a buddha. Buddhismis a wi sdomtradition. Buddha cones from
the root budh, "know, wake". A buddha is one who knows, one who is
awake; one who knows the nature of things as they are, who has awakened
to reality. Were Christianity seeks to overcone the probl em of

original sin, Buddhism seeks to overcone the problem of origina

i gnor ance.

Referring to interdependent arising, the Buddha said:
Whet her Tat hagat as appear or do not appear this fact of nature renains,
this fixed state of nature, this natural order, the

conditionality-of-this [idappaccayata].

This is what the Tathagata awakens to, this is what he realises. After



awakening to and realising it he explains, teaches, declares, lays it
out, reveals, analyses and clarifies it, saying: "Look!".(3)

I nterdependent arising is the "fixed state of nature", the "natura
order", which reveals the regularity and pattern in the cosnpbs as
experienced. It is not a description of objectively perceived entities
out there in the universe, but concerns one's own consciousness and its
interaction with the world(4). Because one's interaction with the
cosnos is experienced as orderly, and functions according to | aws which
are discoverable, liberation fromsuffering is possible. If events
occurred sinply according to chance or by inevitable decree of fate,
there woul d be nothing we could do to change our lives; we would be
hapl ess victins of circunstances beyond our control

As the Buddha, | ooking back to his awakennent (5), expl ai ned:

Bef ore awakeni ng, Bhi kkhus, when | was a bodhisatta and not a fully
awakened one, | thought: "Alas, this world has fallen into misery! One
is born, ages and dies; one falls [fromone existence] and rises [into
another]. And yet escape fromthis suffering, this ageing and death, is
not known. Surely escape fromthis suffering, this ageing and death,
wi |l be discovered!"..

"Arising!" Vision arose in me, Bhi kkhus, regarding dhamas previously
unheard of; insight, wi sdom know edge and intuition arose..

"Cessation!" Vision arose in nme, Bhikkhus, regardi ng dhammas previously
unheard of; insight, wi sdomand know edge and intuition arose. (6)

The "fixed state of nature" that the Buddha di scovered is one of

ceasel ess change; nothing is fixed, all is shifting. That is, what is
fixed is the fact of change, and noreover the fact that things change
according to certain patterns of relationship. Everything is subject to
ari sing and cessation according to certain specific conditions. The
path of practice consists in living in accordance with these natura
conditions in such a way that suffering ceases and freedom ari ses.
Means and end, path and result, are two aspects of the sane "natura
order". The practice that | eads to the cessation of suffering is that
of living without interfering with the natural arising and cessation of
phenonena; life without interfering with the natural arising and
cessation of phenonena is the cessation of suffering.

The doctrine of interdependent arising is therefore central to
Buddhi sm We suffer because we are ignorant of the natural |aws that
govern our existence. These |aws determine the arising and cessation of
phenonena. As we di scover these laws, the relationshi ps between things,
we learn to let go of arising and cessation, and therefore what arises
and ceases. In this way we ensure the cessation of that which causes us
suffering and the arising of that which |iberates us. The ful
under st andi ng of these laws constitutes our final goal, awakennent.

At the time of the Buddha's awakenment two young nen, Upatissa and
Kolita, were students of the samana (phil osopher) Sanjaya, the sceptic.
The two friends vowed to each other that whoever awakened first would

i Mmediately informthe other. One day, Upatissa saw one of the Buddha's
students, Venerable Assaji, going on alns round in Rajagaha. He was so
i npressed by the appearance of this nonk that he approached hi m and
asked for the teaching. Assaji protested that he was a new student and
understood little of the Buddha's doctrine. Wat he did understand he
sumed up in the follow ng verse

The Tat hagata has spoken of the cause



O those dhammas produced by a cause,
And al so their cessation
This is the teaching of the Great Phil osopher.(7)

Upatissa was i mmedi atel y awakened to streamentry (sotapatti), the
first stage of awakenment. He hastened to his friend and repeated the
verse. Kolita also attained streamentry. The two men becane students
of the Buddha, bringing with themthe other students of Sanjaya. These
two converts becane the Buddha's chief disciples, and were known as
Sariputta, forenpst in wi sdom and Maha- Moggal | ana, forenmpst in psychic
power s.

This story illustrates the liberating power contained in the teaching
of interdependent arising. "Dhammas" are arising and ceasi ng dependent
upon causes; seeing this arising and cessation has the power to
transformone's life, here and now

The twel vefold formul a

I nterdependent arising is normally presented as consisting of 12

ni danas (ground, foundation, cause) linked in a causal chain which, in
its forward order, shows how suffering ari ses dependent on i gnorance,
and in reverse order shows how suffering ceases with the cessation of

i gnor ance.

This formula, which [ater becane known as the "wheel of beconing"
(bhavacakka), presents a nunmber of problens in interpretation for the
nodern reader. Its inportance is immediately evident as it explains the
ari sing and cessation of suffering, which is the fundanmental concern of
t he Buddha. The individual nidanas thenselves create difficulties, as
they make up a list of sone of the nost fundanmental terns in Buddhi st
phil osophy. In addition, however, the nature of the rel ationships

bet ween t he ni danas present a mmjor obstacle for nodern Buddhists in

t hei r understandi ng of interdependent arising.

According to a tradition that has its roots in the Pati sanbhi damagga

an early treatise which systematically sets out the way to awakenmnent,
t he causal chain consisting of twelve nidanas takes three lives to
conpl ete one cycle. Interdependent arising therefore explains the
process of rebirth and the end of rebirth. However, this explanation
rai ses as many questions as it solves. If interdependent arising refers
to a process which will come to conpletion in a future lifetinme, what
relevance is it to me now? And on what basis can | accept it as true
other than that of an act of faith divorced from experience?

An existential problem

In the contenporary world traditional religions and religious world
views are under attack from an advancing tide of secul ar and
materialist culture. Buddhists in both East and West are seeking
interpretations of traditional teachings which are directly relevant to
their lives, and rejecting those that appear to be of nerely

hi storical, philosophical or cosnological interest. In the Wst, many
Buddhi sts do not believe in rebirth and find the notion of Iiberation
froman endl ess cycle of life after life is not an ideal which inspires
them Western converts to Buddhismare generally attracted to Buddhi st
nmedi tation techniques for the benefits they provide in this life, not
for the hope that rebirth will cone to an end some time in the future.
Their interest in Buddhismis existential, not cosnological. The sane
trend i s observabl e anong the enmergi ng niddle class in nodernising
Buddhi st cul tures such as Thail and.



Bhi kkhu Buddhadasa was, until his recent death, one of the nost

i nfluential teachers of Theravada Buddhismin contenporary Thail and. He
was renowned as a neditation master, scholar and witer. At his forest
nmonastery in southern Thail and, Wat Suan Mkkhabal arama (or Suan Mokh),
nmore than 1,000 foreigners a year come to study and practice
Buddhi sm (8) Hi s denythol ogi si ng approach to Buddhi st teachings has a
particul ar appeal for Westerners seeking contact with the agel ess

wi sdom of Buddhism and for the Thai urban and intellectual niddle
class, who are at the cutting edge of Thailand' s transformation froma
tradi tional Buddhist to a nodern secular culture.

For Buddhadasa, interdependent arising is the essence of Buddhism and
it forms the subject nmatter of nmost of his witings and tal ks. Yet he
is unconpromsing in his attacks on the classical interpretation of

i nt erdependent arising extending over three lives. Hs centra

objection to this theory is sinple: interdependent arising that extends
over three lives cannot be practised.

If it is understood in this way what can be done?...How can there be a
practice to extinguish suffering when the whole thing is broken apart
with the cause in one life and the result in another? So now no benefit
is derived from Dependent Origination because it is incorrectly
under st ood and taught so that it straddles three life tines although
there is only one cycle of Dependent Oigination.(9)

Al so, to suggest that interdependent arising covers three lifetimes of
a person, in which defilenments in one life cause karmc results in the
next life, makes it into "a teaching of a self, soul, being or person
whi ch whirls about in the nael stromof existence...to teach that

pati ccasanmuppada covers three lives is to undo the Buddha's teaching
and teach that there is a self."(10)

Buddhadasa, while hinmself a scholar, was primarily a teacher of
Buddhi st practice. He opposed any theory that diverts people from

nmedi tation practice and believed that Buddhi st orthodoxy actively

di scourages Thais from seeking the freedom promi sed by the Buddha. It
does this by encouraging an eternalist view that pushes the attai nnent
of nibbana far into the future. Buddhi sts who shoul d be encouraged to
practise for awakennent in this life are instead encouraged to make
merit for their future lives. For Buddhadasa, the three life theory is
at the centre of this eternalist agenda.

The sane concern is echoed by other voices within the Theravada.
Nanavi ra Thera was an English bhi kkhu who ordained in Sri Lanka and
lived there until his death in 1965. He has influenced young Western
bhi kkhus with his radical and unconpromn sing attacks on Theravada

ort hodoxy, again with the three Iife theory at the centre of his
sights. His objection is essentially the same: interdependent arising
spread over three lives cannot be seen or realised now

It is a matter of one's fundanental attitude to one's own existence -
is there, or is there not, a present problemor, rather, anxiety that
can only be resolved in the present?(11)

Nanavira was strongly influenced by Existentialism and presented his
under st andi ng of interdependent arising in existentialist terms. He
di stingui shes the existentialist fromthe scientific nethod:

The scientist (or scholar) becomes "objective", puts hinself right out
of the picture...and concerns hinmself only with abstract facts; the
exi stentialist remains "subjective" (not in the derogatory sense of
being irresponsi ble), keeps himself in the picture, and describes



concrete things (that is, things in relation to hinself as he
experiences them. (12)

Hence the simlarity in | anguage between sone existentialist passages
and the N kayas. Both are concerned with the nature of the concrete or
specific existence of oneself in the world, rather than with an
abstract, objective entity entirely separate fromthe detached
observer. That is, Nanavira believes that the Buddha's teaching is
concerned with ny present existence; your present existence; and
anything that distracts us fromthis central fact is not true to the

t eachi ng.

It is significant that Sariputta and Maha-Mbggal | ana were both sceptics
before their conversion to Buddhism The difficulty that the twel vefold
formula creates for people today is partly a product of the scepticism
that is inherent in the scientific, secular, materialist culture that
dom nates the planet. Even in Buddhist countries there is a reluctance
to accept doctrines that appear to have no scientific basis or which
nmust be accepted sinply on faith. Teachers |ike Buddhadasa and Nanavira
have a wi de appeal because they insist on making a pragmatic

exam nati on of religious doctrines, no matter how hal |l owed by
tradition, in an attenpt to grasp the existential core of their

meani ng. Only doctrines which can be seen to correspond with the
realities of human experience can be expected to survive the anal ysis
of a rational, sceptical age. It is in this context that the question
arises: what is the essential meaning of interdependent arising?

This thesis is an exploration of the nmeaning and significance of

i nterdependent arising in early Buddhism | wll base ny exam nation of
i nterdependent arising on texts found in the N kayas, especially
Sanmyutta N kaya. The N kayas provide us with an account of the Buddha's
teaching which is as close to the source as we can hope to get.(13) In
addition, they present us with profound and subtle teachi ngs which go
to the essence of the Buddhist tradition, and do so in deceptively

si mpl e | anguage. \Wile the N kayas are part of the Theravada scri ptural
tradition they precede the classical Theravada by centuries, and
constitute a heritage common to all subsequent Buddhist traditions.

The subject of interdependent arising is so vast that | cannot hope to
consi der every aspect, but will confine nyself to sonme fundanental
guestions which are inplicit in the story of Sariputta and

Maha- Mbggal | ana:

u What is the view of reality which underlies the teaching of

i nt erdependent arising?; what is meant by the arising and cessation of
dhammas?

u What is the significance of interdependent arising to life as we
experience it?; how does an understandi ng of causati on change one's
life?

2. THE M DDLE WAY

The Buddha called his teaching the mddle way, and by the use of this
term asserted the uni queness of his doctrine. There are two suttas
whi ch together encapsulate the middle way. In the Buddha's first

di scourse, the Dhanmacakkappavattana-sutta, he says:

There are these two extrenes, Bhi kkhus, which should not be practised
by one who has gone out. Wiat two? The practice of sensual enjoynent in
relation to sense-objects, which is inferior, conmon, ordinary, ignoble
and not useful; and the practice of self-exhaustion, which is painful



and not useful.

After experiencing both these extrenes the Tathagata has fully awakened
to the mddl e way, which leads to tranquillity, higher know edge, ful
awakeni ng and ni bbana.

And what is the mddle way fully awakened to by the Tathagat a,
productive of vision and insight, which leads to tranquillity, higher
know edge, full awakeni ng and ni bbana? This very noble eightfold way,
that is: right view, right intention; right speech; right action; right
livelihood; right effort; right awareness; and right concentration. (14)

The nobl e eightfold way is the niddl e way of practice, or of one's way
of life. It refers to what one does to gain freedom and represents the
practical aspect of the Buddha's teaching. Most of the suttas are
concerned with expounding this noble eightfold way, which is the way
fromsuffering to the cessation of suffering; frombondage to freedom
The Buddha was a practical teacher who was primarily concerned wth
propagating the practice that results in the experience of freedom
This practical aspect of the teaching, however, is enbedded within a
doctrinal structure - the "right view' which is the first aspect of the
eightfold way. This ontol ogical nmddle way is expounded in the
Kaccayanagotta-sutta:

Vener abl e Kaccayanagotta said this to the Bl essed One:

""Right viewm', Bhante(1l5), is spoken of. In what respect is there
right view?"

"This world is normally reliant upon the duality of existence and
non- exi stence. To one who sees with perfect wi sdom Kaccayana, the
arising of the world as it is, there is no 'non-existence' regarding
the world. To one who sees with perfect wi sdomthe cessation of the
world as it is, there is no 'existence' regarding the world."(16)

The Buddha's assertion of the ontol ogical mddle way between the
extremes of exi stence and non-exi stence, absolute identity and
absol ute ot herness, was propounded in the context of the two najor
phi | osophi cal theories of his tine. These were:

u Exi stence (sat, astiva) in the Vedic tradition, which invol ved
a belief in a permanent substratumw thin the person (atman) and the
uni verse (brahman).

u Non- exi stence (asat, nastitva) proposed by the Materialists,
whi ch involved a belief in the indestructibility of matter, the

anni hilation of the personality after death and the denial of any nora
responsibility for human actions.' (17)

Exi stence inplies the existence of "things out there" that are

i ndependent of me; and the "I in here" who is independent of the
things out there. That is, "existence" refers to our conventional view
of existing entities, the belief that entities are independent,

sel f-contai ned, and endure without change over tine. "I" am one of

t hese i ndependently existing entities. My belief in this "I" is bound
up with notions of substance and attribute.(18) | see that | am
constantly changi ng: my body grows and ages, ny beliefs and opini ons
change and devel op, ny social circunstances alter over time, and so on
However, | assume an underlying, unchangi ng substance to whomt hese
changes occur. This substance remains the same, but its various
attributes - physical, ideological, social, etc. - change. Sinilarly, I
project the same substance on to the world beyond the boundaries of
nmysel f. The world is constantly changing, but | assume an entity



| abel  ed "worl d" which is undergoing the changes, and which therefore
remai ns the same beneath the surface changes of its attributes. This
outl ook is programed into our |anguage. For exanple, when discussing
the weather | may say "It is raining"; | assume a substance called
"weat her" which has a number of changing attributes: sonetines

raini ng, sonmetimes shining, sonmetimes hot, sonetines cold.

Identity assumes otherness. As an independently existing entity I
possess a cl ear border beyond which | amnot. The world is that which
is not I, that which is separate fromme. As such, it constitutes at

| east a potential threat against which | nust defend nyself, and a
field of activity where | can expand nyself and nmy own interests
against the interests of others. The world is necessarily a

battl efield.

