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TRANSLATOR’S PREFACE

The present work follows the precedent set by my previous two works
for making available in English major Pali Buddhist suttas accompa-
nied by their classical commentaries.* It offers a translation of the
Mahanidana Sutta along with abundant selections from its principal
exegetical texts, elucidating it from the Theravada Buddhist perspec-
tive. The Mahanidana Sutta itself is the fifteenth sutta in the Digha
Nikaya, the first division of the Sutta Pitaka belonging to the Pali Canon.
It is the longest discourse of the Buddha dealing with dependent aris-
ing (paticcasamuppada), a topic pointed to by the Buddha himself as
the central principle of his teaching. The word nidana in the title shows
up frequently in a chain of synonyms signifying the idea of cause.
Within the text it has been rendered as “source,” the primary word
“cause” being reserved for the more common hetu. But an intelligible
rendering of the sutta’s title required that I take a little freedom with
the terms, so there it has been translated “causation,” which certainly
communicates the intended sense far more smoothly than anything that
could have been derived from “source.” The prefix maha, meaning
“great,” is often added to the title of a long sutta, usually to distin-
guish it from a shorter sutta of the same name. But from the high re-
gard with which the Mahanidana Sutta is viewed within the Theravada
Buddhist tradition, it seems unlikely that the compilers of the Pali Canon
called it a “great discourse” merely as an indication of its length. Far
more probably their intention was to emphasize the sutta’s own intrin-
sic greatness, which they saw in the profundity of its subject matter,
the thoroughness of its exposition, and the wealth of its implications
for an understanding of the human condition.

The exegetical texts on the sutta consist of a commentary and a
subcommentary. The former is found in the Sumangalavilasini, the com-
plete commentary (atthakatha) to the Digha Nikaya. It is the work of
the great Indian expositor Bhadantacariya Buddhaghosa, who composed
it on the basis of the ancient Sinhala commentaries he studied at the

*The Discourse on the All-Embracing Net of Views: The Brahmajala Sutta and its
Commentaries, and The Discourse on the Root of Existence: The Mulapariydya Sutta
and its Commentaries, both published by the Buddhist Publication Society, 1978 (rep.
1992) and 1980 (rep. 1992), respectively.
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Mahavihara in Sri Lanka in the fifth century C.E. The subcommentary
(tika), written to clarify the primary commentary and to carry further
the explication of the sutta, is ascribed to Bhadantacariya Dhammapala.
He too was an Indian, a resident of Badaratittha near Madras, and prob-
ably lived in the century following Buddhaghosa. The commentary, in
giving an account of dependent arising, could have been very much
longer than it is, but one circumstance made a bulky work unnecessary.
In his monumental treatise, the Visuddhimagga, Bhadantacariya Buddha-
ghosa had dlready written a full exposition of the subject, and thus,
when he took up the commentary to the Mahanidana Sutta, he did not
have to repeat himself on every point but could focus his attention on
the special issues raised by the sutta itself. As to the general problems
posed by dependent arising, those he could deal with in a synoptical
manner, sending the earnest student to the Visuddhimagga for details.

The format of this work is the same as that of my previous transla-
tions. The sutta is given first without comment and with only a few
notes. This is followed by the commentarial section which, like those
of the earlier works, has been composed selectively. My guiding prin-
ciple has been to include everything of doctrinal importance, especially
from the commentary, while omitting irrelevant digressions and side
remarks as well as the copious grammatical and etymological clarifica-
tions inevitable in days when commentaries also functioned as Pali dic-
tionaries. The passages selected from the two exegetical texts have been
arranged according to the numerical divisions of the sutta. Thus the
explanation for any sutta statement elucidated in the commentaries can
be found by first looking up the corresponding passage number of the
commentarial section and then locating the sutta statement itself, usu-
ally signalled by the capitalization of its key phrase. The page numbers
of the PTS editions of the Digha Nikaya and of its commentary, the
Sumangalavilasini, are embedded in the text in square brackets. I did
not include page references to the PTS edition of the Digha Nikaya
Tika, as the margins of that work contain cross-references to the pages
of the Sumangalavilasini upon which the Tika is elaborating.

The Introduction explains the main principles of the sutta and ex-
plores some of the lines of thought stimulated by the Buddha’s sugges-
tive utterances. Though the first section of the Introduction gives a
short overview of dependent arising, the essay is not intended as a
primer on the doctrine but generally presupposes prior familiarity with
it gained {rom other reliable sources. As might be expected from a
discourse spoken to demonstrate the full depth of dependent arising,
the Mahanidana Sutta contains several terse and very pithy passages



Preface ix

the meaning of which is not at all evident; yet these are not directly
elaborated upon either in other suttas or in the commentaries. There-
fore, to uncover their meaning, a certain amount of individual interpre-
tation was required, with reflection and intuition contributing as much
to the conclusions arrived at as study of the texts. The results of these
investigations may be seen particularly in the sections on contact, the
“hidden vortex,” the “pathways for designations,” and in the expansion
of the Buddha’s very concise arguments against the three “considera-
tions of self.”

One prominent feature of the exegetical texts on the Mahanidana
Sutta called for special explanation on its own. This is their treatment
of dependent arising according to the Abhidhamma system of condi-
tional relations. If I had attempted to deal with this in the Introduction
I would have had to digress too far from the main thread of the discus-
sion and would have placed too great a burden on the essay. To avoid
this I have added an appendix in which I devote to this method of
treatment the separate attention it requires.

Though each reader will find his or her own way of approaching the
material presented here, intensive study will probably be most fruitful
if the sutta is read first by itself, a second time in conjunction with the
introductory essay, and a third time in conjunction with the commentarial
exegesis.

BHIKKHU BoDHI
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INTRODUCTION

Dependent Arising

In the Theravada Buddhist tradition the Mahanidana Sutta is regarded
as one of the profoundest discourses spoken by the Buddha. Its princi-
pal theme is paticcasamuppada, “dependent arising,” and that immedi-
ately alerts us to its importance. For the Pali Canon makes it quite plain
that dependent arising is not merely one strand of doctrine among
others, but the radical insight at the heart of the Buddha’s teaching, the
insight from which everything else unfolds. For the Buddha himself,
during his period of struggle for enlightenment, dependent arising came
as the astonishing, eye-opening discovery that ended his groping in the
dark: “ ‘Arising, arising’—thus, bhikkhus, in regard to things unheard
before, there arose in me vision, knowledge, wisdom, understanding,
and light” (8.XIL,65; ii,105). A series of suttas shows the same discov-
ery to be the essence of each Buddha’s attainment of enlightenment
(S.XIIL,4-10). Once enlightened, the mission of a Tathagata, a Perfect
One, is to proclaim dependent arising to the world (S.XII,20; ii, 25-26).
So often does the Buddha do this, in discourse after discourse, that
dependent arising soon becomes regarded as the quintessence of his
teaching. When the arahat Assaji was asked to state the Master’s mes-
sage as concisely as possible, he said it was the doctrine that phenom-
ena arise and cease through causes (Vin.i,40). With a single sentence
the Buddha dispels all doubt about the correctness of this summary:
“He who sees dependent arising sees the Dhamma, he who sees the
Dhamma sees dependent arising” (M.28; i,191).

The reason dependent arising is assigned so much weight lies in two
essential contributions it makes to the teaching. First, it provides the
teaching with its primary ontological principle, its key for understand-
ing the nature of being. Second, it provides the framework that guides
its programme for deliverance, a causal account of the origination and
cessation of suffering. These two contributions, though scparable in
thought, come together in the thesis that makes the Buddha’s teaching
a “doctrine of awakening”: that suffering ultimately arises due to igno-
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rance about the nature of being and ceases through wisdom, direct
understanding of the nature of being.

The ontological principle contributed by dependent arising is, as its
name suggests, the arising of phenomena in dependence on conditions.
At a stroke this principle disposcs of the notion of static self-contained
cntities and shows that the “texture” of being is through and through
relational. Whatever comes into being originates through conditions,
stands with the support of conditions, and ceases when its conditions
cease. But dependent arising teaches something more rigorous than a
simple assertion of general conditionality. What it teaches is specific
conditionality (idappaccayata), the arising of phenomena in depend-
ence on specific conditions. This is an important point often overlooked
in standard accounts of the doctrine. Specific conditionality correlates
phenomena in so far as they belong to types. It holds that phenomena
of a given type originate only through the conditions appropriate to
that type, never in the absence of those conditions, never through the
conditions appropriate to some other type. Thus dependent arising, as a
teaching of specific conditionality, deals primarily with structures. It
treats phenomena, not in terms of their isolated connections, but in
terms of their patterns—recurrent patterns that exhibit the invariable-
ness of law:

Bhikkhus, what is dependent arising? “With birth as condition
aging and death come to be”—whether Tathagatas arise or not,
that element stands, that structuredness of phenomena, that fixed
determination of phenomena, specific conditionality. That a Tatha-
gata awakens to and comprehends. Having awakened to it and com-
prehended it, he explains it, teaches it, proclaims it, establishes it,
reveals it, analyzes it, and clarifies it, saying: “See, bhikkhus, with
birth as condition aging and death come to be.” The reality in that,
the undelusiveness, invariability, specific conditionality—this,
bhikkhus, is called dependent arising. (S.XII,20; ii,25-6)

The basic formula for dependent arising appears in the suttas count-
less times: “When there is this, that comes to be; with the arising of
this, that arises. When this is absent, that does not come to be; with the
cessation of this, that ceases.”! This gives the principle in the abstract,
stripped of any reference to a content. But the Buddha is not interested
in abstract formulas devoid of content; for him content is all-important.
His teaching is concerned with a problem—the problem of suffering
(dukkha)—and with the task of bringing suffering to an end. Depend-
ent arising is introduced because it is relevant to these concerns, indeed
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not merely relevant but indispensable. It defines the framework needed
to understand the problem and also indicates the approach that must be
taken if that problem is to be resolved.

The suffering with which thc Buddha’s teaching is concerned has a
far deeper meaning than personal unhappiness, discontent, or psycho-
logical stress. It includes these, but it goes beyond. The problem in its
fullest measure is existential suffering, the suffering of bondage to the
round of repeated birth and death. The round, the Buddha teaches, has
been turning without beginning, and as long as it turns it inevitably
brings “aging and death, sorrow, lamentation, pain, grief, and despair.”
To gain deliverance from suffering, therefore, requires more than relief
from its transient individual manifestations. It requires nothing short of
total liberation from the round.

In order to end the round, the conditions that sustain it have to be
eliminated; and to eliminate them it is necessary to know what they
are, how they hold together, and what must be done to extinguish their
causal force. Though the round has no first point, no cause outside
itself, it does have a distinct generative structure, a set of conditions
internal to itself which keeps it in motion. The teaching of dependent
arising discloses this set of conditions. It lays them out in an interlock-
ing sequence which makes it clear how existence repeatedly renews
itself from within and how it will continue into the future through the
continued activation of these causes. Most importantly, however, de-
pendent arising shows that the round can be stopped. It traces the se-
quence of conditions to its most fundamental factors. Then it points out
that these can be eliminated and that with their elimination the round of
rebirths and its attendant suffering are brought to a halt.

As an account of the causal structure of the round, dependent arising
appears in the suttas in diverse formulations. The fullest and most com-
mon contains twelve factors. The formula has two sides. One shows
the sequence of origination, the other the sequence of cessation:

Bhikkhus, what is dependent arising? With ignorance as condition
volitional formations come to be; with volitional formations as con-
dition, consciousness; with consciousness as condition, mentality-
materiality; with mentality-materiality as condition, the six sense
bases; with the six sense bases as condition, contact; with contact
as condition, feeling; with feeling as condition, craving; with crav-
ing as condition, clinging; with clinging as condition, existence;
with existence as condition, birth; with birth as condition, aging
and death, sorrow, lamentation, pain, grief, and despair come to
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be. Such is the origin of this entire mass of suffering. This, bhikkhus,
is called dependent arising.

But with the remainderless fading away and cessation of igno-
rance volitional formations cease; with the cessation of volitional
formations consciousness ceases; with the cessation of conscious-
ness mentality-materiality ceases; with the cessation of mentality-
materiality the six sense bases cease; with the cessation of the six
sense bases contact ceases; with the cessation of contact feeling
ceases; with the cessation of feeling craving ceases; with the ces-
sation of craving clinging cecases; with the cessation of clinging
existence ceases; with the cessation of existence birth ceases; with
the cessation of birth, aging and death, sorrow, lamentation, pain,
grief, and despair cease. Such is the cessation of this entire mass of
suffering. (S.XIL,1; ii,1-2)?

The prevailing interpretation regards the series as spanning threc
successive lives, the twelve faclors representing the causal and result-
ant phases of these lives alternated to show the round’s inherent capac-
ity for self-regeneration. Thus ignorance and volitional formations rep-
resent the causal phase of the previous life which brought about exist-
ence in the present; the five factors from consciousness through feeling
are their fruit, the resultant phase of the present life. Craving, clinging,
and existence represent renewed causal activity in the present life; birth
and aging and death sum up the resultant phase of the future life.

At the risk of oversimplification the sequence can be briefly explained
as follows. Due to ignorance—formally defined as non-knowledge of
the Four Noblc Truths—a person engages in ethically motivated action,
which may be wholesome or unwholesome, bodily, verbal, or mental.
These actions, referred to here as volitional formations, constitute kamma.
At the time of rebirth kamma conditions the re-arising of consciousness,
which comes into being bringing along its psychophysical adjuncts,
“mentality-materiality” (nama-rupa). In dependence on the psycho-
physical adjuncts, the six sensc bases develop—the five outer senses
and the mind-base. Through these, contact takes place between
consciousness and its objects, and contact in turn conditions fecling. In
response to fecling craving springs up, and if it grows firm, leads into
clinging. Driven by clinging actions are performed with the potency to
generate ncw existence. These actions, kamma backed by craving, even-
tually bring a new existence: birth followed by aging and death.

To prevent misunderstanding it has to be stressed that the distribu-
tion of the twelve factors into three lives is an expository device em-
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ployed for the purpose of exhibiting the inner dynamics of the round. It
should not be read as implying hard and fast divisions, for in lived
experience the factors are always intertwined. The past causes include
craving, clinging, and existence, the present ones ignorance and voli-
tional formations; the present resultants begin with birth and end in
death, and future birth and death will be incurred by the same resultants.
Moreover, the present resultant and causal phases should not be seen as
temporally segregated from each other, as if assigned to different peri-
ods of life. Rather, through the entire course of life, they succeed one
another with incredible rapidity in an alternating sequence of result and
response. A past kamma ripens in present results; these trigger off new
action; the action is followed by more results; and these are again fol-
lowed by still more action. So it has gone on through time without
beginning, and so it continues.

From this it is clear that dependent arising does not describe a set
of causes somehow underlying experience, mysteriously hidden out of
view. What it describes is the fundamental pattern of experience as
such when enveloped by ignorance as to the basic truths about itself.
This pattern is always present, always potentially accessible to our
awareness, only without the guidance of the Buddha’s teaching it will
not be properly attended to, and thus will not be seen for what it is. It
takes a Buddha to point out the startling truth that the basic pattern of
experience is itself the source of our bondage, “the origin of this en-
tire mass of suffering.”

Cast and Setting

Among the many suttas on dependent arising spoken by the Bud-
dha, the Mahanidana Sutta is the longest and the most detailed; it is
also perhaps the richest as a source of insights. Despite its length, how-
ever, the Mahanidana Sutta does not give the most complete formal
exposition of dependent arising. It lacks the abstract formula and a state-
ment of the sequence of cessation. Moreover, its series of conditions
omits three factors of the standard version: ignorance, volitional forma-
tions, and the six sense bases (avijja, sankhara, salayatana). These
omissions have led some scholars to suggest that the twelvefold formu-
lation may be a later augmentation of a shorter original; but such sug-
gestions remain purely conjectural, misleading, and objectionable on
doctrinal and textual grounds. All in all, the omissions of the Mahanidana
Sutta are more than compensated for by its detailed explanations, inter-
esting digressions, and supplementary sections. Indeed, it might well
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be suspected, contrary to the thesis of historical development, that in
the present sutta the Buddha has varied the usual exposition expressly
to create an opportunity for such special methods of treatment.?

The sutta begins when the Venerable Ananda, the Buddha’s per-
sonal attendant, approaches the Master and exclaims that though depen-
dent arising is deep and appears deep, to himself it seems “as clear as
clear can be” (uttanakuttanaka). The Pali word uttana, “clear,” also
means “shallow,” and is sometimes contrasted with “deep” (gambhira),
as in the example given in the commentary. Thus Ananda’s words,
though doubtlessly innocent and respectful in intent, confront the Bud-
dha with a challenge. They call upon him to reconfirm the profundity
of his teaching by demonstrating the depth of its most distinctive doc-
trine.

The Buddha first checks the Venerable Ananda with the gentle ad-
monition: “Do not say so, Ananda! Do not say so, Ananda!” These
words, according to the commentary, intimate both praise and reproach.
They praise Ananda by implying his special qualities which enabled
him to comprehend dependent arising so clearly: his accumulation of
merit over many lives, his previous study, his attainment of stream-
entry, his vast erudition. They reproach him by hinting at the limita-
tions of his understanding: he could never have penetrated conditionality
without the guidance of the Buddha; he still remains a stream-enterer
barely past the entrance to the path; even when he reaches the final
stage of arahatship he will not attain the knowledge of a chief disciple,
a paccekabuddha, or a fully enlightened Buddha. In the sutta itself,
after restraining the Venerable Ananda, the Buddha corrects him by
repeating his original statement on the profundity of dependent arising:
“This dependent arising, Ananda, is deep and it appcars deep.” The
phrase about the decp appearance, the subcommentary says, is added to
stress the fact that dependent arising is exclusively deep. We might
perhaps understand the first phrase to refer to dependent arising as an
objective principle, the second to refer to the verbal exposition of that
principle. Together they indicate that dependent arising is deep both in
essence and in manifestation.

The commentary takes up the Buddha’s statement and amplifies it
by explaining four respects in which dependent arising can be called
deep: because of its depth of meaning, depth of phenomena, depth of
teaching, and depth of penetration. As this fourfold analysis is found in
several places in the commentaries, it merits some consideration. The
first two kinds of depth apply in opposite ways to the link between
each pair of factors. The “depth of meaning” (atthagambhirata) applies
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to the link viewed from the standpoint of the effect looking back to its
condition, the “depth of phenomena” (dhammagambhirata) from the
standpoint of the condition looking forward to its effect.* Each stand-
point highlights a different kind of profundity. In the former case the
profundity lies in the invariable dependence of the effect on its condi-
tion: how the effect always comes into being and continues with the
support of its condition, never in the absence of the condition. In the
latter case the profundity consists in the efficacy of the condition: how
it exercises its causative role in relation to its effect.

The “depth of teaching” (desanagambhirata) refers to the diversity
in methods used by the Buddha to expound dependent arising. The
diversity is dictated by two considerations: first, by the complexity of
the subject itself, which only reveals its multiple facets when illumi-
nated from various angles; and second, by the persons being taught,
who can only understand the teaching when its presentation is adapted
to their needs and capacities. As the Buddha excels in both “eloquent
cxposition” and “skillful means,” the result is the great variety in his
methods of teaching the doctrine.

The fourth kind of depth, “depth of penetration” (pativedha-
gambhirata), derives its meaning from the exegetical term sabhava,
“intrinsic nature,” used in the commentaries to define the notion of
dhamma, “phenomena.” Etymologically, the word dhamma means “that
which supports”: according to the commentarial gloss of the word, what
dhamma support is their own intrinsic nature.® At the ontological level
a dhamma and its intrinsic nature coincide: there is no fundamental
difference in mode of being between a thing and its nature. But episte-
mological purposes allow a distinction to be drawn between them. The
dhamma then becomes the phenomenon in its concreteness, the intrin-
sic nature the set of qualities it actualizes. The intrinsic nature includes
both the “particular characteristic” (visesalakkhana), i.e. the qualities
determining the dhamma as a thing of a particular sort—as earth ele-
ment, as feeling, as volition, etc.—and the “general characteristics”
(samafifialakkhana), the features it shares with other things, especially
the triad of impermanence, suffering, and non-self. It is through the
characteristics that the intrinsic nature of the dhamma is penetrated during
the development of insight (vipassana). Therefore, for each factor of
dependent arising, the commentary enumerates the principal character-
istics, which the subcommentary takes up for elucidation.

Shortly after his enlightenment, while still pondering whether or not
to teach the Dhamma to others, the Buddha had realized that “a genera-
tion delighting in attachment” would meet difficulty in understanding
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dependent arising (M.26; i,167). Now, with the closing sentence of the
introductory section, he states the consequence of not understanding it.
Because it has not understood and penetrated “this Dhamma” of depend-
ent arising, “this generation”—the world of living beings—has become
entangled in defilements and wrong views and thus cannot escape from
samsara, the round of rebirths, “with its plane of misery, unfortunate
destinations, and lower realms.” The statement confirms the depth of
dependent arising even without need for further argument or discussion.
The whole world of living beings revolves in the round of birth and
death, repeatedly returning to the lower worlds, because of its failure to
comprehend this one principle. The penetration of dependent arising
therefore becomes a matter of the utmost urgency. It is the gateway to
liberation through which all must pass who seek deliverance from the
round.

Specific Conditionality

The rest of the sutta, according to the commentary, develops from
the Buddha’s two pronouncements of §1: “this dependent arising is
deep,” and “this generation has become like a tangled skein.” The former
leads into the first main division of the sutta, the detailed account of
dependent arising (§§2-22); the latter is followed up in the second main
division, in which the Buddha undertakes a methodical investigation of
viecws of self (§§23-32). All these sections are technically classified as
“cxposition of the round” (vattakatha); they illustrate the noble truths
of suffering and its origin. But the Buddha also teaches the ending of
the round (vivattakatha), the noble truths of the cessation of suffering
and the path. These truths are shown elliptically in the third and final
division of the sutta (§§33-35). They are represented by the arahat, the
liberated one, who has disentangled the chain of conditions and passed
beyond the confines of the round.

The Buddha begins his instruction proper with a short catechism
on dependent arising intended to elicit the condition for each depend-
ent factor in the series (§2). The catechism pursues the series in re-
verse order from aging and death being dependent on birth back to
consciousness being dependent on mentality-materiality. He then states
the entire sequence again in forward order, without the catechism, add-
ing the regular refrain identifying the series as the origin of suffering
(§3). This completes the brief account, conspicuous by the absence of
three familiar factors—ignorance, volitional formations, and the six
sense bases. There then follows a longer exposition in which the Bud-
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dha returns to each proposition of the original sequence and elabo-
rates upon its meaning. His explanation serves three main purposes:
(i) to elucidate the meaning of specific conditionality by showing what
is involved when one phenomenon is called a specific condition for
another; (ii) to facilitate a more precise understanding of dependent
arising by analyzing the conditioning factors into their constituents;
and (iii) to demonstrate how each condition contributes to the arising
of the state dependent on it.

In the sutta the Buddha docs not offer a formal definition of specific
conditionality; even the abstract formula is not mentioned. But the ex-
planation of the connection between each pair of factors suffices to
make the underlying principle clear. Specific conditionality is a rela-
tionship of indispensability and dependency: the indispensability of the
condition (e.g. birth) to the arisen state (e.g. aging and decath), the de-
pendency of the arisen state upon its condition. The sutta’s explanation
accentuates the minimal requirement for one phenomecnon to be the
condition for another. It shows conditionality determined negatively, as
the impossibility of the dependent state appearing in the absence of its
condition. Other suttas characterize conditionality in more positive terms,
as a contributory influence passing from the condition to the dependent
state. This much is already implied by the second phrase of the abstract
formula: “With the arising of this, that arises.” Elsewhere more is added.
The condition originates (samudaya) the dependent state, provides it
with a source (nidana), generates it (jatika), gives it being (pabhava),
nourishes it (ahara), acts as its foundation (upanisa), causes it to surge
(upayapeti).* The commentaries, too, show their sensitivity to this two-
fold meaning of conditionality when they first define a condition as a
state indispensable to another state’s arising or presence, then add: “a
condition has the characteristic of assisting, for any given state that
assists the presence or arising of a given state is called the latter’s con-
dition” (Vism. XVII,68).

When dependent arising is explained in terms of indispensability,
this cautions us against interpreting it as a principle of causal
necessitation. Though the condition may play an active causal role in
arousing the dependent state, it does not necessitate the latter. In cer-
tain cases an inseparable bond connects the two, so that whenever one
arises the other is bound to follow, e.g. birth is always followed by
death. But there are other cases where such a bond is lacking, where
the condition may occur without arousing the dependent state. As
abstruse as this point may seem, it has the profoundest implications for
a teaching of deliverance. For if dependent arising described a series in
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which each factor necessitated the next, the series could never be bro-
ken. All human effort directed to liberation would be futile and the
round would have to turn forever. But a relationship of conditionality,
unlike a necessitarian one, allows for a margin of freedom in respond-
ing to the condition.

The place in the sequence of conditions where that margin takes
on the greatest importance is the link between feeling and craving. It
is at that brief moment when the present resultant phase has come to
a culmination in feeling, but the present causal phase has not yet be-
gun, that the issue of bondage and liberation is decided. If the response
to feeling is governed by ignorance and craving, the round continues
to revolve; if the response replaces craving with restraint, mindfulness,
and methodical attention, a movement is made in the direction of
cessation.

Though the formula for dependent arising presents the factors in a
linear sequence, this should not be taken to imply that they fit together
in a temporally progressive chain of causes and effects. As was pointed
out earlier, the selection of factors and their sequential arrangement are
made from the instructional point of view, the purpose being to expose
the inner dynamics of the round in order to demonstrate how to dis-
mantle it. By resorting to abstraction, each phrase in the formula treats
as a one-to-one bond what is in actuality a situation of immense com-
plexity involving a multitude of conditions arousing and sustaining a
multitude of dependent phenomena. In some cases a strong causal
influence operates from one factor to another, in others the relation is
one of mere necessary dependence. In some cases the formula describes
a movement from condition to effect occupying time, even a succes-
sion of lives; in others it portrays a cross-section of events occurring at
the samc moment.

To clarify the relationship between each conditioning factor and its
dependent state, the exegetical texts apply the system of twenty-four
conditional relations set forth in the Patthana, the seventh and last book
of the Abhidhamma Pitaka. The commentary does so summarily, gen-
erally mentioning only the major headings of conascence condition and
decisive support condition; in more complicated cases it simply says
that one is a condition for the other “in many ways.” The subcommentary
expands the summary, enumerating the types of conditions subsumed
under the major headings and spelling out the “many ways.” In the
Appendix the twenty-four conditions have been briefly sketched and
exemplified in their application to dependent arising. Thus here only
the two main conditions will be discussed.
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The conascence condition (sahajata-paccaya) and decisive support
condition (upanissaya-paccaya) are the primary examples of two con-
trasting kinds of conditional relationship, distinguished by their tempo-
ral mode. Conascence is the prototype of the tie between simultaneous
phenomena, things sharing a common origination and cessation. It in-
cludes under itself such other conditions of the Patthana system as
mutuality, support, association, and presence; some of these are nar-
rower in scope (e.g. mutuality), others broader (e.g. presence). Deci-
sive support is the most prominent condition relating non-simultaneous
phenomena. It signifies the powerful causal influence one thing may
exert on another when they are separated by an interval of time—either
amoment’s lapse (object decisive support), immediate succession (prox-
imity decisive support), or an extended period (natural decisive sup-
port). There are other conditional relations which do not fall neatly
under these two headings, but these two suffice to show the diversity
possible in the interrelations of the factors of dependent arising. Such
diversity precludes attempts to force these relations into a uniform mould
either of simultaneity or succession, errors occasionally committed by
earlier interpreters of the doctrine.

The Sequence of Conditions

In the Mahanidana Sutta the Buddha expounds the sequence of con-
ditions in reverse order. Conceptually there may be no difference in
meaning whether the sequence is presented in forward order or in re-
verse. But the Buddha’s exposition of the Dhamma has another pur-
pose besides the bare communication of conceptual meaning. That pur-
pose is to lead on: to arouse the will and set it moving towards the
intended goal of the teaching, the cessation of suffering. The reverse
order presentation of the sequence serves that purpose with an effec-
tiveness unmatched by the other. The forward order presentation ex-
pounds dependent arising from the standpoint of completed compre-
hension: it is the Buddha revealing to others what he has himself fully
fathomed from the bottom up. The reverse order presentation expounds
the series from the standpoint of existential inquiry. It at once con-
fronts the auditor with the problem of his being, then takes him on a
step-by-step descent down the chain of conditions that underlies that
problem. In so doing it recapitulates the process by which the Buddha
himself discovered dependent arising, and thus tends to kindle a spark
of the same enlightenment.’

The series begins with aging and death (jara-marana) as the epitome



12 The Great Discourse on Causation

of the suffering inherent in sentient existence. This is the spur which
awakens a sense of urgency and sets off the search for a solution. The
statement that aging and death occur with birth (jati) as condition (§4)
drives home the point that suffering is ineluctable. Merely to have come
into being, to have taken up a body, is to be thrown irresistibly towards
decline, decay, and death by nothing else than the passage of time itself.
But the statement has another side: it points in the direction of a solution.
Whatever suffering there is, all that is conditioned; it occurs in depend-
ence on birth. If birth also is dependent on some condition, and that
condition can be removed, then it would be possible to end all suffering.
Birth is the first point in each individual existence, the moment of
conception. But conception, the Buddha teaches, does not occur through
biological causes alonc; it also involves a stream of consciousness passing
over from a previous life. Thus the inquiry into the specific condition
for birth takes us back beyond the moment of conception into the life
which preceded it.