Non-exi stence is a corollary of existence. Conceiving self, | conceive
other; conceiving that entities exist, it is clear that non-existence
too is possible. Entities end; their substance is no nore, they cease
and are anni hilated. The nmost conmon formthis belief takes is the
belief that "I" as an independently existing entity will cease to exist
after death.

The Buddha rejected these two views as extrenes that go beyond the
enpirically avail able evidence of arising and cessation. He saw that
all entities are constantly comng into being, changing and

di sappearing, and no view of existence that ignores either the arising
or the cessation of entities can be regarded as enconpassing their
reality. Further, there is no separate, solid ground upon which this
ari sing and cessation occur. There are no exceptions to this process,
no substance to which this process occurs. The process of universal
arising and cessation is the niddl e way between exi stence and
non- exi st ence.

The Buddha devel oped a technical vocabulary to express his vision of
the mddle way. Three central terns we need to becone famliar with
are: idappaccayata; paticcasanuppada; and paticcasamuppanna dhama.

| dapaccayat a

The general principle of interdependent arising is expressed in the
conmpound term i dappaccayata. Paccaya is derived fromthe verb pacceti
(pati + i; cone back to, fig. fall back on, find one's hold in).
Literally meaning "support", its applied neaning is "reason, cause,
ground, condition". The other parts of the conpound are: ida (this);
and the abstract suffix -ta. |dappaccayata refers to the fact that any
gi ven experience or phenonenon (ida - this) is supported (paccaya) by
somet hing other than itself. That is, any given phenonmenon is
contingent, comng into existence through phenonena other than itself,
and goi ng out of existence through phenonena other than itself. The
whol e conpound can be translated as "the conditionality-of-this".

The general formula which expresses this structural principle is:

I masmi msati idamhoti; imass 'uppada idam uppajjati.
I masmi m asati idamna hoti; imassa nirodha idamnirujjhati.(19)

VWen this is, that is; because this arises, that arises.
VWhen this is not, that is not; because this ceases, that ceases.

The first part of the verse uses the locative absolute (imsm msati),
whi ch does not convey causality, but structural or |ogical
coi nci dence. "When this is, that is" does not say this causes that; it



says this invariably acconpanies that. To say that when there is x
there is y and when there is no x thereis noy is to assert both x and
y are contingent. Their "reality" or "substance" depends on that of
entities other than thenselves, entities whose reality or substance in
turn depends on entities other than thensel ves. Contingency asserts the
reality of things to be their |ack of independent or separate reality;
their substance to be their |ack of independent or separate substance.

The second part of the verse is unanbi guously causal; because of the
arising of this (imss 'uppada), that arises (idamuppajjati). To say
because x arises, y arises, and because x ceases y ceases, isS to assert
causality, which inplies change over tine. However, the causation of
entities is not being asserted, because the notion of independent and
separate entities has already been deni ed. Causation occurs, but no
entities are caused.

| dappaccayat a expresses the nature of a phenormenon in terns of its

rel ati onship with other phenonena. It does not deal with the essence of
a phenonenon, but with its novenent, its activity; or rather, it sees

t he essence of any given thing to be its behaviour. |dappaccayata
describes a dynamic nodel of reality, a nodel of things as processes.
The pattern of this process, the behaviour of phenonena, is expressed
in our next term

Pat i ccasanuppada

Pati ccasamuppada i s a conpound term made up of paticca and sanuppada.
Paticca is the gerund of the verb pacceti (come back to, fig. fal
back on, find one's hold in), and neans "grounded on" or "on account
of ". Sanmuppada is a conmpound word fromthe prefix sam (together) and
the verb uppajjati (arise). Samuppada therefore means "arising
together", or "co-arising". Paticcasanmuppada has been translated in a
nunber of ways, anong them "dependent arising", "dependent co-arising"
"dependent origination", "conditioned genesis", and "conditioned

co- producti on”.

A glance at the transl ati ons shows basic agreenent except for the use
of the prefix sam |s paticcasanuppada dependent arising or dependent
co-arising? Does it refer to production or co-production? Buddhaghosa,
the great fifth century comrentator, casts light on this question in a
pl ayful linguistic analysis found early in the Pannabhum ni ddesa
(Exposition of the ground of wi sdom) of his Visuddhi magga.

This totality of dhanmas [ dhammasamuha] resulting fromconditionality

[ paccayata] which is paticcasamuppada is a termwhich is regarded in
two ways. Befalling [patiyamana] it |eads to welfare and happi ness, and
therefore the wise regard it as worthy to fall back on [paccetun]; so
it is paticca. And arising, it arises rightly [samm] and toget her

[ saha], not one after another and not causelessly; so it is sanuppada
Thus it is paticca and sanuppada, so it is paticcasanuppada.

Further, it arises together [saha uppajjati], so it is co-arising
[ samuppada]; it is dependent upon [paticca] a conbination of
conditions, not rejecting any. Therefore paticca and samuppada is
pati ccasanuppada. .

This totality of causes...is called paticca, taking it as "united with
its opposite" [patimukhamito gato] by the mutuality of its combined
factors, in that none are mssing and they acconplish a conmon result.
It is called samuppada in that it gives rise to dhammas together, such
that each gives rise to the other and they are inseparable in their
behavi our. Therefore paticca and sanuppada i s pati ccasanmuppada. (20)



Buddhaghosa i s enphasising that, in practice, cause and effect manifest
as a totality of causes leading to a totality of results, not as a
single cause leading to a single result. That is, causation over tine
refers to totalities, not individual entities. That which is paticca
(dependent) is a conbination of factors; that which is sanmuppada
(co-arising) is a conbination of results. Fromthis we can see that sam
applies to both parts of the conpound, and expresses the

i nt erdependency of causes and causes, effects and effects, and causes
and effects; therefore paticcasamuppada is translated here as
"interdependent arising"

Pat i ccasanuppanna dhamma

Dhanmas arise and cease; because they arise and cease due to
conditions, they are interdependently arisen dhanmas

(pati ccasanuppanna dhamma), or, nore sinply, the interdependently
arisen.

The Buddha's teaching is a "doctrine of analysis" (vibhajjavada). H s
anal ysis exam nes the given world of sense experience, and in so doing
sees that entities which appear solid and | asting break up into a
series of shifting experiences. They resolve into "dhammas" (Skt.,
dharmas). A K Warder defined the meaning of "dhamma" in this way:

The basic or nore original meani ng of dhanma appears to have been
"nature", what truly exists, true reality, what actually is in the
uni verse. An enuneration of dhammas (plural) will then be a list of
what there is in the universe, the entities of which it is conposed,
its real elenments as opposed to | ess real conbinations of them or
superficial appearances. In this book we use "principles" for dharma
in the sense of these entities, understanding "natural principles",
many of them "natural elements"” as irreducible principles out of which
t he universe and all experience is constructed. (21)

For Warder, dhammas are "real elenents", the basic building bl ocks of
t he uni verse. However, to understand the neani ng of dhanmas we nust
renenber that the Buddha was prinmarily a yogin, not a scientist.
Buddhi st phil osophy arises out of the foundation of Buddhist yogic
experi ence, and can be regarded essentially as an analysis of the self
and the world fromthe viewpoint of one who has awakened. It is an
anal ysis of human experience based on yoga, not science.

As such it is very different fromour science-based psychol ogy. Science
studi es the objective world and assunes a radical division between the
subj ective and objective aspects of experience, investing "reality"
into the objective.(22) |In our science-based culture, to call a given
view "subjective" is to regard it as at best suspect, very probably

fal se. When we say we are being "objective", we are saying our view
shoul d be taken seriously; it is probably true. Subjective and

obj ective in everyday discourse are al nost synonynous with fal se and
true.

The Buddha recogni sed the distinction between subjective (ajjhatta) and
ohjective (bahira), but did not equate subjective with false and
objective with true. The inner world of (subjective) experience and the
outer world of (objective) facts are equally real, insofar as both of
them are sinply manifestations of experience.

The Buddha's view of the world is revealed in the Sabba-sutta:

I will teach you everything [sabbani....
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And what, Bhikkhus, is everything? The eye and forns; ear and sounds;
nose and scents; tongue and tastes; body and tangible things; mnd and
phenonena.

Whoever woul d say, "Rejecting this everything, | declare another
everything", the basis for that would be nmere words, and if asked he
could not sustain it. Furthernmore, he would becone distressed.

Why is that? Because it is beyond experience (avisaya).(23)

"Everything" is the totality of our experience. That which is beyond
experience is, by definition, unknowabl e. Anything said about what is
unknowabl e can be based only on specul ation and logic - "mere words".
The field of the known is the field of the six senses (which includes
the nental sense of everything thought, felt, seen, heard, snelt,
tasted and touched in the mnd, inagination and menory).(24) The range
of the six senses is the known universe, and therefore it is, for us,
the universe.

In other words, the world is not an independently existing entity out
there which, within our limts, we perceive and relate to; the world is
our experience of the world. This does not nmean that the world is
nmerely subjective, for sense perception depends upon an object of
sense. Nor is the world nmerely objective, for objects out there are
beyond our experience and know edge except for our perception of them

That is, dhanma does not refer to "things" which are out there or in
here, to substances which possess attributes, but to our experience of
t hi ngs. (25) A dhanma is a thing-as-experienced, or the

experi ence-of -a-thing. Note that the experience-of-a-thing has two
essential aspects: the experience and the thing experienced. Renove

ei ther and the dhama does not manifest. This subtle shift in
perception is vital for understanding the Buddha's teaching. His
concern is with the nature of human experience, not with a scientific,
obj ective description of the world. His concern is pragmatic - the
cessation of suffering - not scientific - the devel opnent of a new

t heory.

Hence t he Buddha's response to a question posed by a deva (god), who
asked:

"Bhante, is it possible for us, by nmeans of novement, to know, see, and
arrive at the end of the world, where one is not born, does not age or
die, does not fall [from one existence] and rise [into another]?"

"I declare, Friend, | would not, by neans of novenent, know, see, or
arrive at that end of the world where one is not born, does not age or
die, does not fall [from one existence] and rise [into another].

Moreover, | declare that within this very fathomlong body, endowed
with perception and mind, is the world, the arising of the world, the
cessation of the world, and the practice leading to the cessation of
the worl d. " (26)

Here a question which assunmes the existence of an objectively existing
and material "end of the world" receives an answer which turns the
perception of the questioner around to the nature of his own
experience, and the practice which illum nates that experience.

When examined with yogic insight, the self and the world resolve into a
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series of experiences. These experiences are not random and chaoti c,
but mani fest according to patterns of perceived cause and effect. That
is, experiences arise because of causes and cease because of causes.
Experi ences arise and cease interdependently - all dhammas are

i nt erdependent (paticcasamupanna dhamm).

I ndeed, they are dhammas because they arise and pass away

i nterdependently. A fundanmental characteristic of "things out there" in
our conventional sense of "things" is that they are regardl ess of our
experience of them A scientist has no experience of an atom but he
knows it is there. | have no experience of Ml bourne, but I knowit is
there. The validity or existence of a "thing" is not affected by

whet her or not | have any direct experience of it. The Buddha gives the
exanpl e of a blind man who denies the existence of the sun and noon
because he cannot see them He is wong, because they do objectively
exi st. (27)

A dhamma, in contrast, refers to ny experience-of-a-thing; it arises
and passes away i nterdependently, because it is dependent on

experi ence. Experience, in turn, is dependent on a functional sense
organ (e.g., an eye), a corresponding sense object (forn) and the
appropriate sense consciousness (eye consciousness), all com ng

toget her as contact. The absence of any one of these factors neans the
dhama (my experience of seeing "this") does not arise; the dhamm is
dependent on the conjunction of these factors.

The thing-in-itself, or the thing out there, however, is not dependent
on ny seeing it. It is its in-dependence which nakes it a thing; it is
its inter-dependence, enbracing both subjective and objective, which
makes it a dhamma. Hence, the nmpbst appropriate translation for "dhanm"
in the context of paticcasamuppada is not el enent or principle, but
"phenormenon”. This translation points out that all we know is what is
present to consciousness; there is no "thing-in-itself" beyond the
range of consciousness. (28)

Anatta

Central to the Buddha's teaching is the concept that all dhamas are
anatta, not-self. This is the subject of his second discourse, the
Anat t al akkhana- sutt a:

"What do you think, bhikkhus, is the body pernmanent or inpermanent?"
"I nper manent (ani cca), Bhante"

"I's that which is inmpermanent happy (sukha) or painful (dukkha)?"

"Pai nful, Bhante."

"Is it appropriate to regard that which is inmpermanent, painful and
subject to change: "This is mne; | amthis; this is myself (atta)'?"

"Certainly not, Bhante."

"I's sensation ... perception ... creations ... consci ousness pernmanent
or inpermanent? ... Is it appropriate to regard that which is
i mper manent, pai nful and subject to change: "This is mne; | amthis;

this is nmyself (atta)'?"

"Certainly not, Bhante"(29)
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Belief in attan (Skt.: atman) is characteristic of the thought of the
Upani sads, but the Buddha, while also rejecting the Upanisadic
teaching, was pointing to sonething nore fundamental than an opposing
religious doctrine. He was referring to a universal human view that "I"
exi st separately fromthe rest of the universe. My world is divided
irrevocably into two aspects: me in here and everyone el se out there.
This conviction in ny separate existence as "I" is characterised by a
sense of permanence, in that even though I acknow edge that | was born
and will die, yet | remain convinced that the | that was born so many
years ago is the sane | reading these words, who in turn will be the
same | who eventually dies. The teaching of anatta is based on the
experience of the yogi who investigates his mnd-body process and fails
to find any aspect of his experience which actually corresponds to this
"I"; he fails to find anyone to whom experience is occurring, who owns
t he experiencing m nd-body. That is, he fails to find any aspect of his
experi ence which is independent of every other aspect.

The absence of a separate, independently existing self is the corollary
of the absence of a separate, independently existing world. Separate
things and a separate self are two sides of the sane coin. Wien we see
"things", we assunme the self that sees things; when we construct
"things", we assune the self that constructs things. Interdependent

ari sing, however, presupposes no separate self, and therefore no
separate things. O, alternatively, interdependent arising assunes no
separate things, and therefore no separate self.

To sumari se, interdependent arising, the mddl e way between the
extremes of exi stence and non-exi stence, involves three aspects:

u | dappaccayata (the conditionality-of-this): the genera
principle that any given phenomenon is contingent. It is dependent
upon sonet hing el se and ari ses and ceases dependently upon that
somet hing el se. That is, things depend on each other for their

exi st ence.

u Pat i ccasamuppada (i nterdependent arising): the pattern of
arising and cessation. Wat is central here is the behavi our of
phenonena rather than their identity; the relationship between
phenonena rather than the phenonena thensel ves. Together, the
conditionality-of-this and interdependent arising conprise the
structural principle of ourselves and the world as we experience them
the natural order, the fixed state of nature.

u Pat i ccasanmuppanna- dhamma (the interdependently arisen): what

ari ses and ceases. Al phenonena are contingent; all phenonena are
dependent upon ot her phenonena. As the Buddha is primarily concerned
with suffering and the cessation of suffering, the phenomena associ at ed
with "the mddle way which leads to tranquillity, higher know edge,

full awakeni ng and ni bbana" receive a detailed analysis. W will begin
this analysis in the next chapter.

3. THE ARI SI NG OF THE PSYCHO PHYSI CAL PERSON
What, Bhi kkhus, is paticcasanuppada?

Dependi ng on ignorance (avijja), creations (sankhara);
Dependi ng on creations, consciousness (vinnana);
Dependi ng on consci ousness, nind-body (nanma-rupa);
Dependi ng on m nd-body, six sense-spheres (sal ayatana);
Dependi ng on six sense-spheres, contact (phassa);
Dependi ng on contact, sensation (vedana);

Dependi ng on sensation, craving (tanha);
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Dependi ng on craving, clinging (upadana);

Dependi ng on clinging, becom ng (bhava);

Dependi ng on beconming, birth (jati);

Dependi ng on birth, ageing and death, sorrow, |anmentation, pain, grief
and despair.

Thus this entire nass of suffering (dukkha) arises.

Thi s, Bhi kkhus, is called arising.(30)

The npbst comon exposition of paticcasanuppada is contained in the

twel vefold fornula. In forward order (anuloma), it begins with the
arising of ignorance and ends with the arising of suffering; in reverse
order (patiloma), it begins with the cessation of ignorance and ends in
the cessation of suffering. The twelvefold formula in reverse order

will be exam ned in the next chapter.

The twel vefold formula is essentially an expansion and application of
the general formula ("Wien this is, that is ... "), which it often
acconpanies in the suttas.(31) Each factor of the formula is a nidana,
a word which cones fromda, dyati to bind, and the prefix ni, denoting
downward direction. Literally "tying down to", nidana means "ground,
foundati on, cause". The twel vefold fornula shows how suffering arises
dependent upon the arising of ignorance, and ceases dependent upon the
cessation of ignorance. This concern with suffering shows the practica
intent of the forrmula. Its purpose is soteriological, and its subject
matter is the nature of hunman experience. Suffering is not considered
as an abstract category but as an inherent aspect of life, so any

expl anation of the arising of suffering is intimately bound up with an
account of the human situation

| gnor ance

And what, Bhi kkhus, is ignorance [avijja]? That which is absence of
i nsight [annanaJ into dukkha, the arising of dukkha, the cessation of
dukkha, and the way |eading to the cessation of dukkha.(32)

I gnorance is sinply ignorance of the four noble truths. The first noble
truth asserts the truth of dukkha. Usually translated as "suffering" or
"pain", dukkha is a technical termwhich points to the fact that no
experience is perfect; all experience is inperfect, and therefore
unsati sfactory. Dukkha ranges fromthe extrenely gross to the extrenely
subtle. Extreme physical pain is dukkha; the know edge |urking at the
back of the mind during the nost blissful experience that this too wll
end i s dukkha. Dukkha can therefore be nbst accurately translated as
"unsati sfactoriness”, but here | will follow the usual convention and
use "suffering".

Suffering arises and ceases. The fact of arising and cessation, of

i nper manence, is central to the Buddha's understanding. Suffering has a
begi nni ng, and because of that it also has an end. Wile the Buddha's
preoccupation with suffering has caused sone scholars to regard
Buddhi sm as pessim stic, this assessment ignores the fact that the
necessary corollary to the arising of suffering is its cessation

During a di scussion on inpermanence the Buddha picked up "a pinch of
cow dung" and sai d:

There is not even this much of oneself [atta-bhava] which is permanent,
fixed, eternal, inmune to change, that will remain forever just as it
is.

I f, Bhikkhu, there was even this nmuch of oneself which is perrnanent,
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fixed, eternal, inmune to change, this living of the holy Iife for the
conpl ete destruction of suffering would not be known. But because there
is not even this rmuch of oneself which is pernmanent, fixed, eternal

i mmune to change, the living of the holy life for the conplete
destruction of suffering is known. (33)

The fact that suffering is not "imrune to change" neans that it is
possible to bring it to an end. Suffering, noreover, arises and ceases
i nterdependently; (34) the devel opnment of certain conditions will cause
it to cease. The devel opnent of such conditions conprises the noble
eightfold way, the way | eading to the cessation of suffering.

| gnorance arises and ceases within a specific context:

"'lgnorance' is spoken of, Bhante. Wat is ignorance, and in what
respect is one in ignorance?"

"Here, Bhi kkhu, an untrained ordinary person does not know, in
accordance with truth, the arising of the body. He does not know, as
it is, the cessation of the body. He does not know, as it is, the
arising and cessation of the body.

"An untrained ordi nary person does not know, as it is, the arising of
sensation...recognition...creations...the arising and cessation of
consci ousness. This, Bhikkhu, is called ignorance, and in this respect
one is ignorant."

"' Know edge' is spoken of, Bhante. Wiat is know edge, and in what
respect does one attain know edge?"

"Here, Bhikkhu, a trained noble disciple knows, as it is, the arising
of the body. He knows, as it is, the cessation of the body. He knows,
as it is, the arising and cessation of the body.

"A trained noble disciple knows, as it is, the arising of sensation..
recognition...creations...the arising and cessation of consci ousness.

"This, Bhikkhu, is called know edge, and in this respect one attains
know edge" ( 35)

I gnorance is ignorance of the nature of human experience. The know edge
of the arising and cessation of suffering occurs within the

psycho- physi cal person. This echoes the Buddha's decl aration that
"everything" consists of the field of the six senses (the

psycho- physi cal person and its objects of sense perception), and that
the arising and cessation of the world is to be found within "this very
fathom | ong body, endowed with recognition and ni nd"

The psycho- physi cal person consists of five khandhas (factors,
aggregates, or subsystens), which together make up the living being.
These are: body (rupa); sensation (vedana); recognition (sanna);
creations (sankhara); and consciousness (vinnana). The twel vefold
formul a speaks of m nd-body (nama-rupa) and consci ousness (Vi nnana),
and these together make up the five khandhas, the |iving being.

VWhile the twelvefold forrmula begins with ignorance, this does not nean
that ignorance is a First Cause, as God is for theists or prakrti and
purusa are for Sankhya. Ignorance is nerely "a convenient starting
point to explain a series of inter-connected phenonena". (36)

The concept of a "beginning" illustrates a distinction between
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conventional, linear causation and interdependent arising. Linear
causation assumes a one-way flow of influence fromthe cause Ato the
effect B:

A>> B> C> D..(37)

Such a nodel assumes a first point from which causation begins: a
causel ess cause. Since, however, every cause that we actually
experience arises as an effect froma previous cause, we have no actua
experience of the original causel ess cause. It remains "nere words". As
t he causel ess cause renmai ns beyond experience, it is dismssed by the
Buddha.

Unt hi nkabl e (anamata) is the beginning of this continual noving al ong
(samsara). Atinme prior to the continual noving and running al ong of
bei ngs bound by craving and hindered by ignorance is unknown (na
pannayati). (38)

Further, ignorance is itself interdependently arisen

The begi nning of ignorance is not seen [na pannayati], Bhi kkhus, such
that one could say: "Previously there was no ignorance, and then

i gnorance arose". Further, it is seen that ignorance is dependent on
somet hi ng [idapaccaya]. lgnorance, | declare, is with support [ahara],
not | acking support. And what is the support of ignorance? The five

hi ndrances is the answer. (39)

The five hindrances (panca nivarana) are the hindrances to the

attai nment of concentration. They are: sense desire; ill-will; nental
stiffness and dull ness; restlessness and worry; and sceptical doubt.
Far from being a causel ess cause or origin of the cosnpbs, ignorance is
an existential beginning. It is the not-know ng of the confused, dul

m nd of the "untrained ordinary person”, one who is untrained in

nmedi tati on (bhavana). As such, it is the necessary starting point for
one who wi shes to travel the noble eightfold way to the cessation of
suf fering.

Creations

Sankharas ari se dependent on ignorance. The meani ng of sankhara renains
one of the nost difficult problems in Buddhism which is reflected in

t he nunber of different translations suggested for the word. Rune
Johansson lists some of them activity, habitual tendency, effort,
aspiration, accumul ati on, construction, kanma-formation, kammc

resi due, condition, propensity, factor, thing, component thing, created
thi ng, conplex, constituent part, elenment of existence, trouble(40). To
this list we can add di spositions(41), concoctions(42), and plastic
forces(43).

In the N kayas, sankharas include possessions, both ani mate and

i nani mate: towns, cattle, clothing, jewels, etc. The earth, rivers and
ocean are sankharas. The contents of mind during the practice of
samadhi are sankharas, as are false views. Human activities are
sankharas: breathing, initial and sustained thought, recognition and
sensation. Further, sankharas are invariably nmentioned in the plural -
there al ways appears to be a nunber of them (44)

Sankhara is a noun derived fromthe verb karoti (to build, make,
produce, act, perform do) and the prefix sam (with, together).
Sankharoti therefore nmeans "to put together; to construct”. Fromthis
we can see the common aspect of all the things |listed as sankharas;
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they are all put together, constructed, conpounded, created - they are
sankhata (the past participle of sankharoti). Further, they in turn put
t oget her, construct, conpound and create.

During the di scussion on inpernmanence referred to above, the Buddha
went on to describe his life as King Mahasudassana in a previous
exi stence, and the power and wealth he enjoyed. Al Mhasudassana's
possessi ons were descri bed as sankharas. The Buddha concl uded:

In this way, Bhikkhus, all of these sankharas of the past have

vani shed, have changed. So inpermanent are sankharas, so unfixed and
unconsol ing, that one is sure to be disenchanted with all sankharas,
sure to have one's passion fade, sure to be |iberated. (45)

Because these possessions are seen to be inpernmanent and unfixed, they
are seen to be unconsoling, ultimately futile. Hence, disenchantnent
(ni bbida) arises, passion fades and liberation is won. The reason why
they are inmpermanent is that they are sankhata - put together
constructed, conposite. They are made up of parts, so they mnust
ultimately break up, fall apart. Further, they are sankhara - they put
toget her, construct. The owner of all these possessions was King
Mahasudassana, and it was these royal possessions which made himinto
Ki ng Mahasudassana. Mahasudassana's sense of hinmself, his self-nature
(attabhava) or sense of identity, conmes fromhis position as king,
which in turn is produced by his i mense wealth of goods, slaves and
sol di ers.

Hence the Buddha's definition of sankhara:
And why, Bhi kkhus, do you say "sankharas"? "They create the created"
[ abhi sankharonti sankhatam, therefore they are called "creations"

[ sankhara] . And what is the created that they create?

They create created forminto its present state [rupam rupattaya

sankhat am abhi sankharonti]; ... created sensation into its present
state; ... created recognition into its present state; ... created
creations into its present state; ... they create created

consciousness into its present state. Therefore they are called
"creations" [sankhara]. (46)

Buddhadasa gi ves three neani ngs for sankhara:

The single word "sankhara" can nean "conditioner", the cause that
conditions; it can nean "condition", the result of the action of
conditioning; and it can mean "conditioning", the activity or process
of conditioning. W use the same word for the subject of the
conditioning, "the concocter", as well as the object, "the concoction"
W even use it for the activity, "the concocting", itself. (47)

Nanavira transl ates sankhara as "deternination", as it deternines other
thi ngs. He argues that sankhara, "in all contexts, means 'sonething
t hat somet hi ng el se depends upon'". (48)

The Buddha is attenpting to provoke the insight that "I" am not an

i ndependently existing self (attan). This insight manifests when | see
that nmy sense of self depends upon supports that are inmpermanent. If
what | depend upon is inmpernmanent, then | rnust be inpermanent.
Mahasudassana realised his identity depended on his possessions. Wth
the cessation of these possessions, the thought "I am King
Mahasudassana" ceased. (49) The possessions, therefore, are sankharas,
because they create, condition, concoct, or determ ne sonething other
t han thensel ves.
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Sankharas are interdependently arisen phenonena (paticcasanuppanna
dhamma). |If we regard them as neani ng sone kind of "thing", then the
word covers so many meanings that it beconmes meani ngl ess. However,
sankhara does not refer to a thing, but the fact that the thing - any
thing - is constructed, put together, made, and in turn constructs,
puts together, makes. Sankhara refers to constructive processes rather
than things; the rel ationshi ps between things rather than the things

t hensel ves.

Experience is endlessly changing: things turn into other things, which
nmeans things create other things. Like dhammas, which refer to our
relationship with things (our experience of things), sankhara refers to
the rel ati onshi ps between things, the fact that things create other

t hi ngs, and these other things (the created - sankhata) are therefore
dependent on them (the creating - sankhara). Here | follow Johansson in
enphasi sing the creative aspect of sankhara, and translate it as
"creations".

Consci ousness

Sankharas create consciousness; that is, consciousness is dependent on
somet hing other than itself for its existence.

Why, Bhi kkhus, does one say "consciousness" [vinnana]? One cogni ses
[vijanati], therefore one says consci ousness [vinnana].

What does one cogni se? One cogni ses sour, bitter, pungent, and sweet.
One cogni ses al kali ne and non-al kaline, salty and non-salty. One
cognises [vijanati], therefore one says "consci ousness" [vinnana] (50).
Consci ousness is defined by its action: consciousness is that which
cogni ses or knows an object. Here, tongue or taste consciousness is
used as an exanple of the cognising function of all forms of

consci ousness. (Definition by exanple is common in the N kayas.)

Anot her definition focuses on the objects that are cogni sed:

And what, Bhi kkhus, is consciousness? There are these six
classifications of consciousness: eye consci ousness, ear CONnsci ousness,
nose consci ousness, tongue consci ousness, body consci ousness and m nd
consci ousness. This, Bhikkhus, is called "consciousness"(51)

Note that there is no consciousness w thout an object (arammna); there
is no such thing as pure consciousness. Consci ousness is always

consci ousness of sonething, consciousness arises dependent upon

somet hing else. In turn, the object of consciousness arises dependent
upon consci ousness, for w thout consciousness the object could not be
di scerned. Consciousness is therefore both creating (sankhara) and
created (sankhata); the object of consciousness is also both creating
and created. Both that which creates and that which is created is an

i nt erdependently arisen phenonenon (paticcasanuppanna dhamma).

Consci ousness is the presence of the phenonenon, the object of

consci ousness. Hence its nutually dependent relationship with nental
and physi cal phenonena (nama-rupa), which constitute what is
present.(52) The phenonmenon and its presence together conpose the
experi ence. Consciousness, having arisen dependent upon creations, in
turn gives rise to mnd-body. However, the relationship is not |inear
or one-way. |f consciousness depends on its object, and the discernment
of the object depends on consciousness, then we would anticipate a

rel ati onship of nmutual dependence between consci ousness and mni nd- body,
rather than just: "depending on creations, consciousness; depending on
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consci ousness, m nd-body." This, indeed, is what we find, as Sariputta
explains to Maha-Kotthita:

Just as, Friend, two sheaves of reeds would stand | eani ng agai nst each
other, in the same way consciousness is conditioned by m nd-body,
m nd- body is conditioned by consci ousness. ..

If, Friend, one should pull one of these sheaves of reeds toward
onesel f, the other would fall; and if one should pull the other
towards oneself, the first would fall. In the same way, the cessation
of consci ousness conmes fromthe cessation of mnd-body; the cessation
of m nd-body cones fromthe cessation of consci ousness. (53)

Consci ousness plays an integral part in the arising of suffering:
And what, Bhikkhus, is the arising of suffering?

Dependent upon eye and forms, eye-consciousness arises. The conbination
of the three is contact. Sensation is conditioned by contact; craving
is conditioned by sensation. This, Bhikkhus, is the arising of
suffering. (54)

The sane process occurs for the other senses. No matter what form
consci ousness takes, it gives rise to sensation and craving, and
therefore suffering. Consciousness is part of a process of growh and
devel opnent which creates further beconing

What one intends, determ nes and has dormant in one's mnd is an object
[arammana] for the maintenance of consciousness. Wen there is an
object, there is a support [patittha] for consciousness. \Wen this
support for consciousness grows, further becomng is produced in the
future. When further becoming is produced in the future, there arise

t oget her [sanbhavanti] agei ng and death, sorrow, |anmentation, pain,
grief and despair. Such is the arising of this entire mass of
suffering. (55)

Consci ousness is intimately bound up with becom ng and suffering
because of the ingrained tendency to identify with it. For untrained
ordi nary peopl e, consciousness is not just the presence or cognition of
t he phenonenon, but the one who cogni ses. When consci ousness ari ses
dependent on ignorance, consciousness is always regarded as self
(attan). Fromthis cones the intimate relationship between ignorance,

i ntention, consciousness and suffering.