The condition for birth, the Buddha says, is cxistence (bhava, §5).
This he analyzes as threefold: sense-sphere existence (kamabhava), fine-
material existence (rupabhava), and immaterial existence (arupabhava).
Ordinarily these terms denote the realms of existence, the three tiers of
samsara into which rebirth can take place. But because rebirth into
each realm is brought about by a particular kind of kamma, the word
“existence,” according to the commentaries, comes to be transferred
from the realm proper to the kamma conducing to rebirth into that realm.
The two are distinguished as kamma-existence (kammabhava) and
rebirth-existence (uppattibhava).? Since rebirth-existence includes birth,
the exegetical tradition interprets the existence that conditions birth as
kamma-existence—the kamma of the previous life that generates the
succeeding birth and sustains the vital forces throughout the entire span
of life. Thus “sense-sphere existence” is the kamma leading to the sense-
sphere realm, i.e. all unwholesome kamma and wholesome kamma short
of the meditative attainments; “fine-material existence” is kamma lead-
ing to the fine-material realm, i.e. the four jhanas; “immaterial exist-
ence” is the kamma leading to the immaterial realm, i.e. the four imma-
terial attainments. As the kamma producing new existence obviously
requires time before it can engender its results, existence is a condition
for birth as a decisive support condition, not as a conascence condition.

The specific condition for existence in both aspects is clinging
(upadana): clinging to sense pleasures (kam’upadana), clinging to views
(ditth’upadana), clinging to precepts and observances (silabbat’upadana),
clinging to a doctrine of self (attavad’upadana) (§6). The first is an
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intensification of sensual craving, the other three adherences to wrong
views. In all its forms clinging has the sense of firm grasping
(dalhagahana). This grasping induces motivated action and thus con-
ditions kamma-existence. It also sustains the rebirth process whereby
the accumulated kamma fructifies and thus it becomes a condition for
rebirth-existence.’

The specific condition for clinging is craving (tanha). In the sutta
craving has been subdivided in two ways: first, by way of its immedi-
ate object, into craving for each of the six sense objects (§7); second,
by way of its projected aim, into craving for sense pleasures (kamatanha),
craving for existence (bhavatanha), and craving for non-existence
(vibhavatanha) (§18). Sensual craving and clinging to sense pleasures
signify the same mental factor, greed or lust (lobha), at differcnt stages
of intensity. The former is the initial desire for sense enjoyment, the
latter the attachment which sets in through the repeated indulgence of
the desire. Craving also gives rise to the clinging to views, gencrally to
the view that favours its dominant urge. Thus craving for existence
leads to a belief in the immortality of the soul, craving for non-exist-
ence to a theory of personal annihilation at death. Craving for sense
pleasures can give rise either to an annihilationist view justifying full
indulgence here and now, or to an eternalist view promising a heaven
of delights to those with the prudence to exercise present restraint.'®

Craving can become a condition for clinging to sense pleasures only
as a decisive support, since by their definitions a time lapse must sepa-
rate the two. But it can condition the other three kinds of clinging under
both headings. It is a decisive support when earlier craving leads to the
subsequent adoption of a wrong view, a conascence condition when
craving co-exists with the view being adhered to through its influence.

Craving, in turn, comes into being with feeling as condition. Feeling
(vedana) is the affective tone of experience—pleasure, pain, or neutral
feeling—which occurs on every occasion of experience through any of
the six sense faculties. Craving can arise in response to all three kinds
of feeling: as the yearning for pleasant feeling, the wish to flee from
painful feeling, or the relishing of the dull peace of neutral feeling. But
its strong support is pleasant feeling. For craving “seeks enjoyment
here and there,” and the enjoyment it seeks it finds in pleasant feeling.
Pleasant feeling therefore becomes the “bait of the round” (vattamisa)
which maintains the insatiable drive for enjoyment.

In the usual sequence, immediately after eliciting feeling as the con-
dition for craving, the Buddha brings in contact as the condition for
feeling. Here, however, he introduces a variation. From fecling he
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returns to craving and then extracts from craving a new series of nine
factors, each arising in dependence on its predecessor (§9). Craving
leads to the pursuit of the objects desired, and through pursuit they are
eventually gained. When gained one makes decisions about them: what
is mine and what is yours, what is valuable and what disposable, how
much I will keep and how much I will enjoy. Because of these deci-
sions, thoughts of desire and lust arise. One develops attachment to the
objects, adopts a possessive attitude towards them, and falls into stingi-
ness, refusing to share things with others. Regarding everyone else with
fear and suspicion, one seeks to safeguard one’s belongings. When
such greed and fear become widespread, they need only a slight provo-
cation to explode into the violence, conflicts, and immorality spoken of
in the sutta as “various evil, unwholesome phenomena.”

This summary makes the purpose of the digression clear: it is to
show that the principle of dependent arising can be used to understand
the origins of social disorder just as effectively as it can be used to
understand the origins of individual suffering. Like all other problems,
the ailments of society arise from causes, and these can be traced in a
scquence leading from the manifestations to the underlying roots. The
conclusion drawn from this inquiry is highly significant: the causes of
social disharmony lie in the human mind and all stem ultimately from
craving.!" Thus craving turns out to be the origin of suffering in more
ways than one. It brings about not only continued rebirth in samsara
with its personal pain and sorrow, but also the cupidity, selfishness,
violence, and immorality that wreck all attempts to establish peace,
cooperation, and social stability. The commentary labels the two sides
of craving as “craving which is the root of the round” (vattamulabhuta
tanha) and “obsessional craving” (samudacara-tanha). But it should
be noted that the two expressions do not denote distinct types of crav-
ing; they simply point out different angles from which any given in-
stance of craving can be viewed. For the craving that results in disorder
and violence at the same time generates unwholesome kamma and main-
tains the round, while the craving for pleasure and existence that main-
tains the round also leads to the breakdown of social harmony.

Whether craving be viewed as a “root of the round” or as an obses-
sion leading to greed and violence, it finds its condition in feeling.
Thus the Buddha says, referring to these two aspects of craving: “These
two phenomena, being a duality, converge into a unity in feeling.” Feel-
ing, in turn, originates from contact (phassa). Contact is the “coming
together” (sarigati) of consciousness with an object through a sense
faculty. The six sense faculties—eye, ear, nose, tongue, body, and
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mind—are the internal bases for contact; the corresponding six sense
objects are the external bases. Contact is distinguished as sixfold by
way of the internal bases (§19). Simultaneously with its arising, feeling
also springs up, conditioned by contact under the heading of conascence.

The next section of the discourse (§20) introduces another variation.
In the standard exposition of dependent arising the sequence moves
from contact to the six sense bases. In the Mahanidana Sutta, however,
the Buddha bypasses the six sense bases entirely and goes back a step
to bring in mentality-materiality as the condition for contact. To dispel
the perplexity this unfamiliar move might provoke, he then introduces
a striking passage, not found elsewhere in the Canon, giving a methodical
demonstration of his statement. As the passage employs several technical
terms not defined either here or in other suttas, interpretation cannot be
settled by scholarship alone but also requires reflection and intuition.
Before turning to the new terms, however, it is best to review more
familiar territory.

“Mentality-materiality” (nama-rapa) is acompound term usually used
in the suttas to signify the psychophysical organism cxclusive of con-
sciousness, which serves as its condition. The suttas define the term
analytically as follows:

What, bhikkhus, is mentality-materiality? Feeling, perception, voli-
tion, contact, attention—this is called mentality. The four primary
elements and the material form derived from them—this is called
materiality. Thus this mentality and this materiality are called men-
tality-materiality. (S.XII,2; ii,3-4)

When mentality-materiality is correlated with the five aggregates,
materiality is identified with the aggregate of material form (rupa),
mentality with the three aggregates of feeling (vedana), perception
(saffia), and mental formations (sarikhara).'? Occasionally in the suttas
the range of the term is extended to include the external sense bases as
well: “This body and external mentality-materiality, these are a duality.
Dependent on this duality there is contact” (S.XII, 19; ii,24). In such
cases mentality-materiality becomes the entire experiential situation avail-
able to consciousness, the sentient organism together with its objective
spheres.

“Designation-contact” (adhivacanasamphassa) and “impingement-
contact” (patighasamphassa) are two terms peculiar to the present sutta.
The commentary identifies the former with mind-contact, the latter with
the five kinds of sense contact, but it does not explore the special mean-
ings attached to these terms. The significance emerges from the Bud-
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dha’s argument demonstrating how mentality-materiality is the condi-
tion for contact. The Buddha says that designation-contact is impossi-
ble in the material body (rupakaya) when those qualities distinctive of
the mental body (namakaya) are absent, and impingement-contact is
impossible in the mental body when those qualities distinctive of the
material body are absent. Thus each kind of contact, in the way stipu-
lated, depends upon both the mental body and the material body. As
mentality and materiality are here described as bodies, it is clear that
they are intended in the narrower sense, as two sides of the sentient
organism, rather. than in the broader sense as including the objective
sphere.

The argument points to the special role of contact as the meeting
ground of mind and the world. Though all experience involves the
union of mind and the world, of consciousness and its objects, contact
represents this union most eminently. By its very definition it requires
an external base (the object), an internal base (the sense faculty), and
consciousness (which, from its own perspective, is always internal to
itself). But experience is a two-way street, and the union represented
by contact can result from movement in either direction: from the mind
outwards towards the world or from the world inwards towards the
mind. Outward movement occurs on occasions of mind-consciousness,
when conceptual and volitional activity prevail; inward movement oc-
curs on occasions of sense consciousness, when the mind’s relation to
the objects is one of passive receptivity.'?

Outward movement begins with designation, the act of naming. By
ascribing names the mind organizes the raw data of experience into a
coherent picture of the world. It fits things into its conceptual schemes,
evaluates them, and subordinates them to its aims. But designation can-
not take place in a material body devoid of mentality. It requires the
mental body to concoct and ascribe the labels, and each of the mental
factors contributes its share. Even slight shades of difference between
them show up in the chosen designation. Thus a difference in feeling
may decide whether a person is called “friend” or “foe,” a difference in
perception whether a fruit is considered “ripe” or “unripe,” a difference
in volition whether a plank of wood is designated “future door” or
“future tabletop,” a difference in attention whether a distant object is
designated “moving” or “stationary.” When the designation is ascribed
to the object, a union takes place of the designating consciousness with
the designated object via the designation. That union is called “desig-
nation-contact.” As the discourse unfolds, we will see that the process
of designation acquires an increasingly more prominent role.
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Designation-contact, as applied to external objects, presupposes sensc
perception to bring those objects into range of the designating con-
sciousness. Sense perception begins with “impingement” (patigha), a
technical term signifying the impact of an object on a sense faculty.
When this impact is strong enough, a sense consciousness arises based
on the appropriate sense faculty. The union that takes place when con-
sciousness encounters the impingent object is termed “impingement-
contact.” Though properly belonging to mentality, impingement-
contact cannot occur in the mental body alone. By definition it is con-
tact occurring through the physical sense faculties, and thus it requires
the material body to provide the internal bases for its arising.

The two terms, impingement and designation, have a fundamental
importance which ties them to dependent arising as a whole. They again
indicate the basic oscillatory pattern of experience referred to earlier,
its movement back and forth between the phases of reception and re-
sponse. The receptive phase sees the maturation of the kammic inflow
from the past; it is represented here by impingement issuing in sense
consciousness. The responsive phase involves the formation of new
kamma; it is represented by designation issuing in action. Each impingent
object elicits from the mind an appropriate designation, and this sparks
off an action considered the fitting response. Thus the relationship
between impingement and designation depicts in cognitive terms the
same situation depicted in conative terms by feeling and craving: the
regeneration of the round of existence through present activity building
upon the kammic inheritance from the past.

The Buddha’s demonstration continues by way of synthesis. With-
out the mental factors there could be no designation-contact, and without
the material body with its sense faculties there could be no impinge-
ment-contact. Thus in the absence of both the mental body and the
material body neither kind of contact could be discerned. The conclu-
sion follows that contact is dependent on mentality-materiality, hence
that mentality-materiality is the condition for contact.'

One puzzle posed by this passage remains. In formulating his ques-
tions, it would have been quite sufficient for the Buddha to have worded
the hypothetical clause simply in terms of the absence of the intended
subject, e.g. “If the mental body were absent, ...” or “If the material
body were absent, ...” etc. Instead, quite uncharacteristically, he uses
the more complex phrasing: “If those qualities, traits, signs, and indica-
tors through which there is a description ... were all absent....” The
question arises, then, why the Buddha resorts to this complicated mode
of expression instead of using the simpler, more direct phrasing. Later
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developments in the sutta suggest an answer, but (o discuss it we will
have to wait until we come to them.

The Hidden Vortex

The next two paragraphs (§§21-22) bring the investigation of de-
pendent arising to a climax by revealing a “hidden vortex” underlying
the entire process of samsaric becoming.'® This hidden vortex is the
reciprocal conditionality of consciousness and mentality-materiality. The
Buddha first establishes consciousness as the specific condition for
mentality-materiality by demonstrating that it is indispensable to the
latter at four different times: at conception, during gestation, at the time
of emerging from the womb, and during the course of life (§21). Con-
sciousness is already a condition at the moment of conception since
mentality-materiality can “take shape in the womb,” i.e. form into an
embryo, only if consciousness has “descended into the womb.” The
description of consciousness as descending is metaphorical; it should
not be taken literally as implying that consciousness is a self-identical
entity which transmigrates from one life to another. The Buddha ex-
pressly repudiates the view that “it is this same consciousness that trav-
els and traverses (the round of rebirths)” (M.38; i,258). Consciousness
occurs by way of process. It is not an ongoing subject but a series of
transitory acts of cognition arising and passing away through condi-
tions. Each act is particular and discrete—an occasion of eye-conscious-
ness, ear-consciousness, nose-consciousness, tongue-consciousness,
body-consciousness, or mind-consciousness. Based on its sense faculty
it performs its function of cognizing the object, then gives way to the
next act of consciousness, which arises in immediate succession.

But though metaphorical, the phrase “descent of consciousness”
makes an important point. It indicates that at conception consciousness
does not arise totally anew, spontaneously, without antecedents, but
occurs as a moment in a “continuum of consciousness” which has been
proceeding uninterruptedly from one life to another through beginningless
time. If, at the time the man and woman sexually unite, no such con-
tinuum of consciousness is available, kammically attuned to the situa-
tion, conception will not occur and there will be no formation of the
embryo (M.38; i,266). In the commentaries the first occasion of con-
sciousness in a new life is called the “rebirth-linking consciousness”
(patisandhivififiana). It is given this name because it “links together”
the new existence with the previous one, and thereby with the entire
past history of the series. Generated by a kammically formative con-
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sciousness of the previous life, it brings with it into the new life the
whole stock of dispositions, character tendencies, and kamma accumu-
lations impressed upon the continuum. At the moment the rebirth con-
sciousness springs up in the womb, the other four aggregates comprised
in mentality-materiality arise along with it. The fertilized ovum be-
comes the nucleus for the material body; consciousness itsclf directly
brings along the factors of the mental body. Once locked together at
conception, consciousness sustains mentality-materiality throughout the
remainder of the life-span. Without it the body would collapse into a
mass of lifeless matter and the mental factors would become totally
defunct.

But the relationship between the two is not one-sided. To show this,
the Buddha alters his regular exposition of dependent arising. Instead
of taking the series back as usual to volitional formations and igno-
rance, he reverses his last statement and says: “With mentality-materiality
as condition there is consciousness” (§22). Just as the embryo cannot
form unless consciousness “descends” into the womb, so conscious-
ness cannot initiate the new existence in the womb unless it “gains a
footing” in mentality-materiality. Further, consciousness requires men-
tality-materiality not only at conception, but all throughout life. It de-
pends on a vital functioning body with its brain, nervous system, and
sense faculties. It also depends on the mental body, as there can be no
cognition of an object without the more specialized functions performed
by contact, feeling, perception, volition, attention, and the rest. Thus
consciousness stands upon the whole complex of mentality-materiality,
subject to the latter’s fluctuations: “With the arising of mentality-
materiality consciousness arises, with the ceasing of mentality-materiality
consciousness ceases” (S.XXII,56; iii,61).

This disclosure of the essential interdependence of consciousness
and mentality-materiality has momentous consequences for religious
and philosophical thought. It provides the philosophical “middle way”
between the views of eternalism and annihilationism, the two extremes
which polarize man’s thinking on the nature of his being. Each side of
the conditioning relationship, while balancing the other, at the same
time cancels out one of the two extremes by correcting its underlying
error.

The declaration that consciousness depends on mentality-materiality
counters the extreme of eternalism, the supposition that the person con-
tains an indestructible, unchanging essence that can be regarded as a
permanent self. Of all man’s faculties, it is consciousness that most
readily lends itself to the eternalist assumption, for a reason not diffi-
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cult to understand. Eveything within experience is seen to change, but
the knowing of change remains constant and thus (to the reflective
worlding) seems to require a constant knower, one who knows but does
not change. This changeless knower must be the most fundamental fac-
tor in the act of knowing, and consciousness appears to fulfil this role
best. For in reflection the other faculties, bodily and mental, all point to
consciousness as their mainstay and support, while consciousness does
not point to anything more basic than itself. Thus consciousness is cast
in the role of the changeless self-existent subject, to be seized upon by
the eternalist philosopher as the transcendental ego, by the religious
thinker as the immortal soul.'® Once consciousness is so apotheosized,
the other factors of the personality come to be regarded as its append-
ages, limiting adjuncts which obscure its intrinsic purity. From this the
conclusion is drawn that if consciousness could only be separated from
its appendages it would abide forever in its own eternal essence—for
the monistic thinker as the universal self or the undifferentiated abso-
lute, for the theist as the purified soul ready for union with God. To
achieve this separation then becomes the goal of spiritual endeavour,
approached via the religious system’s specific disciplines.

The Buddha’s revelation of the dependent nature of consciousness
pulls the ground away from all idealistic attempts to make it an eternal
self. In his own quest for enlightenment the Buddha-to-be refused to
stop with consciousness as an impenetrable final term of inquiry. After
he had pursued the sequence of conditions back to consciousness, he
asked one further question, a question which for his time must have
been incredibly bold: “What is the condition for consciousness?”” And
the answer came: “Then, bhikkhus, through methodical attention I
comprehended with wisdom: ‘When there is mentality-materiality
consciousness comes to be. With mentality-materiality as condition
there is consciousness.... This consciousness turns back from mentality-
materiality, it does not go beyond’ ” (S.XIIL,65; ii,104).

Consciousness appears as an enduring subject due to lack of atten-
tion. When it is mindfully examined the appearance of lastingness is
dissolved by the perception of its impermanence. Consciousness con-
stantly arises and falls, and each new arising occurs through condi-
tions: “In many ways the Exalted One has said that consciousness is
dependently arisen. Apart from conditions there is no origination of
consciousness” (M.38; 1,258). In every phase of its being conscious-
ness is dependent on its adjuncts, without which it could not stand:
“Bhikkhus, though some recluse or brahmin might say: ‘Apart from
material form, apart from feeling, apart from perception, apart from
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mental formations, I will describe thc coming and going of conscious-
ness, its passing away and re-arising, its growth, development, and
maturation’—that is impossible” (M.102; ii,230). Consciousness ‘“turns
back” from mentality-materiality and “does not go beyond” in that it
does not reach back to an absolute and indestructible mode of being.
Far from releasing consciousness into eternity, the removal of mental-
ity-materiality brings only the end of consciousness itself: “With the
cessation of mentality-materiality consciousness ceases.” For this rea-
son, instead of seizing upon consciousness as the inalienable core of
his being, the noble disciple of the Buddha contemplates it in a differ-
ent light: “Whatever there is included in consciousness, he considers
it as impermanent, as suffering, as a disease, a blister or a dart, as
misery, as affliction, as alien, as disintegrating, as non-self” (M.64;
1,435).

Taken by itself, the statement that consciousness is dependent upon
mentality-materiality (especially materiality) might be understood to
suggest the nihilistic view that individual existence utterly terminates
at death. For if consciousness requires the living body as support, and
the body perishes with death, it would seem to follow that death brings
the end of consciousness. There would then be no kammic efficacy of
action, no fruition of good and evil deeds, and thus no solid basis for
morality. To counter this error, the other proposition has to be taken
into account: “With consciousness as condition there is mentality-
materiality.” Consciousness commences each existence. It is the first
and primary factor which sets the new life going and without it concep-
tion could not occur at all. Consciousness is compared to the seed for
the generation of new existence (A.IIL,76; 1,223), and this comparison
gives us the key for understanding its indispensable role. Just as the
seed which sprouts into a young tree must come from a previous tree,
so the “seed” of consciousness which starts the new life must come
from consciousness in a previous life. What drives consciousness from
one existence to another arc the defilements of ignorance and craving;
what gives it direction, determining it to particular forms of existence,
are the volitions constituting kamma. These conditions brought con-
sciousness from the past life into the present life, and as long as they
remain operative they will propel it into a future life. The continuum of
consciousness will again spring up established on a new physical base,
and in that continuum kamma will find the field to bear its fruits. When
the reciprocal conditionality of consciousness and its psychophysical
adjuncts is properly understood, neither eternalism nor annihilationism
can win assent.
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Thus, locked in their vortical interplay, consciousness and mental-
ity-materiality support each other, feed each other, and drive each other
on, generating out of their union the whole series of dependently arisen
states ending in aging and death. No matter how far back the round is
traced into the past the same situation prevails: one will find only con-
sciousness and mentality-materiality in mutual dependence, infected by
ignorance and craving—never a first point when they began, never a
time before which they were not. Again, no matter how far forward the
round continues into the future, it will still be constituted by the same
pair bound together as reciprocal conditions. The two in union are at
once the ground of all existence and the “stuff” of all existence. In any
attempt to explain the round they are the final terms of explanation.

This is the purport of the Buddha’s words (§22): “It is to this extent
that one can be born, age, and die, pass away and re-arise ... to this
extent that the round turns for describing this state of being, that is,
when there is mentality-materiality together with consciousness.” The
subcommentary succinctly conveys the sense of this statement in its
gloss on the phrase “to this extent” (“by this much”): “Not through
anything else besides this, through a self having the intrinsic nature of
a subject or agent or through a creator God, etc.” (p. 89).

The Pathway for Designation

The concluding sentence of §22 contains another statement whose
implications and connection with the discourse as a whole require ex-
ploration: “(it is) to this extent that there is a pathway for designation,
to this extent that there is a pathway for language, to this extent that
there is a pathway for description, ... that is, when there is mentality-
materiality together with consciousness.” As usual, the first step in
unravelling the meaning is the elucidation of terms. “Designation”
(adhivacana), “language” (nirutti), and “description” (pafifiatti), accord-
ing to the subcommentary, are near synonyms signifying, with minor
differences of nuance, verbal statements expressive of meaning. The
“pathway” (patha) for designation, language, and description is the do-
main to which they apply, their objective basis. This, the commentary
says, is the same in all three cases—the five aggregates, spoken of here
as “mentality-materiality together with consciousness.”'” Thus the pas-
sage can be taken to concern, in some elliptical way, the relation be-
tween concepts, language, and reality. But still the question remains as
to the relevance of this to an exposition of the round.

To bring that relevance to light it is necessary to investigate briefly
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the nature of reference, the act which establishes connections between
words and things. Designation, language, and description are the tools
of reference, cnabling us to interpret and cvaluatc our cxperience pri-
vately to oursclves and to communicate our thoughts to others. These
tools of reference require rcferents. As means of designating, discuss-
ing, and describing, they necessarily point beyond themsclves to a world
of referents which they designate, discuss, and describe. That world is
“the pathway for designation, language, and description.” But refer-
ence involves more than simply the indicating of a refercnt. It also
involves signification, the ascribing of meaning to the refcrent. While
the referent provides the locus for meaning, the meaning itself is
contributed by the mind making the reference. The section on contact
should be recalled, where it was shown that designation depends upon
the mental body." It is in the mental body that designations, linguistic
expressions, and descriptions take shape, and from there that they are
ascribed, end-products of a complex process drawing upon the contri-
butions of many individual mental factors.

Like photographs turned out by a camera, the conceptual and verbal
symbols that issue from the mental body can be no more accurate in
representing actuality than the instrument which creates them is accu-
rate in recording actuality. Distortion occurring in the process of cogni-
tion is bound to infiltrate the act of reference and leave its mark upon
the conceptual scheme through which experience is interpreted. When
feeling is seized upon as food for desire, when perception becomes a
scanning device for finding pleasure and avoiding threats to the ego,
when volition is driven by greed and hate and attention flits about un-
steadily, one can hardly expect the mental body to mirror the world “as
it really is” in flawlessly precise concepts and expressions. To the con-
trary, the system of references that results will be a muddled one, re-
flecting the individual’s biases, presuppositions, and wayward emotions
as much as the things they refer to. Even when the assignment of mean-
ings to terms conforms to the conventions governing their use, that is
no guarantee against aberrant references; for often these conventions
stem from and reinforce unrecognized common error, the “collective
hallucinations” of the world.

Of all the tools of reference a person may use, those of greatest
importance to himself are the ones that enable him to establish and
confirm his sense of his own identity. These are the designations “mine,”
“I am,” and “my self.” In the Buddha’s teaching such ideas and all
related notions, in the way they are ordinarily entertained, are regarded
as conceptual expressions of the ego-consciousness. They are fabrica-
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tions of the mind (mathita), subjective conceivings (maifiiita), conceptual
proliferations (papaiicita) grounded in ignorance, craving, and clinging.
But the “uninstructed worldling” (assutava puthujjana), the individual
unlearned and untrained in the Buddha’s teaching, does not even suspect
their falsity. Not knowing that their real origins are purely internal, he
assumes they simply duplicate in thought what exists as concrete fact.
Thus he takes them to possess objectively the meaning he ascribes to
them, as standing for a self and its belongings. Caught up in his own
deception, he then makes use of these notions as instruments of appro-
priation and identification. Through the designation “mine” he establishes
a territory over which he claims control, through the designations “I
am” and “my self” he establishes an identity upon which he builds his
conceits and views.

The objects of these conceptual and verbal manipulations are the
five aggregates. These are the referents, the “pathway for designation,”
to which the worldling’s references necessarily refer: “There being
material form, feeling, perception, mental formations, and conscious-
ness, bhikkhus, it is referring to them, adhering to them (upadaya
abhinivissa), that one considers ‘This is mine, this I am, this is my
self’” (S.XXII,150; iii,181-83). Correct designation requires that the
referent be designated without overshooting its real nature by attribut-
ing to it some significance it does not have. But thc worldling’s cogni-
tive processes, being under the dominion of ignorance, do not present
things as they are in themselves. They present them in distorted forms
fashioned by the defilements at work behind his cognition. Therefore,
when he refers to the referents in thought and speech, his references are
loaded with a charge of meaning deriving from their subjective roots.
In his reflection upon his immediate experience he does not see simply
material form, feeling, perception, mental formations, and conscious-
ness. He reads his designations into the referents and comes up with:
“Material form which is mine, which I am. Feeling ... perception ...
mental formations ... consciousness which is mine, which I am” (see
S.XXIL 15 iii,3-4).

Since the worldling already sees a self when he considers his expe-
rience analytically, when he encounters dependent arising—which de-
scribes experience dynamically—he inevitably views it through the same
distorting lens: ’

(The Exalted One said:) “With the six sense bases as condition
contact comes to be.”—“Venerable sir, who makes contact?”’—
“Not a proper question. I do not say ‘One makes contact.” If I
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should say ‘One makes contact,” it would be proper to ask: ‘Who
makes contact?’ But I do not say this. Since I do not say this the
proper question to ask me is: ‘“Through what condition does con-
tact come to be?’ To this the proper answer is: ‘With the six sense
bases as condition contact comes to be. With contact as condition

feeling comes to be.””—*Venerable sir, who feels?”” (S.XI1.12; ii,13)

So it goes on, all the way down the line. He sees someone who craves,
who clings, who exists, who is born, who ages, who dies. He holds:
“Aging and death are one thing, the one to whom they occur is another.
Birth is one thing, the one to whom it occurs is another” (S.XII,3S5;
ii,61). For him the whole vortical interplay of consciousness and men-
tality-materiality seems to revolve around a stable centre, the “who” to
whom it is happening. What he does not see and cannot see, as long as
he remains immersed in his assumptions, is: “to this extent the round
turns for describing this state of being, that is, when there is mentality-
materiality together with consciousness.”

With this we come upon the reason why the Buddha declares de-
pendent arising to be so deep and difficult to understand. It is deep and
difficult not simply because it describes the causal pattern governing
the round, but because it describes that pattern in terms of bare condi-
tions and conditioned phenomena without reference to a self. The chal-
lenge is to see that whatever happens in the course of existence is merely
a conditioned event happening through conditions in a continuum of
dependently arisen phenomena. It is not happening to anyone. There is
no agent behind the actions, no knower behind the knowing, no trans-
migrating self passing through the round. What binds the factors of
experience together, at any given moment and from moment to
moment, is the principle of dependent arising itself: “When there is
this, that comes to be; with the arising of this, that arises.” This itself is
sufficient because this by itself is adequate and complete.

By pointing to the juncture of consciousness and mentality-materiality
as the pathway for designation, language, and description, the Buddha
delimits the final domain of reference as the phenomena comprised in
dependent arising. All concepts, words, and linguistic expressions emerge
from these and all ultimately refer back to them. This includes such
designations as “mine,” “I,” and “self,” as well as the more elaborate
verbal formulations employing them. Though such terms scem to im-
ply a self as their referent, if that self is sought for it cannot be found.
All that is found as the final referents are the five aggregates, and when
these are methodically examined they fail to exhibit the qualities that
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would qualify them as self. Sclfhood implies permanence, autonomy,
and mastery over things; the five aggregates all turn out to be imper-
manent, conditioned, and unmasterable.