If one who is ignorant, Bhikkhus, creates a neritorious creation

[ punnam sankhar am abhi sankharoti], consciousness is attached to nerit.
If one creates an unneritorious creation, consciousness is attached to
denerit. |If one creates a notionless creation, consciousness is
attached to notionl essness.

When, Bhi kkhus, a bhi kkhu's ignorance i s abandoned and under st andi ng
devel oped, he, because of the fading of ignorance and the arising of
under st andi ng, does not create a neritorious creation; he does not
create a deneritorious creation; he does not create a notionless
creation.

Not creating [anabhi sankharonto], not planning [anabhi sancetayanto], he
clings to nothing in the world. Not clinging, he is not disturbed; not
di sturbed, he is conpletely freed [parinibbayati] within hinmself. He
knows: birth is exhausted; the holy life is fulfilled; duty is done;
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there is no nore of this.(56)

The arising of consciousness in the forward order of the twelvefold
formula is the arising of consciousness in the untrained ordinary
person, for whom"This is present” means "This is present to ne"; it is
the arising of consciousness in one who assunes that "I am conscious of
this"(57). It is, for all practical purposes, sinmply inpossible for the
ordi nary, untrained person to break the power of this identification

It may be, Bhi kkhus, that an untrained ordinary person would be wearied
of this body consisting of the four great elenents, detach hinself from
it, and wish to be liberated fromit. Wiy is that? The growt h and

decay, the taking up and putting down of this body consisting of the
four great elenents is seen...

But the untrained ordinary person is not able to be wearied of this
which is called "inner space" [citta], "inner sense" [nanas] or

"consci ousness" [vinnana] (58), is not able to be detached and |i berated
fromit. Why? For a long time, Bhikkhus, the untrained ordinary person
has hung on to, has been attached to, and has grasped it as: "This is
mne; | amthis; this is myself"....

Just as a nonkey going through a forest or along a nmountain side takes
hol d of a branch, releases it, and grasps another, just so this which
is called "inner space", "inner sense" or "consciousness" arises as one
thi ng and ceases as another, both by day and by night.(59)

The arising of the view, "This is mne; | amthis; this is nyself', is
the arising of m nd-body dependent on ignorance. Wen | am possessed of
a sense of an independently existing self | interpret all ny experience
as "This is ny experience"; "This is happening to ne". The supposed

i ndependently existing self is a product of confusion: it does not
actually exist. In Chapter 2 we saw the statenent "It is raining"
expresses the assunption that there is some "thing" which rains. If |

searched for the "it" out there which is raining, I wuld fail to find
it. There is just the process of raining. Simlarly, although |I say "I"
and "m ne", when | investigate ny own mnd-body process | fail to find

the entity which is doing the existing or owning; there is just the
m nd- body process.

Despite this fact | construct nyself by devel oping a sense of being a
separate identity. The sense of identity includes both the bundl e of
ment al and enotional processes we call ego and a sense of
identification with the ego - the notion that "I ammy ego". As an

i ndependent entity | am necessarily concerned with nmy life, ny career
my security, ny relationships. This process of construction and
creation is sankhara, and it in turn confirnms and devel ops ny sense of
identity, of ownership of experience: "Depending on ignorance,
creations; depending on creations, consciousness". As consciousnhess is
owned, so too are the objects of consciousness, mental and physica
phenonena, or m nd-body: "Depending on consci ousness, nind-body".

Si x sense-spheres and cont act

And what, Bhi kkhus, are the six sense-spheres [sal ayatana]? The eye
sense-sphere, the ear sense-sphere, the nose sense-sphere, the tongue
sense-sphere, the body sense-sphere, and the m nd sense-sphere. This,
Bhi kkhus, is called the six sense-spheres. (60)

The six sense-spheres (sal -ayatana) arise dependent on nind-body.
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Ayatana is derived froma + yam to stretch or spread out. It

i ndi cates the extent, reach or sphere of the senses. The six
sense-spheres are the six functioning sense organs (eye, ear, nose,
tongue, body and mind) and their appropriate objects (forns, sounds,
scents, tastes, tangible things and nental phenonena). They arise

i nterdependently. A functioning sense organ, that is, a sense organ
capabl e of responding to sense-stinuli(61), requires an object of
sense, a source of stinulus. An object of sense is not present w thout
a functioning sense organ. Experience arises fromthe relationship

bet ween sense organ and sense object(62). The convergence of
functioning sense organ, its appropriate sense object and its presence
to consciousness is contact or stimulus (phassa). Hence, the six
sense-spheres give rise to contact.

And what, Bhikkhus, is contact [phassa]? There are these six
classifications of contact: eye contact, ear contact; nose contact;
tongue contact; body contact; and mnd contact. This, Bhikkhus, is
called "contact"(63).

Contact is the comruni cati on between the psycho-physical person and the
i nner and outer world. As such, it cannot occur w thout functioning
sense organs, their objects of recognition, and the appropriate

consci ousness.

Just as consci ousness and m nd-body are inseparabl e because

consci ousness and its objects are inseparable, so mnd-body is

i nseparable fromthe six sense-spheres, as functioning sense organs and
their objects of recognition are inseparable. The union of sense organ
and sense object is contact. Any one of these phenonmena are

uni magi nabl e wi thout the others. We can break up the ignorance /
creations / consciousness / mnd body / six sense-spheres / contact
nexus for purposes of intellectual analysis, but not in |ived
experience. They arise together as a single conplex of interdependent
identity, and therefore they are interdependently arisen

The psycho-physical person is a single unit nade up of a conpl ex of
interlinked processes. Wthout those processes and their

i nterconnections there would be no person; and the absence of any one
of these processes changes one person into another. Soneone, for
exanple, who is blind will develop in ways which are quite different
from how he woul d have devel oped had he possessed vision. The
experienced world of a blind person is different fromthat of a sighted
person. The inter-relationshi ps between the person and his experienced
worl d create both the person and the world which is experienced.

The defining characteristic of the created person in the twelve fold
formula is, fromthe Buddha's point of view the fact that all these
processes are based upon, and inseparable from ignorance. The person
thus created is one who assunes his or her separate, independent

exi stence is standing at the centre of the experienced universe. Such
an existence is characterised by suffering. How this "untrained

ordi nary person" functions is the subject of the next chapter

4. THE PERSON | N BONDAGE

The fact that nama-rupa (m nd-body) is a conmpound illustrates how
neither mind nor body is found alone. Mnd is always supported by a
physi cal structure (even if a very subtle one, as for devas), and body
wi t hout m nd quickly decays. In |lived experience, mnd-body is always
acconpani ed by consci ousness. M nd, body and consci ousness toget her
make up a single being, the physical, nmental and enotional person. A
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person is not an indivisible and solid entity, but a conplex of
processes. The Buddha called the processes that constitute the person
the five khandas (panca khandha).

Usually the five factors are referred to as the five clung-to factors
(panca- upadana- khandha). This term expresses the rel ationship between
the untrained ordinary person and "his" mnd-body. W do not sinply
experi ence nmental and physical phenonena, we claimthemas our own and
identify with themas "nme" and "nine". Wanting to possess, | believe
that body and mind are mne; wanting to be soneone, | believe that | am
my body, | amnmy nmnd. dinging and the five factors, while distinct,
are inseparable in lived experience.

"on what, Bhante, are these five clung-to factors based?"
"These five clung-to factors are based on desire [chanda]."

"I's clinging [upadana] the five clung-to factors, or is clinging
somewhere other than the five clung-to factors?"

"dinging is not the five clung-to factors, nor is clinging somewhere
other than the five clung-to factors; but where there is desire and
passion [raga], there is clinging."(64)

The five clung-to factors consist of: body (rupa); sensation (vedana);
recogni tion (sanna); creations (sankhara); and consci ousness

(vinnana). These phenonena arise from causes. They are interdependently
arisen, and their arising can be seen by neditative insight. The Buddha
expl ai ns the causes of these five clung-to factors:

The four great elenments, Bhi kkhu, are the cause (hetu), the four great
el ements are the condition (paccaya) for the disclosure of the body
factor (rupa-khandha). Contact (phassa) is the cause, contact is the
condition for the disclosure of the sensation factor (vedana-khandha).
Contact is the cause, contact is the condition for the disclosure of
the recognition factor (sanna-khandha). Contact is the cause, contact
is the condition for the disclosure of the creations factor
(sankhar a- khandha). M nd-body (nama-rupa) is the cause, m nd-body is
the condition for the disclosure of the consciousness factor

(vi nnana- khandha) . ( 65)

Body

The four great elements (nahabhuta) are: earth-el ement (pathavi-dhatu);
wat er - el ement (apo-dhatu); fire-elenent (tejo-dhatu); and air el enent
(vayo-dhatu). They refer to the nature of physical experience rather
than physical elenents in the nodern sense. Earth-elenment is the

experi ence of softness and hardness, or resistance; water-elenent is

t he experience of fluidity and cohesion; fire-elenent is the experience
of temperature, whether cold or hot; and air-element is the experience
of nmovenent, tightness and tension(66). These experiences can be

subj ective or objective, but in every case they have these
characteristics. Again we encounter this fundamental aspect of the
Buddha's view of reality: the world is our experience of the world; the
physi cal elements are the irreducible units of our experience of the
physi cal world. (67)

Hence t he Buddha's definition of body (rupa):
Why, Bhi kkhus, do you say "body" [rupa]? One is afflicted [ruppati],

therefore it is called "body". Wat is one afflicted by? One is
afflicted by cold, heat, hunger, and thirst; one is afflicted by
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contact [sanphassa] with snakes, w nd, heat, nobsquitos and gadflies.
One is afflicted [ruppati], therefore it is called "body". (68)

This definition is based on a word play with the verb ruppati which
despite its simlarity, is not etynologically related to rupa. The
definition is made within the context of the Buddha's conviction that
physi cal experience is essentially unpleasant (dukkha). The point is

t hat what defines "body" is the way in which a person is affected by

t he experience of physical phenonmena. That is, "unless the experience
of such phenonmena are available, it is neaningless to speak of materi al
form(69). O, as Johansson says:

The body is a collection of observed processes. Wthout vinnana there
woul d be no consci ousness of our own body, i.e. no body-processes. (70)

Al'l physical experiences, when closely exami ned, resolve into one or
nore of the four elements of hardness/softness, fluidity, tenperature
and novenment/tension. In brief, the body is the experience of the
body. (71)

Sensati on

And why, Bhi kkhus, do you say "sensation" [vedana]? One senses
[vediyati], therefore it is called "sensation". \Wat does one sense?
One senses what is pleasant [sukha], unpleasant [dukkha] and neit her
pl easant nor unpl easant [adukkhamasukha]. One senses, therefore it is
called "sensation". (72)

Vedana is the hedonic or affective aspect of experience: the autonmatic
di scernnent of experience as being either pleasant, unpleasant or
neither. It is usually translated as "feeling", but the English word
"feeling" is associated with enotion, which is not meant here. Vedana
is not enotion, but sinmply the registering of every experience, the
direct sensation, as either pleasant, painful, or neutral. In a
conversation with Visakha, Ayya(73) Dhanmmadi nna expl ai ns:

VWhat ever physical or nmental experience is pleasant [sukha] or agreeable
[sata] is pleasant sensation; whatever physical or mental experience is
unpl easant [dukkha] or disagreeable [asata] is unpl easant sensation
what ever physical or mental experience is neither agreeable nor

di sagreeable is neutral sensation.(74)

At the root of our psychol ogi cal makeup is an inbuilt attraction for
t he pl easant and aversion for the unpleasant. W all want happi ness and
seek to avoid pain. Visakha asks Dhammadi nna:

"What tendency [anusaya] |lies dormant [anuseti] in pleasant sensation
Ayya; what tendency lies dormant in unpleasant sensation; what tendency
lies dormant in neutral sensation?”

"A tendency towards passion [raga] lies dormant in pleasant sensation
a tendency towards revul sion [patigha]l |lies dormant in unpl easant
sensation; and a tendency towards ignorance [avijja] |lies dormant in

neutral sensation. (75)

This attraction and aversion has nothing to do with choice or
intention, just as the instant reaction of "I don't like this" when |
accidentally burn ny hand is not intentional. As sensation is a direct
response to sense stinulus, it is caused by contact.
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Recogni ti on

And why, Bhi kkhus, do you say "recognition" [sanna]? One recogni ses
[sanjanati], therefore it is called "recognition". \Wat does one
recogni se? One recogni ses bl ue-green, yellow, red, and white. One
recogni ses, therefore it is called "recognition". (76)

Recognition takes the raw percept, then classifies and interprets it.
The eye sees fornms, which are sinply shifting patterns of col our
Recognition takes the changing patterns of colour and, on the basis of
past experience, interprets themas "man close by", "woman further
away", "house in the distance", etc. Wl pol a Rahul a expl ai ns:

It should be clearly understood that consci ousness does not recognise
an object. It is only ... awareness of the presence of an object. Wen
the eye comes in contact with a colour, for instance blue, visua
consci ousness arises which sinply is awareness of the presence of a
colour; but it does not recognise that it is blue.... It is perception
[sanna] ... that recognises that it is blue. The term "visua

consci ousness" is a philosophical expression denoting the same idea as
is conveyed by the ordinary word "seeing". Seeing does not nean
recogni sing. (77)

Eye consci ousness sees a pattern of black synbols against a white
background; recognition recognises witten words on a page. Hearing
consci ousness hears random sounds; recognition recogni ses sone of them
as words expressing neani ng and sone as background noise. Simlarly
with the other senses: recognition takes the raw data of experience and
recogni ses patterns and structures based on our past experiences.
Recognition is made up of "a m xed bag of menories, concepts,

di spositions, and material elenments".(78) Fromit "we carve out

di screte objects out of the flux of experience"(79). Like sensation
recognition is based directly on sense experience, and is therefore
caused by contact.

Creations

W saw in the | ast chapter that the general term sankhara refers not to
any particul ar phenonenon, but to the fact that the phenonenon in
guestion is constructed, put together, made, and in turn constructs,
puts together, makes. Sankhara refers to constructive processes rather
t han t hi ngs.

Not e that vedana, sanna, sankhara and vinnana are defined in ternms of
their activity: sensation is sensing, recognition is recognising,
creations are creating, consciousness is cognising. There is not somne
"thing" in the mnd which can be |abelled "recognition" or

"consci ousness"; rather, there are processes of ongoing activity, and
for purposes of linear thought and anal ysis we abstract "things" or
"entities" fromthese processes. It is a different, and, for us,
unusual , standpoint - that of interdependent arising and

i nterdependently arisen phenonena - where instead of beginning with
entities and proceeding to their actions and the rel ationshi ps between
them we begin with the experience of interrel ated processes and from
these infer the existence of entities. Even the solid, material body is
a process: one of being afflicted or affected. Hence, all these
phenonena are sankhar as.

In the context of the five factors, however, sankhara has a nore
speci fi c neani ng:

And what, Bhi kkhus, are "creations" [sankhara]? There are these six
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types of intention [sancetana]: intention regarding fornms ... sounds
scents ... tastes ... touches ... (nental) phenomena. These are
called "creations". (80)

In the context of the five clung-to factors, sankharas are all those
nmental events that involve intention or volition. Both vedana and sanna
are automatic: we do not have to intend to feel pleasure or pain as we
experience the events that make up our lives; pleasure and pain sinply
mani fest. W do not have to intend to recogni se the sounds of our names
when we hear them recognition sinply manifests. Vedana and sanna are
beyond the real mof choice, and therefore beyond the real mof nora
responsibility. W cannot do anything about the fact that we fee

pl easure and pain, or that we understand one | anguage and not another
these are sinply givens of experience. Although experienced as givens,
they are already the result of a conplex process of interpretation

whi ch has turned the raw data of experience into a neaningful world
popul ated by the everyday objects and entities our senses present to
us. Creations, however, involve choice. They constitute the higher

| evel processing of sense data, what we choose to do with this

everyday worl d. Because creations are based on sense stimulus, they too
are caused by contact.

Creations are kamma (action), the real mof noral responsibility:

Intention [cetana], | declare, is action [kamma]: after intending one
performs action of body, speech or m nd.(81)

The Buddha goes so far as to say that the body itself is sinply old
kamma that has been intended [abhi sancetayita] and perforned

[ abhi sankhata] (82). My body in the condition it is today is the result
of innunerabl e deci sions taken regarding, for exanple, what and how

eat and drink, how and to what extent | exercise. Adifferent lifestyle
will result in a different body in the future.

Kamma begi ns as plans and intentions, and develops into actions of body
and speech. The actions we take and the choices we nmake determ ne the
devel opnent of our bodies and mnds, our lives, and our identities, in
an ongoi ng process of beconming. In brief, we are our actions; identity
is a verb:

One is a farner by action, a craftsman by action
A merchant by action, a servant by action.

One is a thief by action, a soldier by action
A priest by action, a king by action.

Thus the wise see action as it is,
Seei ng interdependent arising, understanding action and its result. (83)

The wi se do not see people and their actions, in-dependently existing
entities and their attributes. They see an inter-dependently arisen
pattern of actions and results, and for purposes of comrunication use
conventional terms such as "farner", "priest", etc. They are not

decei ved by these words, however, as they do not reify the phenonena
i ndicated by theminto separately existing selves.

Consci ousness

Consci ousness (vinnana) arises along with the other factors, as an
i ntegral aspect of a wider system
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If one were to say: "I will declare the coming or going, the death or
birth, the increase, growth or full devel opnent of consciousness
somewhere ot her than the body, sensation, recognition and creations";
this is inpossible.(84)

This is essentially a restatenment of: "Dependi ng on consci ousness,

m nd- body; dependi ng on ni nd-body, consciousness". Consciousness, the
presence of the object, arises dependent upon the object which is
present - the sense object - and the functioning sense organ. Wen any
of the five factors are present to awareness, then there is

consci ousness. Consci ousness, therefore, is inseparable fromthe
experience of the five factors. Consciousness acts like a spotlight on
a dark night, bringing into the Iight of awareness specific aspects of
the wi der functioning of the m nd-body process.

Cont act

Contact is the "conming together" (sangati) of consciousness with an
obj ect through a sense faculty. Contact is the comunication between
t he psycho-physi cal person and the inner and outer world. Were there
is contact, there is sensation and recognition, as we process the raw
data of sense perception. Hence, sensation, recognition and

consci ousness are interdependent, as Sariputta explains to

Maha- kot t hit a:

Sensation, recognition and consci ousness, Friend, are united, not
separate, and it is not possible to distinguish any difference between
them even after repeatedly sifting through them

What one senses, one recogni ses; what one recogni ses, one cogni ses.
Hence t hese phenonena are united, not separate, and it is not possible
to distinguish any difference between them even after repeatedly
sifting through them (85)

The five factors are distinguished for purposes of analysis, but in
lived experience they, like the other factors of the twelvefold
formula, arise together as a single conplex of interdependently arisen
phenonena. Wen one is present, all are present.

In the twelvefold formula, contact is nentioned only as the condition
of sensation. However, we have seen that the Buddha al so saw contact as
the condition of recognition and creations. It appears that the

twel vefold fornula, in declaring "depending on contact, sensation", is
usi ng sensation as an exanple of a w der process. This is another

i nstance of definition by exanple, and its use here alerts us to the
possibility that the twelvefold fornmula is not meant to be a conplete
exposition of interdependent arising, but rather a series of exanples
used to illustrate aspects of a wi der structural principle.

Craving / clinging / becomn ng

Where there is experience there is a sense of pleasure and pain, and
therefore an automatic tendency to turn toward and cul tivate what gives
pl easure, and turn away from and avoi d what gives pain. As Dhanmadi nna
expl ai ned above, passion (raga) lies dormant in pleasant sensation
revul sion (patigha) in unpl easant sensation, and ignorance (avijja) in
neutral sensation. These tendencies nust be abandoned. (86) If they are
not, there is craving (tanha).

And what, Bhikkhus, is "craving" [tanha] ? There are these six
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classifications of craving: craving for forms, sounds, scents, tastes,
tangi bl e things, and (nental) phenonena. This is called "craving"(87).

Tanha literally means "thirst". It is sinple want, like the desire for
a drink when one is thirsty. W want forms, scents, tastes, tangible
thi ngs, and (nmental) phenomena that provide us w th pleasant
sensations. W also want to avoid or bring quickly to an end

unpl easant sensations. Such wants are entirely natural, and are an

i nherent aspect of sentient existence. However, wants do not remain
sinmple and natural, any nore than we satisfy our thirst sinply and
naturally with water. Craving tends to be cultivated, and when
cultivated develops into clinging (upadana) and becom ng (bhava).

Cravi ng devel ops for the one who lives contenplating the enjoynent
regarding the things that are clung to [upadana dhanma]. Cinging

condi tions beconmi ng; becom ng conditions birth; birth conditions ageing
and death; sorrow, |anmentation, pain, grief and arise together. Such is
the arising of this whole mass of suffering.(88)

Craving is part of a continuous process of psychol ogi cal devel opnent. |
realise | amthirsty and begin to think of what | would like to drink -
perhaps a cold beer. My desire is cultivated and refined, influenced by
tastes and by imagi ned i mages of satisfaction in the future that

t hensel ves are the products of habits cultivated over a lifetinme. To

satisfy nmy desires | make plans to gain the necessary noney. | plan ny
life to ensure | will always have the noney necessary to satisfy this
and other desires. | feel confortable with people who share ny desires

and spend ny tine with them perhaps at the |ocal pub. At work, | find
nmysel f 1 ooking forward to ny time with nmy mates at the pub. Over tine,
it my bel find ny life revolves around the physical, enotional and
soci al satisfactions that come fromthe neck of a beer bottle. Froma
sinmple desire, | have constructed a life and an identity. This is the
maturing of a journey beginning with craving and proceedi ng through
enjoyment and clinging. Its end result is a personality defined by its
desires for specific types of sense (including nental) satisfaction. As
t he Buddha says:

What one is desiring [kamayanana] gives rise to its appropriate
personal ity [attabhava], whether favourable or unfavourable. (89)

Upadana i s one of a number of terms fromthe sanme root which contain a

conpl ex of rel ated neanings. Upadana is "that ... by neans of which an
active process is kept alive or going". It cones from upa, denoting
nearness or close touch, with the idea of approach from bel ow or rest
on top; a, "towards (oneself)"; and da, "to give". It can nean "taking

up"; or "that which is placed under, support".(90)

In terms of the first neani ng, upadana neans "clinging". One takes up
clings to and devel ops sinple wants which are rooted in pleasurable and
pai nful sensations. Sense experiences and personality processes are
taken up, collected and developed, and in this way a personality is
fornmed. (91) One "becones" soneone of specific character and identity;
clinging (upadana) conditions beconing (bhava). This devel opnent is
characteristic of consciousness, which devel ops by way of clinging into
the presence to nme of experience, the owner of experience, the one who
experi ences.

Shoul d consci ousness renmain clinging to body [rupa-upaya], wth body as
its object and its support in the pursuit of delight, it would undergo
i ncrease, growth and full devel opnent.

Shoul d consci ousness renmain clinging to sensation ... recognition ..
creations, with creations as its object and its support in the pursuit
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of delight, it would undergo increase, growh and full devel opnent. (92)

In ternms of the second neani ng, upadana can nean "fuel", that which
supports a fire. The self-in-process is likened to a great fire
(aggi - khandha), "consumi ng and constituted by its inpressions, fuelled
by sights, sounds, touch, tastes, snells, nental objects, and driven by
the wants that they awaken ... "(93). Hence, after explaining that
"craving devel ops for the one who lives contenpl ating the enjoynent
regardi ng the phenonena that are clung to (upadana dhamm)", the Buddha
goes on to say:

For exanple, if one was to light a great fire of ten, twenty, thirty or
forty cartl oads of wood, and a person was, fromtime to time, to throw
into it dry grass, dry cowdung and dry sticks; such a great fire, fed
[ahara] and supplied with fuel [upadana], would burn for a long
time.(94)

Afire is interdependently arisen; it arises dependent on nouri shnent
(ahara) and fuel (upadana), and is inseparable fromthese factors. Its
nature and identity is dependent on the nature of the fuel; hence, we
call it a bush-fire, house-fire, coal-fire, etc. Dependent upon the
fuel (upadana), the fire cones into existence (bhava). Like a fire, the
self is a pattern of dynanmi c processes which naintains a shape alt hough
its substance constantly changes. (95) The type of personality result
that comes from clinging depends on the type of clinging cultivated.

And what, Bhi kkhus, is clinging [upadana] ? There are these four
classifications of clinging: clinging to sense desires [kama-upadana],
clinging to views [ditthi-upadana], clinging to norality and practices
[ sil a-bbat a- upadana], and clinging to belief in a self
[atta-vada-upadana]. This is called clinging.(96)

dinging to sense desires, | can becone a person addicted to certain

pl easures or physical habits. dinging to views, | can becone dogmatic
and intol erant, obsessed with the correctness of my chosen i deol ogy.
dinging to norality and practices, | can becone obsessed with specific
noral codes and spiritual practices, conplacently convinced that nerely
by reproducing certain traditional practices ny spiritual liberation or
sal vation will be assured.

However, for the Buddha, the fundanmental formof clinging is atta-vada,
the belief in oneself as a separate entity; belief in in-dependently
exi sting things, rather than interdependently arisen phenonena. The
becomi ng that is conditioned by clinging blossonms into the becomi ng of
a supposedly separate, independent self.

Bondage

Soneone who i magi nes oneself to be such an entity is |ike the king who
was entranced by the sound of a vina the first tinme he heard it. He
ordered that the sound be brought to him and was di sappoi nted by the
sight of a wooden instrument. \Were was the sound? His courtiers

expl ained that what is called a "vina" is nade up of many parts,
including the effort of the player. But the king was unconvi nced, and
broke up the vina in his attenpts to di scover the sound. (97) Like the
king entranced by the vina's sound, we are entranced by our own

exi stence, but when we exanine this conplex m nd-body we fail to find
t he one who exists, the one to whom experience occurs.

W are bound to our inmagined i ndependent self |ike Narcissus was bound
to his reflection in the water. After speaking of the "continual noving
and runni ng al ong of beings bound by craving (tanha)" which is samsara,
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t he Buddha says:

For exanpl e, Bhi kkhus, a dog bound by a leather strap to a strong
pillar or post is closely tied up. If he goes, he goes around that
pillar or post; if he stands, he stands around that pillar or post; if
he sits, he sits around that pillar or post; if he lies down, he lies
down around that pillar or post.

In the same way, the untrained ordinary person regards the body as:
this is mine; | amthis; this is nyself. He regards sensation ..
recognition ... creations ... consciousness as: this is mne; | am
this; this is nyself.

If he goes, he goes around these five clung-to factors; if he stands,
he stands around these five clung-to factors; if he sits, he sits
around these five clung-to factors; if he lies down, he Iies down
around these five clung-to factors. (98)

No matter where we go or what we achieve in life, we are, fromthe
Buddha's point of view, |like that dog bound to a post. No matter how
nobl e our ideals or exalted our thoughts, our lives are limted by the
fixed length of the strap. This bondage is the source of our suffering.

And what, Bhikkhus, is the arising of body? What is the arising of
sensation ... recognition ... creations ... consciousness?

Here one delights in, welcones, and renai ns hangi ng on to. \What does
one delight in, welconme and remai n hangi ng on to? One delights in,

wel cones, and hangs on to body. Delight arises in the one delighting

i n, welcom ng and hangi ng on to body. That which is delight in the body
is clinging;, conditioned by his clinging is beconing; conditioned by
becoming is birth; conditioned by birth is ageing and death; sorrow,

| anent ation, pain, grief and despair arise together. Such is the
arising of this entire mass of suffering.

One delights in, welcomes and hangs on to sensation ... recognition ..
creations ... consciousness.... That which is delight in consciousness
is clinging;, conditioned by his clinging is beconi ng; conditioned by
becoming is birth; conditioned by birth is ageing and death; sorrow,

| anent ation, pain, grief and despair arise together. Such is the
arising of this entire mass of suffering.(99)

The five factors together constitute the person, which in turns
constitutes the world of experience. These five factors manifest
according to natural processes, taking the raw data of sense experience
and transformng it into an intelligible world. However, something has
gone wong; the natural tendency towards pleasure and away from pain
has resulted in the devel opnment of a separate, independently existing
entity: a self which imgines itself to be i ndependent fromthe world
and other beings in the world. This independently existing self suffers
because of the open-ended nature of the desires that created him No
matter how much he satisfies his desires he will not be finally
contented, hecause the creation of new desires goes on apace. Further
his sense of separation creates its own anxiety. Faced with the other
he must defend hinself and his possessions froma threatening world;
havi ng borders, he nust defend his borders.

The owner of experience is in the sanme situation as King Mahasudassana.
He was ki ng because of his royal possessions, so his identity depended
upon t hese possessions. However, it was inpossible for himto hide the
fact that these possessions, and the royal position dependent upon
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them were inpermanent and subject to change and decay. The sense of

identity and security that the arising of the self provides is

i nherently unstable, for it rests upon creations that are constantly

conm ng into and goi ng out of existence. W search for security in our
jobs, our relationships, our income and our sense of identity,

preci sely because we know deep within that there is no security. Qur

hard-won identity is |like a heavy person wal king over thin ice. It is
only a question of tine before the abyss opens.

The devel opnent from sense experience to suffering is neatly sunmed up
in this fanous passage fromthe Madhupi ndi ka-sutta:

Dependi ng on eye and forns eye consci ousness arises; the union of the
three is contact; depending on contact, sensation

What one senses, one recogni ses; what one recogni ses one reflects on
what one reflects on one nultiplies [papanceti].

Based on what one multiplies, concepts characterised by nultiplied
recogni ti ons [ papanca-sanna-sankha] assault the person in regard to
forms of the past, present and future cogni sed by the eye. (100)

The first paragraph shows a natural process of sense perception
proceedi ng as nature is designed to do. The second paragraph shows the
functioning of creations, volitional actions, and the first appearance
of someone to whom experience is occurring. W have becone soneone
(bhava). We reflect, and these reflections proliferate and nultiply.
Unwi I ling or unable to let themgo, we build themup by clinging
(upadana) to them they beconme fuel (upadana) cast onto the fire of our
thi nking mi nd. Qur thoughts nultiply and become ever nore fascinating,
like the characters in a soap opera whose devel oping fates draw us in.
In the third paragraph, we have |lost all senblance of control over the
process. From being the actor who reflects on what we experience, we
become the acted upon, assaulted by a nmultiplicity of thoughts and

i mges fromthe past, present and future. Now we find we cannot turn
of f the soap opera even if we wanted to. W are possessed by our own
ranpagi ng nental and enotional processes.

Hence we have travelled the road fromnnatural processes of sense
stimuli, to the ownership of experience, to the loss of control over
our own inner world because of our multiplying obsessions (papanca). W
have beconme the victimof forces beyond our control. W are in bondage.
How we energe fromthis bondage is the subject of the next chapter

5. | NTERDEPENDENT CESSATI ON

But fromthe conplete fading away and cessati on of ignorance, creations
cease;

Fromthe cessation of creations, consciousness ceases;

From the cessation of consciousness, m nd-body ceases;

From the cessation of m nd-body, six sense-spheres cease;

From the cessation of six sense-spheres, contact ceases;

Fromthe cessation of contact, sensation ceases;

From the cessation of feeling, craving ceases;

From the cessation of craving, clinging ceases;

From the cessation of clinging, beconm ng ceases;

From t he cessation of becom ng, birth ceases;

From the cessation of birth, ageing and death, sorrow, |anmentation
pain, grief and despair dissolve.
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Such is the cessation of this entire nmass of suffering(101).