However, though a self and its belongings cannot be discovered, the
conclusion does not follow that such words as “mine,” “I,” and “self”
are to be proscribed. These words and their derivatives have a perfectly
legitimate, even necessary. usc as tools of communication. They are
index terms for referring to situations too complex for full descriptions
phrased exclusively in terms of “bare phenomena.” The Buddha and
his disciples use them in their speech as frcely as anyone else; but
when used by them these terms do not betray underlying attitudes of
craving, conccit, and wrong views, as is generally the case with their
cmployment by others. For them the terms are entirely divested of their
subjective overtones, used with a recognition of their purely refercntial
function: “These, Citta, are merely names, expressions, turns of speech,
designations in common use in the world. And of these a Tathagata
makes use, indeed, but he does not misapprehend them” (D.9; i,201-2).

The foregoing discussion suggests an answer to a puzzle mentioned
carlier but left unresolved—that concerning the Buddha’s manner of
formulating his questions about the conditions for contact (see above,
p. 17). The complex phrasing may be taken to imply a distinction be-
tween two kinds of entities: the fully actual phenomena pertaining to
the “pathways for designation, language, and description” and the men-
tal constructs derivative upon them.' The fully actual phenomena are
things endowed with their own intrinsic natures (sabhava); that is, the
five aggregates. These things exist quite independently of concep-
tualization. They might be apprehended in thought and designated and
described by words, but they do not depend upon thought and verbal
expression for their being. They acquire being through their own con-
ditions, which are other fully actual phenomena. Mental constructs, in
contrast, have no being apart from conceptual formulation. They do not
possess intrinsic natures but exist solely in the realm of thought and
ideation. They refer to actual phenomena and their components invari-
ably derive from them, since the fully actual phenomena are the foun-
dation and building blocks for all mental construction. But to form the
construct, the given data have been pressed through various conceptual
operations such as abstraction, synthesis, and imaginative embellish-
ment. Consequently, the finished product is often difficult to trace back
to its experiential originals.

The criterion for distinguishing the two is implied by the sutta’s
phrase “those qualities, traits, signs, and indicators through which there
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is a description of the mental (material) body.” As things endowed with
intrinsic natures, fully actual phenomena reveal their natures through
certain characteristics, which are discovered as objective features of
the world. By way of these characteristics—"‘those qualitics,” etc.—the
phenomena are experienced immediately as objects of direct cognition,
and this cognition validates their reality as things existing independ-
cntly of conceptualization. The mental constructs, on the other hand,
do not revcal their own distinctive “qualities, traits, signs, and indica-
tors.” Though they may be ascribed to the world as if they were fully
actual, all attempts to locate them within the world through directly
cognizable characteristics eventually turn out to be futile. Investigation
always leads, on one side, to the mental processes responsible for the
construction; on the other, to the “pathways” which provide the raw
materials and the objective basis to which the completed constructs are
ascribed.

The same passagc also suggests certain principles regarding descrip-
tion. It implics that “veridical description,” i.e. description truc from
the special standpoint of insight-contemplation, not only represents
actuality correctly, but represents it solcly in terms of what is discov-
ered in contemplation—its constituent phenomena, their qualities, and
their relations. Examples would be such statements as: “The earth ele-
ment has the characteristic of hardness, consciousness that of cogniz-
ing an objcct,” etc.; or “All material form is impermanent,” etc.; or
“Craving arises with feeling as condition,” etc. Such description may
be distinguished from “deviant description,” which either posits mental
constructs as actual existents (a Creator God, the world spirit, the per-
sonal soul, the absolute, etc.), or else ascribes to the actual phenomena
attributes they only appear to possess due to cognitive distortion. The
most important of these, from the standpoint of the Dhamma, are the
appearances of beauty, pleasure, permanence, and self (subha, sukha,
nicca, atta). The relevance of this distinction to the sutta will become
clear later, when we come to the section on descriptions of self.

The pathways for designation, language, and description are not all
that the vortical interplay of consciousness and mentality-materiality
makes possible. The Buddha says that it also makes possible a sphere
for wisdom (paidifiavacara). The sphere for wisdom is the pathways
themsclves: the five aggregates in process of dependent arising. As long
as the aggregates are enveloped by ignorance, they become the basis
for conceiving the deluded notions “mine,” “I am,” and “my self.” But
when they are examined with mindfulness and clear comprehension,
they become transformed into the soil for the growth of wisdom. Wis-
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dom works with the same set of referents as deluded conceptualization—
the five aggregates, etc.—but exhibits them from a new point of view,
one which leads to the abolition of all conceivings: “Whatever material
form there is, whatever feeling, perception, mental formations, and con-
sciousness—past, future, or present, internal or external, gross or sub-
tle, inferior or superior, far or near—all that one sees with perfect wis-
dom as it really is: ‘This is not mine, this I am not, this is not my self.’
For one knowing and seeing thus, there are no more ego-conceptions,
conceptions of ‘mine,’” and underlying tendencies to conceit in regard
to this conscious body and all external signs’” (S.XII,91; iii,136).

Descriptions of Self

In the next section of the sutta (§23) the Buddha seems to divert the
discussion to a new topic apparently unrclated to the foregoing exposi-
tion. The commentary clarifies the movement of the discourse by pointing
out that this new section refers back to the Buddha’s original statement
that “this generation has become like a tangled skein.” The purpose is
to elucidate this statement by identifying the tangles and showing how
the process of entanglement has taken place. Thus the discussion is still
concerned with the causal structure of the round, only now it approaches
that structure from a different angle.

The reason “this generation has become like a tangled skein” is its
failure to understand and penetrate dependent arising. The non-penetra-
tion of dependent arising is an aspect of ignorance, and ignorance (as
the usual twelvefold formula shows) is the most fundamental condition
for the round of becoming. Thus the basic factor responsible for the
continued movement of dependcnt arising is the non-penetration of de-
pendent arising itself. Or, to state the matter in different words, what
keeps beings in bondage to the round is their own lack of insight into
the conditioning process that keeps them bound.

Ignorance is a state of privation, an absence of true knowledge: knowl-
edge of the Four Noble Truths, of dependent arising, of the three char-
acteristics of phenomena. But the mind, like nature, cannot tolerate a
vacuum. So when true knowledge is lacking, something else in the
guise of knowledge moves in to take its place. What moves in are
views (dirthi). Views are erroneous opinions about the nature of the
world, personal existence, and the way to deliverance. They range from
simple unexamined assumptions to formulated doctrines, to theories
and speculations, to elaborate systems of belief. Views generally pose
as detached, sober, rational attempts at understanding ultimate issues.
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But beneath this pose they crcate a tremendous amount of trouble—
confusion within and conflicts without. In their vast diversity, their lack
of sound foundations, their internal contradictions and mutual incom-
patibility, views give little ground for confidence. That is why, in ad-
hering to them, “this gencration has become like a tangled skein.” Views
are the tangles, knots, and matting in the works that prevent living
beings {rom passing beyond samsara.

Earlier it was said that of all thc designations a person uses, thosc
most important (o himsclf are thc ones that confirm his sense of his
own identity. By thc same token, of thc numerous vicws a person may
hold, those held to with the greatest tenacity are his views of sclf, which
define for him that identity. The Buddha has shown that behind these
views of self lies an enormously powerful investment of emotion. The
cmotion comes from craving, and when it is invested in a particular
view it turns that view into an instrument of clinging. Thus an exami-
nation of views of self, far from diverting the discussion from depend-
ent arising, actually focuscs it in more closely upon a spccific factor in
the sequence of conditions—namely, upon clinging in its mode of “cling-
ing to a doctrine of self” (attavad’upadana). In this mode clinging takes
on a role of critical importance, for it represents that point in thc un-
folding of the conditions where ignorance and craving—in themselves
blind forccs—acquire an intellectual justification. They join up with
the intellect to create for themselves a conceptualized view of self, which
protects them with a semblance of rationality. Therefore, in order to
dislodge ignorance and craving, a preliminary step often becomes nec-
essary: to take away their protective shield of views.

The Buddha begins his examination of views of sclf by laying out
the diffcrent descriptions of self (atrapaiifiatti) proposed by speculative
thinkers. The title of the section and the {requent use of the word
“describes” (parifiapeti) conncct this discussion with earlier ones on
description. In the closing statement of §22 the Buddha drew the
boundaries to the domain of description as the five aggregates, implying
that it is in terms of these factors that all legitimate description is
formulated. The passage on contact (§20) suggested that veridical
description, valid from the viewpoint of insight-contemplation, describes
the world strictly in terms of its fully actual phenomena, their qualities,
and their relations. Now, in this section on descriptions of self, the
Buddha will show what happens when these stipulations are neglected,
when thought oversteps its bounds and runs wild in the wilderness of
its own conceivings.

Descriptions of self are the outcome of the worldling’s attempt to
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work out a reflective interpretation of his existence. This task he in-
variably approaches by speculating about his self. Depending on his
personal predilections, rcasoning, and experience, he formulates (or
adopts) a particular conception of sclf, then blows this up into a full-
fledged theory accounting for its origins, destiny, and relations to the
world. Not content simply to define his views to himself, he seeks to
gain acceptance of them from others. Thus, to win adherents, he de-
vises detailed descriptions of the self, offers arguments in favour of his
doctrine, and tries to discredit the doctrines of his rivals.

In various suttas thc Buddha has surveyed the results of speculative
thought, the fullest treatment being the Brahmajala Sutta with its sixty-
two views on the sclf and the world. In the present sutta he reduces this
diversity to twclve views consisting of four primary positions each
capable of appearing in three different modes. After explaining all the
views the Buddha does not attempt to dispose of them with individual
rcfutations. Such an approach docs not generate genuine understand-
ing; moreover, it would involve him in the same “scuffling of views,”
the doctrinal quarrels and contentions, he exhorts his own disciples to
avoid. Instead of grappling with theoretical formulations, he pursues
the adherence to views of self down to a more fundamental level where
the speculative enterprise originates.

The worldling’s endeavour to understand his existence always turns
into speculations on self because he carries into his systematic thinking
the everyday presupposition that self is the basic truth of his existence.
This presupposition he accepts prior to and quite apart from all serious
reflection; indced he does not even recognize it as a presupposition, for
the reason that he perceives a self as inherent in his experience. Con-
ceptually he tries to pinpoint this self in relation to the experiential
situation, and this results in “considerations of self,” which become the
pre-speculative basis for his more systematic “descriptions of self.” The
Buddha’s method of dealing with views in this sutta is to pass directly
from the descriptions of self to the underlying considerations. He sets
forth the alternative ways of considering self, examines them, and shows
that none can stand up under scrutiny. When all possible ways of con-
sidering self are seen to be defective, logic leads back to the conclusion
(not explicitly drawn in the sutta) that none of the descriptions of self
is tenable.

The section on descriptions of self prepares the way for the Bud-
dha’s critique by exhibiting the speculative views of self in their
mutual opposition (§23). The commentary explains that these views
can arise either from meditative experience or from bare reasoning. In
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the case where they arise from mcditative experience, the commentary
treats them (perhaps too narrowly) as originating {from misinterpreta-
tions of the “kasina sign,” the inwardly visualized image of the medita-
tion object. If the sign itself is apprehended as sclf, sclf will be con-
ceived as material; if the area covered by the sign, or the mental factors
contemplating it, is apprehended, self will be conceived as immaterial.
If the sign is unextended, i.e. confined to a small arca, self will be
conceived as limited; if the sign is extended as far as visualization will
allow, self will be conceived as infinite. Permutation of these paired
alternatives yields four primary ways of describing self.

Having determined the nature of self, the theorist next considers its
future destiny (§24), an issue of vital importancc to himself as it con-
cerns the fate of his cherished identity. Temporal speculations admit of
three possibilities, which in principle can bc combined with any of the
four basic views.? The first two are clear: the annihilationist view
(ucchedavada) that the self exists only in the present lifc and utterly
perishes at death, and the cternalist view (sassatavada) that the self
continues permanently into the future. The third proposition is perplex-
ing even in the Pali; the translation given in the text below renders it as
literally as possible. The commentary interprets the statement as indi-
cating the dispute between the annihilationist and the eternalist: each
declares his intention to convert his opponent to his own viewpoint.
But as the context requires a third view of the future of the self, an
alternative interpretation might be suggested. Perhaps the passage can
be taken to express the vicw that eternal existence is something the self
must acquire. On this view the self is not everlasting by nature, but
by making the appropriate effort it can be raised from transience to
eternity. However, in the absence of corroboration from other sources,
this interpretation must remain hypothetical.

In the sutta the Buddha does not explicitly criticize these specula-
tions, but his statement about the pathway for description is enough to
indicate where the theorists have gone astray. The descriptive content
of their assertions is perfectly legitimate, as it draws entirely on what is
given within experience: material and immaterial phenomena, limited
and extended kasina signs, present existencc and future existence. The
error lies in the ascription of this content to a self and in the consequent
postulation of self’s eternal existence or annihilation. With that step
description has deviated from its proper pathway, for what is discov-
ered within experience has been used to describe what can never be
discovered but only presupposed—an unjustifiable move. The theorist,
however, does not recognize his mistake. Because he starts with a “set-
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tled view of self,” whatcver he encounters, whether in his reasonings
or his meditative attainments, will only go to confirm his preconcep-
tion. In this way an unexamined assumption at an carlier stage becomes
the basis for a firmly grasped error at a later stage.

A short section on “non-descriptions of self” (§25-26) is included to
contrast the speculative theorists with the followers of the Buddha’s
teaching, who on the basis of their own attainments, lcarning, or prac-
tice refrain from proposing descriptions of self. The key to this section
is a sentence from the commentary: “They know that the counterpart
sign of the kasina is only a counterpart sign and that the immaterial
aggregates are only immaterial aggregates.” That is, they keep their
descriptions well within the rangc of the describable. They do not over-
step the limits by ascribing to real things an unreal significance, such
as selfhood, cternal existence, or annihilation. If they describe their
attainments in meditation, they describe them in terms of what is found
by direct cognition: a constcllation of dependently arisen phenomena
all impermanent, suffering, and not-self.

Considerations of Self

Descriptions of self arise because, in his non-theoretical moments,
the theorist cngages in considerations of self (attasamanupassana). Both
the descriptions and considerations arc vicws, but the considcrations
occupy a morc rudimentary stage on the scale of subjectivity. Descrip-
tions of self involve a high degree of reflection: they theorize about a
self, speculatc over its destiny, advance reasoned arguments and proofs.
Considcrations of self are not entirely unreflective, but the reflection
that enters into them lacks the elaborateness and refinement of the de-
scriptions. Their basic function is to substantiate the idea of self by
relating it to the given content of experience. For this reason the con-
siderations of self arc far more widespread than the descriptions.
Few try to work out systematic views about the self, but almost every-
one—whether commoner or philosopher—cherishes some notion about
what he is beneath his names and forms. That notion is his considera-
tion of self.