Implicit in interdependent arising is interdependent cessation. What
ari ses, ceases, and if we understand arising - the conditions that
result in the energence of any given phenonenon - then we can
understand cessation. If certain conditions cause a phenonmenon to
arise, then renoving those conditions will cause it to cease. The
Buddha's path of practice, the noble eightfold way, is the skillful
management of conditions in order to achieve a particular result, the
cessation of suffering. Suffering, in the Buddha's view, is the
suffering inplicit in birth and all those phenonena associated w th
birth. In the |last chapter we saw how i nterdependent arising describes
the arising and dynani c devel opnent of the psycho-physical person, the
living being, fromthe viewpoint of the yogin exam ning her own

exi stence. To understand cessation, however, we nust be clear on who or
what ceases. Central to this question is the meaning of birth (jati) in
i nt erdependent ari sing.

Birth

There are these two searches [pariyesana], noble [ariyal and ignoble
[anariya].

And what, Bhi kkhus, is the ignoble search?
In this case soneone, because he hinself is subject to birth

[jati-dhamma], searches out what is subject to birth. Because he
hinself is subject to ageing, he searches out what is subject to

agei ng. Because he hinmself is subject to disease ... dying ... sorrow
fixation [sankilesa] ... he searches out what is subject to disease
dying ... sorrow ... fixation

And what, Bhi kkhus, should you say is subject to birth? Sons and wife
are subject to birth ... male and fenale servants ... goats and sheep

cocks and pigs ... elephants, cows, horses and mares ... gold and
silver are subject to birth.

Those phenonena that are subject to birth are an attachment [upadhaya],
and here, because he hinself is bound to, infatuated with and clinging
to what is subject to birth, he searches out what is subject to

birth. (102)

This list is nostly unexceptional, a catal ogue of living creatures who,
havi ng been born, will one day die. But how can gold and silver be
subject to birth? And why is birth equivalent to fixation? W know t hat
what is born, dies; what begins, ends. Wat things that are "subject to
birth" have in common is a beginning and an end. They are sankhat a,
constructed and conpl ex entities, and being constructed, they are
subject to falling apart, to deconstruction. They are sankhara,
constructing entities, that create and define entities other than

t hensel ves, as Mahasudassana was constructed and defined by his
possessi ons. They are upadhaya, an attachment: what is taken up and
devel oped, or a support, what underlies and supports a dynam c process.

Kilesa and its equival ents, sankil esa and upakkil esa, are associ ated
with attachnent and birth. Usually translated as "defilenent", kil esa
is derived fromthe verb kilissati, to adhere. W can conpare the m nd
to a white cloth. If we throw nud on the cloth, the nud sticks or
adheres. This quality of the stuckness or fixation of the nud creates a
stain or defilement on the cloth. In the same way, when the nmind noves
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toward an object and is stuck there, that fixation is kilesa. The nind
is fixated on a particul ar experience or aspect of experience. Having
noved to the desired object or away fromthe hated object,
consciousness is fixated in a posture of attraction or aversion
Creations, attachment and fixation all refer to processes that give
rise to phenonena that endure, that are clung to, and that ultimtely
end.

The Buddha says:
Everyt hi ng, Bhi kkhus, is subject to birth. And what is everything?

The eye is subject to birth; fornms are subject to birth; eye
consci ousness is subject to birth; the pleasant, unpleasant or neutra
sensation that arises dependent on eye contact is subject to birth.

Tongue ... body ... nmind [manas] is subject to birth. (Mental)
phenonena are subject to birth; mnd consciousness is subject to birth;
t he pl easant, unpl easant or neutral sensation that arises dependent on
m nd contact is subject to birth.(103)

In brief, all experience is sankhata, constructed out of parts: the
functioni ng sense organ, the sense object, and the appropriate sense
consci ousness. All experience is subject to birth, and therefore to
agei ng, di sease, death, sorrow and fixation. "Everything" (sabba) is
subject to birth, the world and all it contains; in brief, the

i nterdependently arisen is subject to birth.

The Buddha is using the word "birth" in an unconventional way. This is
not surprising, given his unconventional view of the world. Qur use of
| anguage presupposes the existence of subject and object. There are

bei ngs that act and entities and beings that are acted upon; there are
"things" to which words apply. That is, in our conventional world view
there are in-dependently existing entities. The Buddha, however, sees
patterns of inter-dependently arisen phenonmena rather than things. H's
use of |anguage seeks to frustrate our tendency to project rea

exi stence onto phenonena by l|abelling them as nouns.

Hence t he Buddha used statenents which are neyyattha (whose neani ngs
need to be drawn out) which refer to "things" and their activities; and
statenments that are nitattha (having the neaning drawn out) which do
not assune the exi stence of "things".(104) Simlarly, Theravada
Buddhi sm di sti ngui shes vohara-vacana, or "conventional" everyday

| anguage; and paranattha-vacana, the | anguage used especially in

Abhi dhama, whi ch speaks not of "things" but of ultimately existing
phenonena (paramnattha-dhanma). (105)

Buddhadasa al so mai ntains the distinction between these two ways of
usi ng | anguage, which he calls everyday | anguage and dhanma | anguage.
Everyday | anguage is the | anguage of relative truth, the purpose of
which is to teach norality to people "still befuddled with the idea of
eternalism those who feel that they are selves ". Dhamma | anguage
is the "language of ultimate truth", and therefore the |anguage of

i nt erdependent arising.(106) To teach norality, the Buddha speaks as if
persons exist and will receive the results of merit and denerit after
they die. Such | anguage carries the danger that it presupposes and

t heref ore encourages an eternalist view, a view that there is someone
to whom words refer, soneone who acts, continues in existence, and
suffers the consequences of actions. Wen teaching ultimate truth the
Buddha uses dhamma | anguage, which is intended to elimnate both the
eternalist and annihilationist points of view (107)
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There are only those interdependent events which arise for a nonent and
then pass away ... called paticcasamupanna dhama (events which arise
by reason of the |aw of causation) and which are called

pati ccasamuppada when they are connected together in a chain or string
of events. There is no way to say "who" or "self' in any of those
nonents, even the present one, so there is no one born and no one to
die and receive the results of past deeds (karma) as in the case of the
theory of eternalism (108)

W are caught in a paradox. At the level of relative truth, of the self
and the world in our ordinary experience, there is past, present and
future, there are those who act and experience the consequences of
their actions, there is this life and a future life. At the ultinmate

| evel, however, there is neither existence nor non-existence, there is
no doer and owner of actions and their results; there is sinply the

m ddl e way of interdependent arising:

Wien this is, that is; because this arises, that arises.
Wien this is not, that is not; because this ceases, that ceases.

Bot h these views, however, are correct within their respective

domai ns(109); each view suppl enments rather than contradicts the other
W can see sonmething simlar in contenporary science. The fixed | aws of
t he Newt oni an universe are quite different fromthe probabilities of
guant um physi cs, yet both are correct - or rather, both work - within
their contexts. The quantum physicist knows that solid entities

di ssol ve into space and energy when exam ned, but this does not keep
himfromgetting out of the way of a bus when he crosses the street.

And what, Bhikkhus, is birth? That which is, regarding all beings and
classifications of beings, birth, origin, entry, becom ng; the
appear ance of the factors [khandhanam pat ubhavol and the taking up of
t he sense spheres [ayatananam patilabho]: this is called birth.

And what, Bhi kkhus, is ageing and deat h?

That which is, regarding all beings and cl assifications of beings,
ageing, old age, broken teeth, grey hair, winkled skin; the decline of
life and the decay of the faculties [indriyanam paripako]: this is
cal |l ed agei ng.

That which is, regarding all beings and cl assifications of beings,
falling away, separation, disappearance, nortality, the fulfilment of
one's time; the breaking up of the factors [khandhanam bhedo] and the
| ayi ng down of the body; this is called death. (110)

Birth is "the appearance of the factors" (khandhanam patubhavo), and
death is "the breaking up of the factors" (khandhanam bhedo). Can these
mean somnet hi ng ot her than biol ogical birth and death?

W have seen that the Buddha is concerned with I[ife as we experience it
rather than life as an object of abstract analysis, regarded as
separate from an objective, uninvolved observer. As a psychol ogi st, the
Buddha' s object of study is hinself; the yogin is both therapist and
patient. Fromthis focus on experience cones the Buddha's distinctive
use of words: a dhamma is not a thing but our experience-of-a-thing;
the world is not something out there but our experience-of-the-world.
Thi ngs are processes; nouns are verbs. Dhanma | anguage is used to
descri be phenonena fromthe intimte perspective of interdependently
ari sen phenonena.

This view is inherent to the Buddha's nethod of investigation, the
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yogi ¢ contenplation of his own mnd and body. The Buddha i nvesti gated
hi s own ni nd-body processes, and in doing so investigated birth and
deat h(111); he gained insight into his own m nd-body processes, and in
doi ng so gained insight into birth and death(112). Birth and death are
i medi ately available to yogic investigation; the Buddha did not have
to rely on nmenory or anticipation to know and see them any nore than
he had to rely on nenory or anticipation to know and see the five
factors constituting his own person

Her e, Bhi kkhus, an untrained ordinary person is unaware of the noble
ones. He is ignorant of the noble teaching and untrained in the
teaching of the noble ones; he is ignorant of good people and untrai ned
in the teaching of good people. He regards body as the self, the self
as possessed by body, body in the self, the self in body.

He regards sensation ... recognition ... creations ...consciousness as
the self, the self as possessed by consci ousness, consciousness in the
self, the self in consciousness.

This is how he regards it: it occurs to him "I ani

When it occurs to him"l anmf, then there is the appearance of the five
senses [ pancannam i ndri yanam avakkanti hoti]: seeing, hearing,
snelling, tasting and touching. There is mnd, there are (nental)
phenonena, there is the sphere of ignorance.

To the untrained ordinary person touched by experience born of ignorant
contact [avijja-sanphassa-jena vedayitena] conmes "I anmf; "I amthis";
"they will be"; "they will not be";...

In this situation, Bhikkhus, the five senses remain. But in the case of
the trai ned nobl e disciple, ignorance is abandoned, know edge ari ses.
Because of the fading of ignhorance and the arising of know edge, for
himthere is no "I anm'; there is no "I amnot";...(113)

The ordinary untrai ned person identifies with the five factors and
therefore fabricates an "I" which really does not exist. The "I" is
clung to, protected and further devel oped. This fabrication comes from
"experience born of ignorant contact", which is: "dependi ng on contact,
sensation" restated, with ignorance and contact |inked in one conmpound.
This rem nds us that interdependent arising in forward order is not
meant to explain the evolution of the human species or the biologica
mechani sns of birth, but the arising of the unfree person, the person
in bondage. Al its terms refer to phenonena that arise within this
state of bondage - phenonena that arise dependent upon ignorance.

Hence the five senses appear when we think "I anf. Wen the Buddha

tal ks about the five senses he is not concerned with the senses in an
abstract, scientific sense, but with our relationship to our existing
five senses which are, for the normal healthy human, a given of
experience. The five senses "appear" when they appear to soneone. They
"cease" when the soneone who owns them ceases. This does not nean that
t he arahant (114) no | onger sees, hears, snells, tastes or touches.
Seeing, hearing, snelling, tasting and touching proceed, but they are
not clai med or owned by anyone; the arahant does not identify with his
senses or the data the senses transnit. The senses that arise in

i nterdependent arising are the senses "born of ignorant contact"; they
are ny senses, not sinply the senses. These senses cease in

i nt erdependent cessation; in the absence of ignorant contact, they
cease to be ny senses, but are sinply the senses. In the sanme way,
"birth" in this fundanmental sense is the appearance of the factors as
my factors; "death" is the breaking up of the factors as ny factors.
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Buddhadasa therefore declares that birth is "the birth of the | concept
and not the physical birth froma nother's wonb."(115) He argues

t hat when sonmeone decides to steal, he is born a thief at that nonment;

if soneone is lost in the experience of pleasure, he is born into

heavenly realns at that nonent; if soneone can't eat fast enough

because the food is so good, he is born a peta or hungry ghost at that

nmonent . (116)

In this sense the ordinary person is born very often, tine and tine
again. A nore devel oped person is born less frequently; a person well
advanced in practice is born less frequently still, and ultimtely
ceases being reborn altogether.... As soon as anyone thinks like an
animal, he is born as an aninmal that same nmonent. To think as a human
being is to be born a human being. (117)

In the world described by everyday | anguage we know that where there is
birth there is ageing and death. Birth, ageing and death are painful,
suffering. The sane is true of the world described by dhamma | anguage.
The Buddha says:

The manifold and nultifaceted suffering which is decay and death arises
in the world. This suffering has attachnment [upadhi] as its ground
[ nidana], attachnment as its arising, attachnent as its origin.

When there is attachnent, there is ageing and death; when there is no
attachment, there is no ageing and death. (118)

Attachnment (upadhi) is synonymous with clinging (upadana). Note the
structural simultaneity in the use of the | ocative absolute, which we
have seen in the general forrmula of the conditionality-of-this

(i dappaccayata): when there is x there is y, and when there is no x
there is no y. The Buddha is not saying that when there is attachment,
ageing and death will occur in the future, or that when there is no
attachment, in the future there will be only one nore death. He is
sayi ng that the absence of attachnent now necessitates the absence of
agei ng and deat h, now.

There is ageing and death for one who clings to ageing and death; for
one who thinks he ages and dies, one who identifies with the natura
processes of ageing and death and says: "This is my ageing and death";
"I am agei ng and dying". There is no ageing and death for one who does
not cling to ageing and death, despite the inevitable fact that his
body ages and di es.

Not creating, not planning, he clings to nothing in the world. Not
clinging, he is not disturbed; not disturbed, he is conpletely freed
within hinself.

He knows: birth is destroyed, the holy life is fulfilled, duty is done,
there is no nore of this.(119)

The destruction of birth is imediately apparent to the arahant. He is
not saying "birth will be destroyed in the future". The destruction of
birth is synonynous with being conpletely freed (parinibbayati), which
again is happening, now. The holy life is now fulfilled, duty is now
done.

The cessation of consci ousness

35



Anot her probl em associated with interdependent cessation is that of the
cessation of consciousness. This renminds us that interdependent arising
does not concern nerely objective phenonena, but the nmind itself;

i nt erdependent arising assunmes personal involvenent.(120) The

twel vefol d fornula says, "Fromthe cessati on of consciousness,

m nd- body ceases". If we are to regard consci ousness in the
conventional sense then it would appear that the arahant is

unconsci ous; in fact, since mnd-body ceases, he nust be dead. Yet we
know t hat the Buddha functioned normally for 45 years after his
awakenmnent .

Shoul d consci ousness remain clinging to body, with body as its object
[arammana] and support [patittha], and in pursuit of delight, it would
undergo increase, growh and full devel opment. Shoul d consci ousness
remain clinging to feeling ... perception ... creations ... it would
undergo increase, growh and full devel opment. |If a Bhi kkhu abandons
passion for the earth-element, then because of the abandoni ng of
passion its object is cut off; there is no support for consci ousness.

I f a Bhi kkhu abandons passion for the feeling-el enent

perception-element ... creation-elenent ... consciousness-elenent, then
because of the abandoning of passion its object is cut off; there is no
support for consciousness.

That unsupported consci ousness does not grow, does not create creations
and is liberated. Because of its liberation, it is stable; because of
its stability, it is happy; because of its happiness, it is untroubled.
One who is untroubled is conpletely freed in his own heart. He knows:
birth is destroyed, the holy life is fulfilled, duty is done, there is
no nmore of this.(121)

W saw in Chapter 3 that consciousness is subject to growh and

devel opnent. This growh is produced by clinging (upadana) to the five
factors, the psycho-physical person as experienced. Wen clinging is
abandoned t he object (arammana) of consciousness is cut off and support
(patittha) is absent. This unsupported consci ousness is |iberated,
stabl e, happy and untroubl ed. Again we are faced with a paradox. How
can consci ousness be wi thout an object? Consciousness ari ses dependent
upon a functioning sense organ and a sense object; these three together
are contact. Take away one of these factors, and none of them can
arise. Simlarly, how can the cessation of consciousness al so be

descri bed as consciousness that is stable, happy and untroubl ed?