The problem of finding some identity for the self arises because the
worldling continually conceives his experience through the filter of the
notion “I am.” This notion—called a conceit (mana), a desire (chanda),
and an underlying tendency (anusaya), but not a view (see S.XXII,89;
iii,130)—arises spontaneously in his mind due to the basic ignorance.
The worldling accepts the idea “I am” as indicating what it seems to
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indicate, a sclf. “Self” is the notion of a truly existent “I,” an “I"’ which
is not a mere rcferential designation but an enduring centre of personal
identity. The worldling embraces this idea of self as an overwhelming
certainty; at thc same time, howevcr, it rcmains for him an enigma.
Self is his identity, what he really is at the core of his being, yct it
never reveals its own identity, frecely and openly, to direct cognition.
Its identity is always something that has to be figured out, “‘squeezed”
out of the data by deduction and infercnce, not something clcarly self-
manifesting. However, since the worldling finds the idea of self unim-
peachable, he fecls it must have some identity, and thus (without quitc
being aware that he is doing so) he proceeds to give it one.

To provide the self with an identity he must make usc of the mate-
rial available to him for consideration, and that is the five aggregates.
Thus all considerations of sclf arc formulated with reference (o the
aggregates: “Those rccluses and brahmins, bhikkhus, who considering
sclf consider it in various ways, all consider the five aggregates or a
certain one of them” (S.XXI1,47,; iii,46). Since the five aggregates con-
stitute the person (sakkaya), the vicw of a self existing in relation to the
aggregates is called “personality view” (sakkayaditthi). Personality view
can assume twenty forms, arrived at by concciving sclf in four ways
relative to each aggregate: “Herein, bhikkhu. an uninstructed worldling,
who is without regard for the noble ones ... considers material form as
self, or self as possessing material form, or material form as in sclf, or
self as in material form. He considers feeling ... perception ... mental
formations ... consciousness as sclf, or self as possessing conscious-
ness, or consciousncss as in self, or sclf as in consciousness. Thus,
bhikkhu, there is personality view” (S.XXII,82; iii, 102).

With personality view the indcterminate “I am” receives a determi-
nate identity. It is transformed into the designation “this I am,” where
the “this” represents the content the aggregates provide for identifying
the conceptually vacuous “I.”%!' Once the “I” is defined in thought, spccu-
lation takes over to elaborate more specific views about its past and
future and other matters of vital concern. Thus all speculative flights
on the self’s nature and destiny begin with the inherent tendency to
conceive the person as self. If speculative views be regarded as the
knots that bind the worldling to the round, personality view can be
considered the rope:

Bhikkhus, this samsara is without concecivable beginning. No first
point is discerned of beings roaming and wandering (in samsara),
hindered by ignorancc and fettered by craving. Just as a dog, teth-
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ered by a leash and ticd to a stout pole or post, keeps running and
circling around that same pole or post, in the same way, bhikkhus,
the uninstructed worldling, who is without regard (or the noble
ones ... considers matcrial form as self ... or self as in conscious-
ness. He keeps running and circling around that same material form,
that same feeling, that same perception, those same mental forma-
tions, that same consciousness. Running and circling thus, he is
not released from material form, fecling, perception, mental for-
mations, and consciousness; he is not rcleased from birth, aging
and death, from sorrow, lamentation, pain, grief, and despair, he is

not released from suffering, I declare. (S.XXII,99; iii, 150)

In the Mahanidana Sutta the Buddha does not investigate the whole
gamut of personality view in all its twenty forms. Instead he sclects
one aggregate, the aggregate of feeling, as representative of the lot and
then examines three alternative ways in which it can be made a basis
for conceiving self. One who recognizes a self either considers feeling
as self, or considers self as altogether without feeling, or considers self
as distinct from but subject to feeling (§27). According to the commen-
tary, the second is the view that self is matter, the third the view that
sclf is a combination of the other three mental aggregates.?? This stipula-
tion suggests certain connections with the developed descriptions of self:
the first and third considcrations lead to the description of self as im-
material, the second to the description of self as “having material form.”

As thesc three formulations are exhaustive, when the Buddha shows
them all to be unacceptable the view of self is left without a foothold.
It should be pointed out, however, that the Buddha does not refute the
three views with independent lines of argument. He employs the method
of reductio ad absurdum. Starting with the theorist’s own premises, he
shows that if the implications of his position are clearly spelled out, it
leads to consequences he himself would not be willing to accept. Thus
the Buddha’s demonstration undermines each view from within itself;
or rather, it shows that each view is alrecady undermined from within
itself by its own implicit internal contradictions.

The Buddha examines first the view that feeling is self (§§28-29).
The theorist who asserts this view is asked to state which kind of feel-
ing he considers as self: pleasant feeling, painful fecling, or neither-
pleasant-nor-painful feeling.? These three kinds of feeling are distinct
and mutually exclusive. Only one can be experienced at a time. Thus
when one kind of feeling has arisen, the other two are necessarily
absent. Calling attention to this diversity in feeling already deals a blow
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to the notion of self. It exposes feeling as a succession of distinct states
lacking the enduring identity essential to selthood.

If fecling is sclf, whatever attributes belong to feeling also belong to
self and whatever happens to feeling also happens to self. Since feeling
is impermanent, conditioned, dependently arisen, and subject to destruc-
tion, it would follow that the same pertains to sclf. This is a conclusion
the theorist could not accept, as it contradicts his conception of self as
permanent, unconditioned, independent, and indestructible; yet his ini-
tial thesis forces it upon him. Further, all feeling ccases and disappears,
so if one identifies a particular feeling as self, with the ccasing of that
feeling one would have to assert that self has disappearcd—for the theo-
rist an unthinkable situation, as it would leave him without the self he
is seeking to establish.

The theorist might try to salvage his position by refusing to tie self
down to particular feelings. Instead he regards feeling in general as
self. But this position leads to snags of its own. Self would still be
impermanent, as with the breakup of each feeling self would undergo
dissolution. As the qualities of selfhood must attach to all feelings, the
three mutually exclusive feelings would have to share the permanence
attributed to self. Thus all feelings would somehow exist at all times
and self would be a compound of different feelings, an impossible con-
clusion. Moreover, as feeling is observed to constantly arise and pass
away, self would do so likewise, in direct contradiction to the unstated
premise that selfhood necessarily excludes arising and passing away.?
Therefore, as self would turn out to be “impermanent, a mixture of
plcasure and pain, and subject to arising and falling away,” the view
that feeling is self is unacceptable.

The second view, which asserts self to be altogether without experi-
ence of feeling, the commentary identifies as the view that self is bare
material form. The Buddha rejects the view of a completely insentient
self on the ground that such a self could not even conceive the idea “I
am” (§30). The argument is based on the theorist’s presupposition (again
unstated) that selfhood requires some degree of self-consciousness.
Ascribing selfhood to something which cannot affirm its own existence
as a self defeats the very purpose of claiming sclthood. The depend-
ency of the idea “I am” on feeling implicitly refers back to the section
on contact (§20). Feeling is part of the mental body, and without the
factors of the mental body designation-contact (in this case, the desig-
nation “I am”) cannot occur in the material body. A material body with-
out feeling does not affirm self and thus cannot be self; it remains only
a mass of matter.
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The third view attempts to avoid the faults of the first two positions
by making sclf the subject of feeling (§31). As on this view self
remains distinct from feceling, the impermanence of fecling need not
undermine the permanency of sell. As self undergoes fcelings, the ab-
surdity of a totally insenticnt self is sidestepped. This position in effect
establishes a dualism of sclf and the psychophysical faculties as its
adjuncts. The self cannot be reduced to the adjuncts and thus does not
share their vicissitudes; but it enters into union with them and through
them experiences the world. Perhaps the closest historical parallel to
this view is the Sankhya philosophy with its dualism of purusa, the sclf
as the changeless witness of nature, and prakrti, nature itself, the ever-
changing psychophysical ficld.

Though more promising at first than the other two positions, this
position too turns out to be flawed. Fundamental to the notion of selfhood
is an inherent capacity for sclf-affirmation; as the autonomous subject
of expericnce, self should be able to affirm its own being and identity
to itself without need for external referents. Yet, the theorist is forced
to admit that, with the cessation of feeling, in the complete absence of
feeling, the idea “I am this” could not be conceived. The assumed self
can only identify itself as “this,” e.g. “I am the experiencer of feeling,”
by reference to its psychophysical adjuncts. If these are removed, all
points of reference for self to conceive its identity are removed and it
then becomes a conceptual cipher. Again, the earlier statement should
be recalled: without mentality-materiality together with consciousness
there is no pathway for designation. When the referents are withdrawn,
the designation “I am this” vanishes.

It is no use trying to dismiss the Buddha’s rhetorical question as
irrelevant on the ground that the clause about feeling ceasing “abso-
lutely and utterly” is purely hypothetical and feeling can continue for-
ever. For whether or not feceling does in fact ever cease absolutely
is immaterial. The question clinches the point that the supposed self,
being incapable of identifying itself without reference to its adjuncts,
becomes totally dependent upon them for its identity—a strange pre-
dicament for an autonomous self to get into. Moreover, as the adjuncts
it depends on for its identity are impermanent and conditioned, it be-
comes impossible to maintain the permanency and unconditionedness
of self. But an impermanent and conditioned self is not a self at all, but
a contradiction in terms. Thus once again, beginning with the theorist’s
own unstated premiscs, the assertion of self turns out to be inadmissi-
ble. Since all three positions are internally contradictory yet exhaustive
of all possible views on self, the only escape route from the impasse is
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to reject the notion of selfhood altogether. Far from being a gesture of
despair at the end of a blind alley, this relinquishing of all conceptions
of self turns out to be a step through the door to liberation.

Thus the Buddha passes from exposing the flaws in considerations
of self to demonstrating how a bhikkhu who abandons all these con-
siderations attains arahatship (§32). The commentary says that the
bhikkhu is one who practises meditation on the foundations of mind-
fulness (satipatthana). Since feeling was used to expound the views
sustaining the round, we may presume that the bhikkhu strives to de-
velop insight by practising the contemplation of feeling (vedananu-
passana). He discerns the rise and fall of feeling, sees all feelings as
stamped with the three characteristics of impermanence, suffering, and
non-self, and so refrains from conceiving self in relation to feeling.
Passing on to the contemplation of phenomena (dhammanupassana),
he extends his insight into the three characteristics from feeling to all
the five aggregates. Whatever he contemplates from among the aggre-
gates, he considers: “This is not mine, this I am not, this is not my
self.” When his insight comes to maturity he cuts off clinging and at-
tains nibbana here and now.

Such a bhikkhu, established in arahatship, does not affirm any of the
four standard views on the status of a Tathagata after death. A Tatha-
gata here is a perfected individual, one who has reached the final goal.
In the philosophical circles of the Buddha’s time, all thinkers of stand-
ing were expected to define the condition of the Perfect One after death,
and these pronouncements had to fit into the tetralemma. But the Bud-
dha refused to endorse any of the four positions. The reason is not
merely that he regarded them as idle speculations not conducive to
spiritual edification. This is part of the reason, the best known part, but
it is not the whole story. In rejecting the four views the Buddha says, in
regard to each, that “it does not apply,” and this statement implies that
there is a philosophical consideration behind his silence, not mercly a
practical one. The most fundamental reason for which the Buddha re-
jects the entire tetralemma is that all four positions share a common
error: the assumption that a Tathagata exists as a self. Thus their for-
mulations veer towards the speculative extremes. The view that a Tatha-
gata exists after death is eternalism; the view that he does not exist
after death is annihilationism; the third and fourth positions are, re-
spectively, a syncretism and agnosticism grounded upon the same
assumption. For the Enlightened One, who has seen the arising and
passing away of the five aggregates, all ego-conceptions, conceptions
of “mine,” and underlying tendencies to conceit have been abandoned.
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Thus, with the uprooting of all conceivings, he does not even see a
self-existent Tathagata to die, let alone to be eternalized or annihilated
after death.®

The same reason for maintaining a “noble silence” applies to the
arahat bhikkhu described in the sutta. But here the reason is stated
more obliquely: that he has directly known “the extent of designation
and the extent of the pathway for designation,” etc. In the light of the
earlier discussion, the meaning of this passage should be clear. The
liberated bhikkhu understands the distinction between the terms of ref-
erence—designations, language, and descriptions—and the “pathways”
of reference, the referents comprised in the five aggregates. Under-
standing this distinction he cannot be led astray by such terms as “I,”
“mine,” “self,” “person,” and “being.” He no longer takes them as sim-
ple indicators of reality or ascribes to them a significance born from
deluded cognition. He knows their proper range of application and can
use them frcely when needed without being trapped by them. So too
with the designation “Tathagata.” The bhikkhu knows that “Tathagata”
is just a convenient term for referring to a conglomerate process of
impermanent, empty phenomena which are suffering in the deepest sense.
He understands that this process has arisen dependent upon conditions,
that the conditions which brought it into being have been eradicated,
and that with the breakup of the body the process will come to an end:

“Friend Yamaka, if they were to question you thus: ‘Friend Yamaka,
with the breakup of the body, after death, what happens to the
bhikkhu who is an arahat, a destroycr of the cankers?’—being thus
questioned, what would you answer?”

“If, friend, they were to question me thus, I would answer:
‘Friends, material form is impermanent. What is impermanent is
suffering. It is suffering that has ceased and passed away. Feeling
... perception ... mental formations ... consciousness is imperma-
nent. What is impermanent is suffering. It is suffering that has ceased
and passed away.”” (S.XXII,85; iii,112)

The Liberated One

Having shown the arahat in a general way, without distinctions, in
the final sections of the sutta (§§33-36) the Buddha introduces a divi-
sion of the liberated onc into two types: the pafifiavimutta arahat, “the
one liberated by wisdom,” and the ubhatobhagavimutta arahat, “the
one liberated in both ways.” Both types achieve arahatship through wis-
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dom, always the direct instrument for cutting off the ignorance that
holds the defilements in place. For both the content of that wisdom is
the same, the understanding of the Four Noble Truths. For both the
eradication of defilements is equally complete and final. What distin-
guishes them is their facility in serenity (samatha): the extent to which
they have gained mastery over the meditative attainments on the side
of concentration (samadhi).

A clear sutta statement of the difference between the two types is
found in the Kitagiri Sutta (M.70; i,477-78). There the ubhatobhaga-
vimutta is described as a person who dwells “having suffused with the
body” (kayena phusitva) the immatcrial emancipations which are peaceful
and transcend material form; and having seen with wisdom, his cankers
are destroyed. The paffiavimutta does not dwell “having suffused with
the body” the immaterial emancipations; but having seen with wisdom,
for him too the cankers are dcstroyed. The distinguishing mark be-
tween them, then, is the “bodily suffusion” of the immatcrial emancipa-
tions—the four immaterial attainments and thc cessation of perception
and feeling. The ubhatobhagavimutta arahat has this cxperience, the
paiifiavimutta lacks it.** The commentary regards ubhatobhagavimutta
arahatship as the consummation for the person originally spoken of as
“not describing self,” pajifiavimutta arahatship as the consummation
for the bhikkhu who does not consider self. The rcason for this connec-
tion, presumably, is that the former passage may be read as alluding to
‘the immaterial attainments, while the latter contains no indications of
any attainments in serenity.

In the sutta itself the panfiavimutta arahat is described in terms of
his understanding of the different rcalms of cxistence. This indirect
presentation gives the Buddha the opportunity to sketch the topography
of samsara. Already, by explaining the conditions responsible for re-
birth, he has depicted the generative structure of the round. Now, by
showing the planes where rebirth can take place, he draws a picture of
its cosmological terrain. The planes are divided into the seven stations
for consciousness and the two bascs; elsewhere these are collcctively
called the nine abodes of beings.?” The round, the Buddha said earlicr,
turns only so long as consciousncss “gains a footing” in mentality-
materiality. The seven stations for consciousncss providc the cosmic
cxpanse of mentality-materiality where consciousness gains that foot-
ing, establishes itself, and comes to growth.?

The paiifiavimutta arahat attains liberation by understanding each of
the nine planes of existence from five angles: by way of its origin,
passing away, satisfaction, unsatisfactoriness, and the escape from it.?
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The origin and passing away of the planes can be interpreted both as
the conditioned origination and cessation of cxistence in those realms
and the momentary production and dissolution of their constituent phe-
nomena. The former interpretation, takcn as a basis for contemplation,
leads to the comprehension of dependent arising, the latter to insight
first into impermanence and then into the other two characteristics, suf-
fering and non-sclf. Contemplation of the remaining three aspects brings
understanding of the Four Noble Truths: “satisfaction” implies craving,
the truth of the origin of suffering, “unsatisfactoriness” the truth of
suffering, “escape” the truth of cessation together with the path. When
a bhikkhu understands the nine planes from these five angles, he aban-
dons clinging and attains arahatship as one liberated by wisdom. Since
he has not gained mastery over thc meditative attainments (at least not
the immaterial ones), it is clear he docs not arrive at insight by contem-
plating thesc planes clairvoyantly. His knowledge is inductive rather
than direct. By direct insight he can see that the phenomena included in
his own experience have an origin and a passing away, that they yield
satisfaction, are fraught with danger and misery, and that an escape
from them exists. By induction he understands that these five aspects
extend to all phenomena throughout all planes.

Nothing is said in the sutta itself about the paffiavimutta arahat’s
abilities on the sidc of serenity. The commentary, filling in, explains
that this type is fivefold: the *“dry-insight meditator” (sukkhavipassaka)
who attains arahatship by the power of insight alone without the sup-
port of a fine-matcrial-sphere jhana, and those who reach arahatship
after basing themselves on one or another of the four fine-material-
sphere jhanas. The paiifiavimutta arahat is thus certainly not bereft of
achievement in serenity; to the contrary, he can carry serenity quite far.
However, not being an obtainer of the eight emancipations, unable to
dwell “having suffused these with the body,” he lacks the power of
eminent concentration.

The ubhatobhagavimutta arahat, in contrast, is expressly described
by way of his mastery over the eight emancipations. The emancipations
(§35) include the nine successive attainments reached by the power of
concentration: the four jhanas, the four immaterial attainments, and the
cessation of perception and feeling. The four jhanas are not mentioned
among the emancipations under their own name, but are included by
the first three items in the set. Thesc first three emancipations, besides
being each inclusive of the four jhanas, as a set seem to be an abridge-
ment of the eight “positions of mastery” (abhibhayatana; see D.16;
ii,110-11) The cessation of perception and feeling requires not only
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concentration but also insight; it can be attained only by non-returners
and arahats who have alrcady mastered the immaterial attainments. On
the basis of the commentarial discussion, it seems that for a meditative
attainment to qualify as an emancipation it is not enough merely that it
be entered and dwelt in; rather, after being attained, it has to be devel-
oped to such a degree of eminence that it “thoroughly releases” the
mind from the states opposed to it.

The commentaries explain the word ubhatobhagavimutta as mean-
ing both liberated through two portions and liberated from two por-
tions. Through his mastery over the immaterial attainments this type of
arahat is liberated from the material body, through his attainment of the
path of arahatship he is liberated from the mental body. This twofold
liberation of the ubhatobhagavimurtta arahat should not be confused
(as it sometimes is) with the two liberations—*liberation of mind”
(cetovimutti) and “liberation by wisdom” (pafifiavimutti)—mentioned
in §36. These two kinds of liberation arc used to describe arahatship in
general and pertain to all arahats (sec M.i,35-36); they even appcar in a
passage describing a type of arahat expressly defined as onc who does
not obtain the eight emancipations (A.1V.87;i,87). “Liberation of mind”
here signifies the release of the mind from lust that takes place through
the arahat’s prior development of concentration, “liberation by wisdom”
the releasc from ignorancc that takes place through his development of
wisdom (A.ILiii,10; i,61). In the commentarics the former is taken to
denote the concentration faculty in the arahat’s fruition attainment, the
latter to denote the wisdom faculty.

As the ubhatobhagavimutta arahat is described as one who obtains
the eight emancipations, the question may be raiscd how far his accom-
plishment in this area must go to merit the title “liberated in both ways.”
The Kitagiri Sutta cited above makes it plain that the immaterial
emancipations are necessary. But need he obtain all these without omis-
sion? The exegetical tcxts answer in the negative. The commentary
says that the “one liberated in both ways” is fivefold by way of those
who attain arahatship after emerging from onc or another of the four
immaterial attainments and the one who attains it after emerging from
cessation. The subcommentary explains that if one obtains cven a sin-
gle immaterial attainment one can be called a gainer of the eight
emancipations and thus be liberated in both ways. But nothing less
than that will do. The exegetical texts, arguing down an unorthodox
opinion that the fourth jhana is sufficicnt, emphasize that only the
immaterial attainments give the complete experiential liberation from
material form needed to qualify for the title.
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Though it is clear from this that thc “one liberated in both ways”
admits of grades, in the Mahanidana Sutta the Buddha explains this
type by way of the highest grade. He shows the liberated one at the
height of his powers as a bhikkhu who enjoys complete proficiency in
all eight emancipations and who, through the destruction of the cankers,
dwells in the fruition of attainment of arahatship. By his twofold
liberation he is the perfect living embodiment of the ending of the round.
Since he can ascend at will through all the emancipations to enter and
dwell in the cessation of perception and feeling, he is able to realize in
this very life freedom from the vortex of consciousness and mentality-
materiality. And since, with the attainment of arahatship, he has abolished
all defilements, he is assured that with the end of his bodily existence
the vortex will never turn for him again. Thus the Buddha concludes
the “Great Discourse on Causation” with words that both extol the doubly
liberated arahat for his own achievement and commend him as a model
for others: “There is no other liberation in both ways higher or more
sublime than this one.”
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\J

Possessiveness

\J

Stinginess

Safeguarding

\J

Various evil
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PART ONE
THE MAHANIDANA SUTTA

Dependent Arising

1. [55] Thus have I heard. On one occasion the Exalted One was
living among the Kurus, where there was a town of the Kurus named
Kammasadhamma. Then the Venerable Ananda approached the Exalted
One, paid homage to him, and sat down to one side. Seated, he said to
the Exalted One:

“It is wonderful and marvellous, venerable sir, how this dependent
arising is so deep and appears so deep, yet to myself it seems as clear
as clear can be.”

“Do not say so, Ananda! Do not say so, Ananda! This dependent
arising, Ananda, is deep and it appears deep. Because of not under-
standing and not penetrating this Dhamma, Ananda, this generation has
become like a tangled skein, like a knotted ball of thread, like matted
rushes and reeds, and does not pass beyond samsara with its plane of
misery, unfortunate destinations, and lower realms.

2. “Ananda, if one is asked: ‘Are aging and death due to a specific
condition?’ one should say: ‘They are.’ If one is asked: ‘Through what
condition is there aging and death?’ one should say: ‘With birth as
condition there is aging and death.’

“Ananda, if one is asked: ‘Is birth due to a specific condition?’ [56]
one should say: ‘It is.” If one is asked: ‘Through what condition is
there birth?’ one should say: ‘With existence as condition there is birth.’

“Ananda, if one is asked: ‘Is existence due to a specific condition?’
one should say: ‘It is.” If one is asked: ‘Through what condition is
there existence?’ one should say: ‘With clinging as condition there is
existence.’

“Ananda, if one is asked: ‘Is clinging due to a specific condition?’
one should say: ‘It is.” If one is asked: ‘Through what condition is
there clinging?’ one should say: ‘With craving as condition there is
clinging.’

“Ananda, if one is asked: ‘Is craving due to a specific condition?’
one should say: ‘Itis.’ If one is asked: ‘Through what condition is there
craving?’ one should say: ‘With feeling as condition there is craving.’
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“Ananda, if one is asked: ‘Is feeling due to a specific condition?’
one should say: ‘It is.” If one is asked: ‘Through what condition is
there feeling?’ one should say: ‘With contact as condition there is feel-
ing.’

“Ananda, if one is asked: ‘Is contact due to a spccific condition?’
one should say: ‘It is.” If one is asked: ‘Through what condition is
there contact?’ one should say: ‘With mentality-materiality as condi-
tion there is contact.’

“Ananda, if one is asked: ‘Is mentality-materiality due to a specific
condition?’ one should say: ‘It is.” If one is asked: ‘Through what con-
dition is there mentality-materiality?’ onec should say: ‘With conscious-
ness as condition there is mentality-materiality.’

“Ananda, if one is asked: ‘Is consciousness due to a specific condi-
tion?’ one should say: ‘It is.” If one is asked: ‘Through what condition
is there consciousness?’ one should say: ‘With mentality-materiality as
condition there is consciousness.’

3. “Thus, Ananda, with mentality-materiality as condition there is
consciousness; with consciousness as condition there is mentality-
materiality; with mentality-materiality as condition there is contact; with
contact as condition there is feeling; with feeling as condition there is
craving; with craving as condition there is clinging; with clinging as
condition there is existence; with existence as condition there is birth;
and with birth as condition, aging and death, sorrow, [57] lamentation,
pain, grief, and despair come to be. Such is the origin of this entire
mass of suffering.

Aging and Death

4. “It was said: ‘With birth as condition there is aging and death.’
How that is so, Ananda, should be understood in this way: If there
were absolutely and utterly no birth of any kind anywhere—that is, of
gods into the state of gods, of celestials into the state of celestials, of
spirits, demons, human beings, quadrupeds, winged creatures, and rep-
tiles, each into their own state—if there were no birth of beings of any
sort into any state, then, in the complete absence of birth, with the
cessation of birth, would aging and death be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for aging and death, namely, birth.
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Birth

5. “It was said: ‘With existence as condition there is birth.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no existence of any kind anywhere—that is, no
sense-sphere existence, fine-material existence, or immaterial existence—
then, in the complete absence of existence, with the cessation of exist-
ence, would birth be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for birth, namely, existence.

Existence

6. “It was said: ‘With clinging as condition there is existence.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no clinging of any kind [58] anywhere—that is,
no clinging to sense pleasures, clinging to views, clinging to precepts
and obscrvances, or clinging to a doctrine of sclf—then, in the com-
plete absence of clinging, with the cessation of clinging, would exist-
ence be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for existence, namely, clinging.

Clinging

7. “It was said: ‘With craving as condition there is clinging.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no craving of any kind anywhcrc—that is, no
craving for visible forms, craving for sounds, craving for smells, crav-
ing for tastes, craving for tangibles, or craving for mental objects—
then, in the complete absence of craving, with the cessation of craving,
would clinging be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for clinging, namely, craving.

Craving

8. “It was said: ‘With feeling as condition there is craving.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no feeling of any kind anywhere—that is, no
feeling born of eye-contact, feeling born of car-contact, feeling born of
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nose-contact, feeling born of tongue-contact, feeling born of body-con-
tact, or feeling born of mind-contact—then, in the complete absence of
fecling, with the cessation of feeling, would craving be discerned?”
“Certainly not, venerable sir.”
“Therefore, Ananda, this is the cause, source, origin, and condition
for craving, namely, feeling.

Dependent on Craving

9. “Thus, Ananda, in dependence upon feeling there is craving; in
dependence upon craving there is pursuit; in dependence upon pursuit
therc is gain; in dcpendence upon gain there is decision-making; in
dependence upon decision-making there is desire and lust; in depend-
ence upon desire and lust there is attachment; in dependence upon
attachment there is possessiveness; in dependence upon possessiveness
there is stinginess; [59] in dependcnce upon stinginess there is safe-
guarding; and because of safeguarding, various evil unwholcsome
phenomena originate—the taking up of clubs and weapons, conflicts,
quarrels, and disputes, insulting speech, slander, and falsehoods.

10. “It was said: ‘Because of safeguarding, various evil unwhole-
some phenomena originate—the taking up of clubs and weapons, con-
flicts, quarrels, and disputes, insulting speech, slander, and falsehoods.’
How that is so, Ananda, should be understood in this way: If there
were absolutely and utterly no safeguarding of any kind anywhere, then,
in the complete absence of safeguarding, with the cessation of safe-
guarding, would those various evil unwholesome phenomena originate?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for those various evil unwholesome phenomena, namely, safeguarding.

11. “It was said: ‘In dependence upon stinginess there is safeguard-
ing.” How that is so, Ananda, should be understood in this way: If there
were absolutely and utterly no stinginess of any kind anywhere, then,
in the complete absence of stinginess, with the cessation of stinginess,
would safeguarding be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for safeguarding, namely, stinginess.

12. “It was said: ‘In dependence upon possessiveness there is stingi-
ness.” How that is so, Ananda, should be understood in this way: [60]
If there were absolutely and utterly no possessiveness of any kind any-
where, then, in the complete absence of possessiveness, with the cessa-
tion of possessiveness, would stinginess be discerned?”
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“Certainly not, vencrable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for stinginess, namely, possessiveness.

13. “It was said: ‘In dependence upon attachment there is posses-
siveness.” How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no attachment of any kind anywhere,
then, in the complete absence of attachment, with the cessation of
attachment, would possessiveness be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for possessiveness, namely, attachment.

14. “It was said: ‘In dependence upon desire and lust there is attach-
ment.” How that is so, Ananda, should be understood in this way: If
there were absolutely and utterly no desire and lust of any kind any-
where, then, in the complete absence of desire and lust, with the cessa-
tion of desirc and lust, would attachment be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the causc, source, origin, and condition
for attachment, namely, desirc and lust.