The paradox is resolved when we see that interdependent cessation

i nvol ves the sanme proeesses as those of interdependent arising, except
for the absence of ignorance. Unsupported consciousness is that of the
arahant touched by experience born of contact w thout ignorance.

Consci ousness wi thout an object is consciousness whi ch does not have
passion for its object, which does not cling to any specific

obj ect. (122) The contact, or sense stimulus, is the same; what is
different is the absenee of ignorance, and therefore the absence of

cl i ngi ng.

The cessation of consciousness in the reverse order of the nidana
formula is the cessation of consciousness col oured by the assunption
that there is sonmeone who is conscious, sonmeone to whomthis is
happeni ng. For the arahant, nothing extra is added to the bare
experience. Rather than "This is present to ne", there is sinply "This
is present”. There is no craving, and therefore no suffering.

In Chapter 4 we saw how i ntentional action (kanma) is a powerful force
in creating ourselves as independently existing entities, defining
oursel ves by our habitual patterns of action. Wen there is no
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i gnorance, and therefore no clinging to the results of action or to the
identity of the actor, then again consciousness is unsupported.

And if, Bhi kkhus, one does not intend, determ ne or have sonething
dormant in one's mnd, there is no object for the naintenance of

consci ousness. \Wen there is no object, there is no support for

consci ousness. \Wen there is no support and growth for consci ousness,
no further becoming is produced in the future. When further beconing is
not produced in the future, future birth, ageing and death, sorrow,

| anent ati on, pain, grief and despair cease. Such is the cessation of
this entire mass of suffering.(123)

Not e the connection between intention, |atent tendencies and the object
of consci ousness. Were there is intention fuelled by latent desire and
aversion coming to the surface of the mind, there is grasping after or
clinging to particular objects. The m nd noves toward an object because
of the attraction which is latent in pleasant feeling; or it noves away
froman object because of the aversion which is latent in painfu
feeling. This novenment towards the object in order to grasp it or away
fromthe object in order to avoid it is asava.(124) Asava literally
means "that which flows", and is translated variously as canker, taint,
corruption, intoxicant and bias. Here | translate it as "novenent".
When there is no desire and aversion disturbing the m nd, such that
consci ousness is stable, happy and untroubled, then there is no
nmoverent towards and away from desired or hated objects, because there
is no attraction or aversion and therefore no objects which are desired
or hated. Consciousness continues to function, but in the absence of

t hese novenents.

Asava inplies kilesa. The mind noves to an object to grasp it and
remai ns stuck or fixated on that object; it noves away from an obj ect
to avoid it and remmins fixated on that posture of avoi dance. This
fixation is the object and support of consciousness. |In the absence of
obj ect and support, in the absence of fixation that arises from
clinging to any given object, there is the absence of becom ng any
particular identity or being, which is freedom the cessation of

suf fering.

Action is free and spontaneous. The arahant is not fixated (kilesa) on
any particular outcone of action, nor on an identification with the
actor; consequently she does not intend a particular result, and

t herefore does not create (sankharoti) results in the form of
constructing (sankhara) and constructed (sankhata) entities.(125) The
Buddha says:

What do you think, Bhi kkhus? Wuld a bhi kkhu who has exhausted the
novenments intend a neritorious act or a deneritorious act or a
noti onl ess act ?

Certainly not, Bhante.(126)

The arahant does not grasp after or cling to actions or results, not
because she has rejected the virtuous life but because virtue, along
with everything else, is no |longer to be grasped.

What ceases in interdependent cessation is ignorance and everything
that flows fromignorance. In our ignorance we construct ourselves
along the lines of our likes and dislikes and cling to these
constructions. In the absence of ignorance, craving and clinging cease,
and therefore our sense of identity with experience ceases. The arahant
ceases to be soneone, ceases to claimownership to the experiences that
necessarily flow fromthe functioning of the senses. Experiences arise,
but identification with those experiences cease. The arahant, in
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ceasing to cling to the notion that she is or nust be someone, is free.

6. | nterdependency
Many causes, one result

W saw in Chapter 3 that conventional causation - the causation assuned
by ordi nary untrai ned people who regard thensel ves as separate,

i ndependently existing entities tends to be linear. It assunes

i ndependently existing entities that give rise to other independently
existing entities. Linear causation follows this nodel

A>B>C>D ...(127)

A now causes B to arise later; B now causes Cto arise later; C now
causes Dto arise later. W find a different nodel of causation in

i nt erdependent arising. Wen the Buddha asked hinsel f how suffering
arises, he did not frame the question as: "Wuat is the cause of
suffering?", but: "When what is present does suffering cone to be?;
what is suffering dependent upon?"(128). In the twelvefold fornula he
gives a list of twelve nidanas that result in suffering. This |ist
cannot be considered sinply a linear chain of Afollows B follows C 1In
Chapter 3 we saw how i gnorance, creations, consciousness, m nd-body,
the six sense spheres and contact all presuppose each ot her and cannot
be separated. They are all essential aspects of the existing person
Nor can any of the other nidanas be separated in |ived experience. If
there is one, there nust be all

The i nterdependence of phenonena is brought out in a nunber of passages
dealing with the problem of suffering. In the Dvayatanupassana-sutta of
the Sutta N pata, the Buddha explains how suffering arises and ceases:

There are, Bhi kkhus, teachings that are skillful, noble, |eading
beyond, leading to full awakening. Why should you listen to these
teachings? If you are asked, this is how you could answer: "There are
two things which should be known as they are." Wat should you say the
two are?

The first insight is: "This is suffering; this is the arising of
suffering." The second insight is: "This is the cessation of suffering;
this is the way leading to the cessation of suffering.”

Possessed of these two insights, Bhikkhus, a bhi kkhu who |ives

wat chful , ardent and resol ute can expect one of these two results:
ei ther perfect know edge in this life or, as long as a trace of
attachment remains, the state of non-return..

Is there another way of correctly describing the twofold insight? If
you are asked, this is how you coul d answer.

The first insight is: "Watever suffering arises, all of it is based on
attachments [upadhi]." The second insight is: "Because of the

remai nderl ess fadi ng and cessation of these very attachnments, there is
no arising of suffering.”

Is there another way of correctly describing the twofold insight? If
you are asked, this is how you coul d answer.

The first insight is: "Watever suffering arises, all of it is based on
i gnorance [avijja]". The second insight is: "Because of the
remai nder |l ess fading and cessation of this very ignorance, there is no
arising of suffering."
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creations [sankhara] ... consciousness [vinnana] ... contact
[ phassa] ... sensation [vedana] ... craving [tanha] ... clinging
[upadana] ... effort [arambha] ... nutrient [ahara]..

The first insight is: "Watever suffering arises, all of it is based on
vacillation [injita]". The second insight is: "Because of the

remai nderl ess fading and cessation of this very vacillation, there is
no arising of suffering."(129)

The nodel of causation outlined above can be pictured as foll ows:

i gnor ance _

creations |

consci ousness

cont act |

sensati on | ->> suffering
cravi ng |

cl i ngi ng |

effort |

nutrient |

vacillation

For Ato arise, there nust be B, C, D, E, F, G H 1, J and K Renove
any one of these supports and A wll not arise. Further, renove A and
all those supports are renmoved; and if any one of these supports is
renoved, then the rest of themand A also is renoved. If one is
mssing, all are missing; if one is functioning, all are functioning.

Joanna Macy comments:

Here the series clearly represents no linear chain: Each upadhi, in
giving rise to all pain, gives rise to the others. Qccasi oning and
occasi oned by each other, their causality is nutual. Like a house of
cards, the constellation of factors that condition our existence can be
di srupted and col | apsed at any point.(131)

W can see the sane nodel of causation expounded by the Buddha in his
di scourse on seeds:

"There are these five kinds of seeds, Bhi kkhus. Wat five? Seeds from
roots, cuttings, shoots, buds and seeds. These are the five kinds of
seeds.

"If these five kinds of seeds were unbroken, not rotten, not spoiled by
wi nd or heat, fertile and well planted, but earth and water were

| acki ng, would these five kinds of seeds undergo increase, growh and
full devel opnent ?"

"Certainly not, Bhante."

"If these five kinds of seeds were unbroken, not rotten, not spoiled by
wind or heat, fertile and well planted, and there was soil and water,
woul d these five kinds of seeds undergo increase, growh and ful

devel oprent ?"

"Certainly, Bhante. "(132)

For a seed to grow there nmust be a nunmber of causal factors operating
together: the condition of the seed itself; fertile soil and adequate
wat er; suitable weather conditions; proper planting. If any of these
conditions are lacking the seed will not grow If all these conditions
are available then the result - a healthy plant - will arise. No one
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factor is solely determnative. Simlarly, two sticks rubbed together
are needed to nmake fire and all the rafters, converging on the
roof - peak, are required to construct a house. (133)

When one is mssing, all are mssing

This structure of conditionality can be seen in terms of the path that
| eads to awakenment. The Buddha shows both aspects of the path: one
aspect | eads to bondage; the sane process, when reversed, |leads to
liberation. He begins with the fact that ignorance, the beginning of
the path, is itself contingent (idapaccaya), interdependently arisen

The begi nning of ignorance is not see, Bhi kkhus, such that one could
say: "Previously there was no ignorance, then ignorance arose"

Further, it is apparent that ignorance is contingent [idapaccaya].

I gnorance, | declare, is with support [ahara], not |acking support. And
what is the support of ignorance? The five hindrances [panca-nivarana]

i s the answer.

The five hindrances, | declare, are with support, not |acking support.
And what is the support of the five hindrances? The three wong ways of
life [ducarita] is the answer..

And what is the support of the three wong ways of |ife? Unrestrained
sense faculties [indriya-sanvara]

And what is the support of unrestrained sense faculties? An absence of
awar eness and under standi ng [sati-sanpaj anna] . .

And what is the support of an absence of awareness and under st andi ng?
Superficial attention [ayoni somanasi kar a]

And what is the support of superficial attention? Lack of faith
[ asaddhi ya]

And what is the support of lack of faith? Not hearing the true teaching
[ asaddhammasavana]

And what is the support of not hearing the true teachi ng? Not
associating with the true people [asappurisasanseva] is the answer.

Thus, Bhi kkhus, the fulfilment of not associating with true people
fulfills not hearing the true teaching; the fulfilnment of not hearing
the true teaching fulfills lack of faith; the fulfilnent of |ack of
faith fulfills superficial attention; the fulfilment of superficial
attention fulfills the absence of awareness and understandi ng; the
fulfilnment of the absence of awareness and understanding fulfills
unrestrained sense faculties; unrestrained sense faculties fulfills the
three wong ways of life; the fulfilnent of the three wong ways of
life fulfills the five hindrances; the fulfilment of the five

hi ndrances fulfills ignorance. (134)

This teaching is a restatement of interdependent arising using nidanas
ot her than those found in the twelvefold fornula. The factors of the
formula differ, but the structure remains the same: when x is, y is;
when x is not, y is not. The fact that we find in the texts formul as of
i nt erdependent arising and cessation that use different factors

i ndi cates the inportance of the underlying structure conpared to the
specific factors. In the exanpl e above we again have the situation
where there is not one single determ ning factor, and the absence of
one factor neans the absence of all
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Wien one is fulfilled, all are fulfilled

In the same way, the fulfilnent of one factor neans the fulfilnent of
all. The Buddha says:

| decl are, Bhi kkhus, that rel ease by know edge [vijja-vimutti] is with
support, not |acking support. And what is the support of rel ease by
know edge? The seven aspects of awakennent [satta bojjhanga] is the
answer .

And what is the support of the seven aspects of awakennent? The four
foundati ons of awareness [cattaro sati patthana]

And what is the support of the four foundations of awareness? The three
right ways of life ...

And what is the support of the three right ways of |life? Restraint of
the sense faculties ... awareness and understanding ... penetrating
attention ... faith ... hearing the true teaching ... associating with
good people is the answer.

Thus, Bhi kkhus, the fulfilment of associating with true people fulfills
hearing the true teaching; the fulfilnent of hearing the true teaching
fulfills faith; the fulfilment of faith fulfills penetrating attention
the fulfilment of penetrating attention fulfills awareness and
understanding; the fulfilment of awareness and understanding fulfills
restraint of the sense faculties; the fulfilment of restraint of the
sense faculties fulfills the three right ways of life; the fulfilnent
of the three right ways of life fulfills the four foundations of
awareness; the fulfilment of the four foundations of awareness fulfills
the seven aspects of awakennent; the fulfilnment of the seven aspects of
awakenment fulfills rel ease by know edge. (135)

To wal k this path one does not first associate w th good people; then
| ater hear the true teaching; then later develop faith; then l|ater
devel op penetrating attention; then | ater devel op awareness and
understanding; etc. Rather, in associating with good peopl e one hears
t he teaching, develops faith, devel ops penetrating attention, etc. Al
t hese phenonena are occurring at the sane tine. Faith devel ops
penetrating attention; penetrating attention devel ops faith. The
fulfilnment of the four foundations of awareness is the fulfil nent of
penetrating attention. If any one of these factors is fulfilled, al
are fulfilled; if any one of themis absent, all are absent. These
factors are inter-dependent.

For exanpl e, awareness and understandi ng (nidana 5) here cone before
the four foundations of awareness (8); yet the four foundations of

awar eness i ncl ude awareness and understanding. (136) If this were a
purely linear path, one would be faced with the absurdity of having to
fulfill awareness (5) before fulfilling awareness (8). Restraint of the
sense faculties require awareness, (137) as does penetrating attention
Simlarly, all the seven aspects of awakennent (awareness,

i nvestigation, effort, rapture, calm concentration and equaninity) are
i nherent in and necessary to the practice of satipatthana (cultivation
of awareness) fromthe begi nning, although they devel op fromweak to
strong during practice.(138) Qut of the nine nidanas listed, the
cultivation of awareness is crucial to at |east five of them
(penetrating attention; awareness and understanding; restraint of the
sense faculties; the four foundati ons of awareness; and the seven
aspects of awakennent). |ndeed, awareness is a condition for al

ni danas leading to liberation, as the absence of awareness is a
condition for all nidanas |eading to bondage.
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Ret urni ng to Buddhaghosa's comentary,

assuned by i nterdependence:

Further, it arises together,

we see the nodel of causality

is co-arising [samuppada]; it is

dependent upon [paticca] a conbination of conditions, not rejecting
any. Therefore paticca and samuppada i s interdependent arising.

...Just as in the world sugar is a condition for phlegm it is said
"sugar is phlegni; and in the teaching the arising of buddhas is a
condition for happiness, it is said "the arising of buddhas is

happi ness".

This totality of causes, which is expounded one by one under the
headi ng of causes beginning with ignorance for the appearance of

creations, etc, is called paticca..

by the nutuality of its conbi ned

factors, in that none are mssing and they acconplish a conmon result.

It is called sanmuppada in that

it gives rise to dhammas together, such

that each gives rise to the other and they are inseparable in their
behavi our. Therefore paticca and sanmuppada i s pati ccasanmuppada. (139)

A conbi nation of conditions together give rise to a totality of

results. Conditions arise together,

adds:

as do their results. Buddhaghosa

Among t he conditions expl ai ned under the heading "ignorance, etc",
those conditions that give rise to phenonena beginning with creations
are unable to give rise to them when they are not nutually dependent or
when there is a deficiency in their nmutuality.

Therefore this conditionality,
phenonena equal | y and toget her,

order. (140)

havi ng depended [paticcal, gives rise to
not one by one and in successive

The nodel of causation Buddhaghosa is outlining is as follows:

i gnhor ance

creations

consci ousness

nm nd- body

Si X sense bases

cont act ->
sensati on <-
craving

clinging

becom ng

birth, ageing, death, sorrow,
| anent ation, pain, grief and
despair

i gnor ance

creations

consci ousness

m nd- body

si X sense bases

cont act

sensati on

craving

clinging

becom ng

birth, ageing, death, sorrow,
| anent ati on, pain, grief and
despair

I nt erdependent arising asserts the arising and cessation of the entire
phenonenal world within this very m nd-body. Every aspect of our
experience is contingent upon phenonmena other than thensel ves, which
are in turn dependent upon phenomena ot her than thensel ves. Qur world
is an infinitely conplex web of nutually supporting conditions in which
there is no solid ground standi ng outside the process of interdependent

arising and cessation. It is,

because nothing in our existence

can be found to be separate from anything el se; because the web of
i nterconnecting phenonena is effectively infinite, that liberation is

possi bl e. Bondage is not fixed;

over cone.

There remai ns, however, one fina

it can be worked on and ultimtely

problemto be exam ned: how does
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i nterdependent arising deal with the given fact of continuity over
time? In particular, how does interdependent arising deal with rebirth?

7. Causation over tine

W have exam ned the interdependent arising and cessation of phenonena
and have seen how our ignorance of this process results in bondage, and
our understanding of it results in freedom Interdependent arising is
our experience of phenonena under the influence of ignorance;

i nt erdependent cessation is our experience of phenonena in the absence
of ignorance. That |eaves us, however, with the problem of the three
life theory of the classical Theravada. Were does that fit in?

Rebirth

The Buddha believed in and taught rebirth, which he had directly
verified by means of his own perception.(141) The problemof rebirth is
bound up with that of personal continuity over time, which in turn is
bound up with that of identity; the entities who endure over tinme, who
experience the results of their actions and who are rebomfromlife to
life. My tendency to identify with and own experience manifests nost
strongly in ny deternmination to identify with consci ousness, which is

t he "unbroken stream providing the |ink between one Iife and

anot her, (142) and between one noment and another. Questions of rebirth
and identity are bound up with notions of "my" consci ousness.
The Buddha had great difficulty in countering his students' tendency to
identify with consciousness. For exanple, after a discussion on the
"food" (ahara) or support of beings, Venerable Ml iya-Phagguna asked:
"Bhante, who is supported by the consci ousness support?"

"The question is not relevant", the Blessed One said. "I do not say
"One is supported' ; should | say 'One is supported' , the question 'Wo
is supported?” would be relevant. But | do not say so. Not saying so,
one could ask nme: 'Wat does consciousness support?' ; this is a

rel evant question

"The rel evant answer is: 'The consci ousness-support is the condition
for further becoming and birth in the future. Wen that conmes to be,
there are the six sense bases. The six sense bases are dependent on
contact."'"

"Who cont acts?"

"The question is not relevant ... contact is dependent on the six sense
bases; sensation is dependent on contact."

"Who senses?"

"The question is not relevant ... sensation is dependent on contact;
craving i s dependent on sensation." ...(143)

Note that the Buddha is not denying the existence of the future: there
is "further beconming and birth in the future". What he is denying is

t he one who thinks he endures frompast to future. But there were nany
students who could not grasp this distinction - students |ike Venerable
Sati:

At that time a bhikkhu called Sati, a fisherman's son, cane to this
evil conclusion: "I understand the teaching taught by the Bl essed One
to be this: it is this very consciousness and not any other that
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continuously noves [sansarati] and runs al ong".

Li ke Mbdliya-Phagguna, Sati identifies with consciousness, believing
that he is the one who senses, recogni ses, creates and cognises, and is
ultimately reborn. "His" body will die, but "his" stream of

consci ousness will go on to rebirth. Wen the Buddha heard of Sati's
bel i ef he sumopned and questi oned him

"What is this consci ousness, Sati?"

"It is this very one who speaks and senses, Bhante, who experiences the
result of actions whether good or bad."

"You stupid man, to whom do you think | teach this teaching in such a
way? Have | not said in many ways that consciousness is

i nterdependently arisen? That other than froma condition there is no
ari sing of consciousness? You not only slander nme by your own

m sunder st andi ng, but you al so destroy yourself and create a great deal
of demerit which will bring you harmand suffering for a | ong
tinme."(144)

The severity of the Buddha's reaction to this wong view indicates it
must have been very common. Rebirth occurs but no-one is reborn: this
is a paradox that cannot be resolved by phil osophical thought, only by
directly seeing the arising and cessation of one's own m nd-body
process. (145) It was Siddhartha Gotama's full realisation of this
process that turned himinto Sakyamuni Buddha, and it was Venerabl e
Kondanna's glinpse of it during the Buddha's first sernon that turned
himinto an nobl e one:

Whil e he delivered this teaching the stainless and passion-free
dhama- eye arose for Venerabl e Kondanna: Whatever is of the nature to
arise, all that is of the nature to cease. (146)

Those of the Buddha's students who did not have this insight - who were
not at |least streamenterers - necessarily assumed that soneone is
reborn. Lacking direct insight, they remained fixated on the ordinary,
everyday world of enduring entities indicated by conventional |anguage.
Consequently they, like Sati, m sunderstood the teaching regarding
rebirth. Assum ng in-dependent existence, they thought rebirth nmeant

bei ngs are reborn, and struggled with the teaching of inter-dependent
ari sing.

The three life theory

I nterdependent arising is a theory fornulated on the basis of the
direct experience of interdependently arisen phenonena; it refers to
the i medi ately avail able present.(147) Note that for the Buddha, the
present is not a nonmentary "knife-edge" between past and future, but a
"saddl e-back"”, and includes the perception of duration.(148) Phenonena
are perceived as arising, ceasing, and "changing as they endure"
(dhammanam t hi t anam annat hatt anj . ( 149)

When we fail to see interdependent arising and assune the existence of
an i ndependently existing entity, we assunme pernanence. W& assune the
same entity extends fromthe past through the present to the future
One who sees, now, the arising and cessation of phenonena no | onger
assunes permanence, and is therefore no | onger concerned with past and
future:

Because, Bhi kkhus, this interdependent arising and these
i nterdependently arisen phenonena are well seen, as they are, by the
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perfect wi sdom of the noble disciple, he will surely not run back to

t he past:

"Did | exist inthe past? Did | not exist in the past? Wiat was | in
the past? How was | in the past? After being what, what did | then
becone?"

Nor will he run after the future

"WII | exist in the future? WII | not exist in the future? ... "
Nor will he now, at the present tinme, have personal doubts:

Do | exist? Dol not exist? What am|1? How am|? The being that | am -
fromwhere did he cone and to where will he go?"(150)

Not owni ng experience, not identifying with experience, the noble
disciple lives in the pure experience of the given present. Past and
future are no longer identified with and therefore no | onger constitute
a probl em

Whi |l e conventional, or |linear, causation assunmes separate, independent
entities that give rise to other separate, independent entities over
time, interdependent arising assunes there are no separate entities to
begin with. Rather, it says that every "entity" exists only through
its dependence on other "entities"; there is no independence, and
therefore no separation. Interdependent arising refers to the structure
of our experience of phenonena, now. Fromthis viewpoint, past and
future are nmerely ideas in the mnd.

Nevert hel ess, | renmenber yesterday and would be wise to plan for
tomorrow. Causation over time applies to the world of conventiona

| anguage; interdependency applies to the world of dhamma | anguage.
Nei t her denies the other; rather, each supplenments the other

I nt erdependent arising includes but is not confined to causation over
time, but sees causation over time in a specific way - as the arising
over tine of this totality of phenomena, rather than one phenomenon
after another.

In ternms of linear causation, | can say this paper is caused by a
nunber of factors, including the work involved in researching and
witing it, the printing, the binding, etc. In terms of interdependent
arising, this situation, now, in which I amreading this paper is a
full and conpl ete experience, a gestalt, wi thin which phenonena arise
and cease. It is tathata, the just this-ness of imediate

experience. (151) Neverthel ess, part of the givenness of just this is
the sense of flowwithin it, which comes fromthe arising, change while
enduri ng and cessati on of phenonena.

Li near causation selects an individual phenonmenon fromthis gestalt,
reifies it into an independent entity and exam nes the lines of cause
and effect that give rise to it. Interdependent arising is concerned
with the gestalt, and sees each individual phenonenon in terms of its
radi cal contingency; in terns of its context within the experienced
gestalt.

Li near causation, in focusing on individual phenonena, supports our

i nnate tendency to assume the existence of independently existing
entities. Interdependent arising cuts through this false assunption
fromthe very beginning. Therefore, any use of interdependent arising
to construct a nodel of causation over tine runs the risk of defeating
its own purpose by encouraging the assunption of entities - by
encour agi ng eternalism
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Buddhi sts were faced with the task of explaining howrebirth occurred
wi t hout anyone bei ng born. They used the twelvefold formula of

i nt erdependent arising, and spoke in terns of the formula extending
over three |lives:

PAST

Cause

(1) ignorance; and

(2) creations

are the "causal phase of the previous life which brought about
exi stence in the present

PRESENT

Resul t

(3) consciousness; (4) mnd-body; (5) six sense bases; (6) contact; and
(7) sensation

are "their fruit, the resultant phase of the present life"

Cause
(8) craving; (9) clinging; and (10) becom ng
are "renewed causal activity in the present life".

FUTURE

Resul t

(11) birth; and (12) ageing and death

are "the resultant phase of the future life".(152)

Why three lives? Wiy not two or four? The purpose of the three life
theory is to explain cause and effect over tinme. When we consider tine,
we are faced with three times: past, present, and future. The pattern
of causation is the same whether the unit of tine be a nonment, a day, a
human |ife span, or whatever. W have seen how terns like birth and
death are used in different ways by the Buddha, dependi ng on whether he
i s speaking in conventional or dhamma | anguage. The notion of a single
human |ife span assunes an entity who exists fromphysical birth to
physi cal death, but such an enduring entity is explicitly denied by

i nt erdependent arising. Govinda points out that according to the

Abhi dhamma birth and death are taking place with extraordinary rapidity
every nmoment. (153) "Three lifetimes" really means three consecutive
peri ods of tine, regardl ess of the unit enpl oyed.

K. N Jayatilleke points out the relativity of past, present and
future:

[T]o inmply that the past and the future are not accessible to nme in the
present is not correct since the present life, fromthe point of view
of the past, is the future, and fromthe point of view of the future
life, is the past. So we do not have to take the first two links or the
last two on faith since they can be experienced in this life itself. W
can be aware of our ignorance here and now, although ignorance was al so
present in our past life.(154)

W are now experiencing life two, the present life. The past is life
one; and the future is life three. W are always situated at this
monent (life two), where there is consciousness, m nd-body, six sense
bases, contact, sensation, craving, clinging and becom ng. For these
phenonena (3 - 10) to exist now, there nust have been ignorance and
creations (1 - 2) in the past; and since these phenonena (3 - 10) exi st
now, there will be birth, ageing and death (11 - 12) in the future.

Life one gives rise to birth, ageing and death in the next, which is
now (life two); so birth, ageing and death are operating now. Fromthe
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vi ewpoi nt of the future time (life three) there were ignorance and
creations in the previous life, which is now (life twd), so ignorance
and creations are operating now For the three |life theory to work, al
twel ve ni danas nust be functioning in the present.

Bhi kkhu Bodhi says:

To prevent msunderstanding it has to be stressed that the distribution
of the factors into three lives is an expository device enpl oyed for

t he purpose of exhibiting the inner dynamcs of the round [of birth and
death]. It should not be read as inplying hard and fast divisions, for
in lived experience the factors are always intertw ned. (155)

In conclusion, while interdependent arising does not deny causation
over tine, it is fundanmentally concerned with the structure of the
experi enced present. However, one aspect of the experienced present is
its flow frompast to future. |Interdependent arising can, therefore, be
used to explain causation over tinme in terns of continuity w thout
someone who continues. To the degree that interdependent arising can
explain continuity fromone nmonment to the next, it can explain
continuity fromone lifetine to the next. Fromthe vi ewpoi nt of

i nterdependent arising, there is no qualitative distinction between the
t wo.

8. Concl usi on

I nterdependent arising is a matter of direct experience, here and now
It is this experience, seeing into the arising and cessation of
phenonena, that produces the liberating insight that was the Buddha's
awakenment . Indeed, that all phenonena arise and pass away dependent
upon ot her phenonena is the content of the Buddha's awakenment.

The phenonena that arise and cease in dependence upon conditions are
our experiences of ourselves and the world. Interdependent arising is
not concerned with the purely objective real mof science, but with the
exi stential real mof human experience that includes both subjective and
objective. The world is our experience of the world; mnd and body are
our experiences of mnd and body. Wen exam ned, solid entities

di ssol ve into dynani c processes; nouns dissolve into verbs; being

di ssol ves into beconi ng.

Any gi ven phenonenon that arises and ceases does so because of specific
conditions. Al phenonmena are contingent, and by understandi ng what
conditions give rise to what results we can live in a way that
maxi m ses the appearance of favourable phenomena and m nimn ses the
appear ance of unfavourabl e phenomena. | nterdependent arising inplies
freedom the capacity to nould our lives according to our aspirations.
W do not have to be victinms of circunstances beyond our control

There are no exceptions to this universal |aw of interdependent
arising. There is no-one outside this process to whomit is happening.
There is therefore no i ndependently existing self, no owner of

experi ence. Bondage is essentially the conviction that there is one who
exi sts independently, one who is separate fromthe world and ot her
beings within the world. This independently existing self is a product
of a process of clinging and appropriation founded on open-ended
desires that can never be satisfied. The sense of separation inherent

i n i ndependent existence involves an anxiety which results fromthe
need to defend one's identity and possessions. The ceasel ess struggle
to satisfy the needs and desires of a non-existent independent self is
suf fering.
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When i gnorance ceases, when we see into universal arising and
cessation, craving and clinging cease, and therefore our sense of
identity with experience ceases. The arahant ceases to be soneone, the
owner of experience; she is free from bondage.

This is not a matter of faith or philosophical reasoning, but of direct
perception. The sphere of interdependent arising is that of the
avai |l abl e present, and this includes a sense of flow frompast to
future. Interdependent arising does not deny causation and continuity
over tine, and can therefore be used to explain rebirth. Because

i nt erdependent arising deals w th dhanmas, phenonena as experienced, as
di stinct fromindependent entities, the unit of a conventional lifetine
of a being is of no nore validity than that of any other unit of tine.
Continuity fromone noment to the next is structurally the sane as
continuity fromone lifetine to the next.

| nt erdependent arising assunes no separate entities; consequently, it
deals with the totality of phenomena that is my experience of this
situation, now. Wthin this experienced gestalt, specific phenonena

ari se, change and pass away. Linear causation selects an individual
phenonenon, reifies it into an i ndependent entity and exam nes the
lines of cause and effect that give rise to it. The classical three
life theory adapts interdependent arising to the task of explaining the
process of rebirth without reifying an i ndependent entity who is born

Any attenpt to explain rebirth, however, may confirmthe assunption of
the ordi nary untrai ned person that there is soneone who devel ops,
someone who is reborn, soneone who is liberated fromrebirth. dinging
to such a theory justifies a sense of separate identity and destiny,
and postpones to a nore favourable time in the future one's practice of
i nvestigating the interdependently arisen nature of the m nd-body
process. Buddhadasa and Nanavira warn agai nst this danger, for such a
vi ew deni es the fundamental purpose of the Buddha's teaching of

i nt erdependent ari sing.

The Buddha's teaching ains at the cessation of suffering and bondage.
Thi s experience of freedomis expressed in terns of finality: "birth is
destroyed, the holy life is fulfilled, duty is done, there is no nore
of this". Such finality can only be experienced in this present nonent
- duty is now done - without any sense of postponenent or further

devel opnents. The doctrine of interdependent arising is concerned with
the problem of freedom and therefore it is fundanentally concerned
with the structure of our existence, now, as freedom postponed is
freedom deni ed
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