15. “It was said: ‘In dependence upon decision-making there is de-
sire and lust.” How that is so, Ananda, should be understood in this
way: If there were absolutely and utterly no decision-making of any
kind anywhere, then, in the complete absence of decision-making, with
the cessation of decision-making, would desire and lust be discerned?”
(61]

“Certainly not, venerable sir.”

“Thercfore, Ananda, this is the cause, source, origin, and condition
for desire and lust, namcly, decision-making.

16. “It was said: ‘In dependence upon gain there is decision-mak-
ing.” How that is so, Ananda, should be understood in this way: If there
were absolutely and utterly no gain of any kind anywhere, then, in the
complete absence of gain, with the cessation of gain, would decision-
making be discerned?”

“Certainly not, vencrable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for dccision-making, namely, gain.

17. “It was said: ‘In dependence upon pursuit there is gain.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no pursuit of any kind anywhere, then, in the
complete absence of pursuit, with the cessation of pursuit, would gain
be discerned?”
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“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for gain, namely, pursuit.

18. “It was said: ‘In dependence upon craving there is pursuit.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no craving of any kind anywhere—that is, no
craving for sense pleasures, craving for existence, or craving for non-
cxistence—then, in the complete absence of craving, with the cessation
of craving, would pursuit be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for pursuit, namely, craving.

“Thus, Ananda, these two phenomena, being a duality, converge into
a unity in feeling. [62]

Feeling

19. “It was said: ‘With contact as condition there is feeling.” How
that is so, Ananda, should be understood in this way: If there were
absolutely and utterly no contact of any kind anywhere—that is, no
eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, or
mind-contact—then, in the complete absence of contact, with the ces-
sation of contact, would feeling be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for feeling, namely, contact.

Contact

20. “It was said: ‘With mentality-materiality as condition there is
contact.” How that is so, Ananda, should be understood in this way: If
those qualities, traits, signs, and indicators through which there is a
description of the mental body were all absent, would designation-con-
tact be discerned in the material body?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through which there
is a description of the material body were all absent, would impinge-
ment-contact be discerned in the mental body?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through which there
is a description of the mental body and the material body were all ab-
sent, would either designation-contact or impingement-contact be dis-
cerned?”
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“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through which there
is a description of mentality-materiality were all absent, would contact
be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for contact, namely, mentality-materiality.

Mentality-Materiality

21. “It was said: ‘With consciousness as condition there is mcnlaliﬁ/-
materiality.” [63] How that is so, Ananda, should be understood in this
way: If consciousness were not to descend into the mother’s womb,
would mentality-materiality take shape in thc womb?”

“Certainly not, venerable sir.”

“If, after descending into the womb, consciousness were to depart,
would mentality-materiality be generated into this present state of
being?”

“Certainly. not, venerable sir.”

“If the consciousness of a young boy or girl were to be cut off,
would mentality-matcriality grow up, develop, and reach maturity?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for mentality-materiality, namely, consciousness.

Consciousness

22. “It was said: ‘With mentality-materiality as condition there is
consciousness.” How that is so, Ananda, should be understood in this
way: If consciousness were not to gain a footing in mentality-materiality,
would an origination of the mass of suffering—of future birth, aging,
and death—be discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition
for consciousness, namely, mentality-materiality.

“It is to this extent, Ananda, that one can be born, age, and die, pass
away and re-arise, to this extent that there is a pathway for designation,
to this extent that there is a pathway for language, to this extent that
there is a pathway for description, to this extent that there is a sphere
for wisdom, to this extent that the round turns [64] for describing this
state of being, that is, when there is mentality-materiality together with
consciousness.'
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Descriptions of Self

23. “In what ways, Ananda, does one describing self describe it?
Describing self as having material form and as limited, one describes it
thus: ‘My self has material form and is limited.” Or describing self as
having material form and as infinite, one describes it thus: ‘My self has
material form and is infinite.” Or describing self as immaterial and lim-
ited, one describes it thus: ‘My self is immaterial and limited.” Or de-
scribing self as immaterial and infinite, one describes it thus: ‘My self
is immaterial and infinite.’

24. “Therein, Ananda, one who describes self as having material
form and as limited either describes such a self (as existing only) in the
present or he describes such a self (as existing) there in the future, or
he thinks: ‘That which is not thus, I will convert towards the state of
being thus.’? This being so, it can aptly be said that a settled view (of
self) as having material form and as limited underlies this.

“One who describes self as having material form and as infinite
either describes such a self ... (as above) ... This being so, it can aptly
be said that a settled view (of self) as having material form and as
infinite underlies this.

“One who describes self as immaterial and limited either describes
such a self ... (as above) ... This being so, it can aptly be said that a
settled view (of self) as immaterial and limited underlies this.

“One who describes self as immaterial and infinite either describes
such a self ... (as above) ... [65] This being so, it can aptly be said that
a settled view (of self) as immaterial and infinite underlies this.

“It is in these ways, Ananda, that one describing self describes it.

Non-Descriptions of Self

25. “In what ways, Ananda, does one not describing self not de-
scribe it? Not describing self as having material form and as limited,
one does not describe it thus: ‘My self has material form and is lim-
ited.” Or not describing self as having material form and as infinite,
one does not describe it thus: ‘My self has material form and is infi-
nite.” Or not describing self as immaterial and limited, one does not
describe it thus: ‘My self is immaterial and limited.” Or not describing
self as immaterial and infinite, onc does not describe it thus: ‘My self
is immaterial and infinite.’

26. “Therein, Ananda, one who does not describe self as having
material form and as limited does not describe such a self (as existing
only) in the present, nor does he describe such a self (as existing) there
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in the future, nor does he think: ‘That which is not thus, I will convert
towards the state of being thus.” This being so, it can aptly be said that
a settled view (of self) as having material form and as limited docs not
underlie this.

“One who does not describe self as having material form and as
infinite does not describe such a self ... (as above) ... This being so, it
can aptly be said that a settled view (of self) as having material form
and as infinite does not underlie this.

“One who does not describe self as immaterial and limited does not
describe such a self ... (as above) ... This being so, it can aptly be said
that a settled view (of self) as immaterial and limited does not underlie
this.

“One who describes self as immaterial and infinite does not describe
such a self ... (as above) ... [66] This being so, it can aptly be said that
a settled view (of self) as immaterial and infinite does not underlie this.

“It is in these ways, Ananda, that one not describing self does not
describe it.

Considerations of Self

27. “In what ways, Ananda, does one considering (the idea of) self
consider it? One considering (the idea of) self cither considers fecling
as self, saying: ‘Feeling is my self.” Or he considers: ‘Feeling is not my
self; my self is without experience of fecling.” Or he considers: ‘Fecl-
ing is not my self, but my self is not without experience of feeling. My
self feels; for my self is subject to fecling.’

28. “Therein, Ananda, the one who says ‘Feeling is my self” should
be asked: ‘Friend, there are these three kinds of feeling—pleasant feel-
ing, painful feeling, and neither-painful-nor-pleasant feeling. Of these
three kinds of feeling, which do you consider as self?’

“Ananda, on the occasion when one experiences a pleasant feeling
one does not, on that same occasion, experience a painful feeling or a
neither-painful-nor-pleasant feeling; on that occasion one experiences
only a pleasant feeling. On the occasion when one experiences a pain-
ful feeling one does not, on that same occasion, experience a pleasant
feeling or a neither-painful-nor-pleasant feeling; on that occasion one
experiences only a painful feeling. On the occasion when one experi-
ences a neither-painful-nor-pleasant feeling one does not, on that same
occasion, experience a pleasant feeling or a painful feeling; on that
occasion one experiences only a neither-painful-nor-pleasant feeling.

29. “Ananda, pleasant feeling is impermanent, conditioned, depend-
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in the future, nor does he think: ‘That which is not thus, I will convert
towards the state of being thus.” This being so, it can aptly be said that
a settled view (of self) as having material form and as limited does not
underlie this.

“One who does not describe self as having material form and as
infinite does not describe such a self ... (as above) ... This being so, it
can aptly be said that a settled view (of self) as having material form
and as infinite does not underlie this.

“One who does not describe self as immaterial and limited does not
describe such a self ... (as above) ... This being so, it can aptly be said
that a settled view (of self) as immaterial and limited does not underlie
this.

“One who describes self as immaterial and infinite does not describe
such a self ... (as above) ... [66] This being so, it can aptly be said that
a settled view (of self) as immaterial and infinite does not underlie this.

“It is in these ways, Ananda, that one not describing self does not
describe it.

Considerations of Self

27. “In what ways, Ananda, docs onc considering (the idea of) self
consider it? One considering (the idea of) self cither considers feeling
as self, saying: ‘Feeling is my self.” Or he considers: ‘Feeling is not my
self; my self is without experience of feeling.” Or he considers: ‘Fecl-
ing is not my self, but my self is not without experience of feeling. My
self feels; for my self is subject to feeling.’

28. “Therein, Ananda, the one who says ‘Feeling is my self” should
be asked: ‘Friend, there are these three kinds of feeling—pleasant fecl-
ing, painful feeling, and neither-painful-nor-pleasant feeling. Of these
three kinds of feeling, which do you consider as self?’

“Ananda, on the occasion when one experiences a pleasant feeling
one does not, on that same occasion, experience a painful feeling or a
ncither-painful-nor-pleasant feeling; on that occasion one experiences
only a pleasant feeling. On the occasion when one experiences a pain-
(ul feeling one does not, on that same occasion, experience a pleasant
fceling or a neither-painful-nor-pleasant feeling; on that occasion one
cxperiences only a painful feeling. On the occasion when one experi-
cences a neither-painful-nor-pleasant feeling one does not, on that same
occasion, experience a pleasant feeling or a painful feeling; on that
occasion one experiences only a neither-painful-nor-pleasant feeling.

29. “Ananda, pleasant feeling is impermanent, conditioned, depend-
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ently arisen, subject to destruction, falling away, fading out, and ceas-
ing. Painful feeling [67] is impermanent, conditioned, dependently arisen,
subject to destruction, falling away, fading out, and ceasing. Neither-
painful-nor-pleasant feeling is impermanent, conditioned, dependently
arisen, subject to destruction, falling away, fading out, and ceasing.

“If, when experiencing a pleasant fecling, one thinks: ‘This is my
self,” then with the ceasing of that pleasant feeling one thinks: ‘My self
has disappeared.’ If, when experiencing a painful feeling, one thinks:
‘This is my self,” then with the ceasing of that painful feeling one thinks:
‘My self has disappeared.’ If, when experiencing a neither-painful-nor-
pleasant feeling, one thinks: ‘This is my self,” then with the ceasing of
that neither-painful-nor-pleasant feeling onc thinks: ‘My sclf has disap-
peared.’

“Thus one who says ‘Feeling is my sclf’ considers as sclf something
which, even here and now, is impermanent, a mixture of pleasure and
pain, and subject to arising and falling away. Therefore, Ananda,
because of this it is not acceptable to consider: ‘Feeling is my self.’

30. “Ananda, the one who says ‘Feeling is not my self; my self is
without experience of feeling’—he should be asked: ‘Friend, where
there is nothing at all that is felt, could the idea “I am”? occur there?’.”

“Certainly not, venerable sir.”

“Therefore, Ananda, because of this it is not acceptable to consider:
‘Feeling is not my self; my self is without experience of feeling.’

31. “Ananda, the one who says ‘Feeling is not my self, but my self
is not without experience of feeling. My self feels; for my sclf is sub-
ject to feeling’—he should be asked: ‘Friend, if feeling were to cease
absolutely and utterly without remainder, then, in the complete absence
of fecling, with the cessation of feeling, could (the idea) “I am this”
occur there?’.”

“Certainly not, venerable sir.”

“Therefore, Ananda, because of this it is not acceptable to consider:
[68] ‘Feeling is not my self, but my self is not without experience of
feeling. My self feels; for my self is subject to feeling.’

32. “Ananda, when a bhikkhu does not consider feeling as self, and
does not consider self as without experience of feeling, and does not
consider: ‘My self feels; for my self is subject to feeling’—then, being
without such considerations, he does not cling to anything in the world.
Not clinging, he is not agitated. Not being agitated, he personally at-
tains nibbana. He understands: ‘Destroyed is birth, the holy life has
been lived, what had to be done has been done, there is no returning to
this state of being.’
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“Ananda, if anyone should say of a bhikkhu whose mind has been
thus liberated, that he holds the view ‘A Tathagata exists after death’—
that would not be proper; or that he holds thc view ‘A Tathagata does
not exist after death’—that would not be proper; or that he holds the
view ‘A Tathagata both exists and does not exist after death’—that would
not be proper; or that he holds the view ‘A Tathagata neither exists nor
does not exist after death’—that would not be proper. For what reason?
Because that bhikkhu is liberated by directly knowing this: the extent
of designation and the extent of the pathway for designation, the extent
of language and the cxtent of the pathway for language, the extent of
description and the extent of the pathway for description, the extent of
wisdom and the extent of the sphere for wisdom, the extent of the round
and the extent to which the round turns. To say of a bhikkhu who is
liberated by directly knowing this that he holds the view ‘One does not
know and does not see’—that would not be proper.

The Seven Stations for Consciousness

33. “Ananda, therc are these seven stations for consciousness and
two bases. What are the seven?

“There are, Ananda, beings who are diverse in body [69] and
diverse in perception, such as human beings, some gods, and some
beings in the lower realms. This is the first station for consciousness.

“There are beings who are diverse in body but identical in percep-
tion, such as the gods of the Brahma-order who are gencrated through
the first (jhana). This is the second station for consciousness.

“There are beings who are identical in body but diverse in percep-
tion, such as the gods of streaming radiance. This is the third station
for consciousness.

“There are beings who are identical in body and identical in percep-
tion, such as the gods of refulgent beauty. This is the fourth station for
consciousness.

“There are beings who, through the complete surmounting of per-
ceptions of material form, the passing away of perceptions of impinge-
ment, and non-attention to perceptions of diversity, (contemplating)
‘Space is infinite,” arrive at the base of the infinity of space. This is the
fifth station for consciousness.

“There are beings who, having completely surmounted the base of
the infinity of space, (contemplating) ‘Consciousness is infinite,” arrive
at the base of the infinity of consciousness. This is the sixth station for
consciousness.
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“There are beings who, having completely surmounted the base of
the infinity of consciousness, (contemplating) ‘There is nothing,” arrive
at the base of nothingness. This is the seventh station for conscious-
ness.

“The base of non-percipient beings and, second, the base of neither
perception nor non-perception—(these are the two bases).

34. “Therein, Ananda, if one understands the first station for
consciousness, that of beings who are diverse in body and diverse in
perception, and if one understands its origin, its passing away, its
satisfaction, its unsatisfactoriness, and the escape from it, is it proper
for one to seek enjoyment in it?” [70]

“Certainly not, venerable sir.”

“If one understands the remaining stations for consciousness ... the
base of non-percipient beings ... the base of neither perception nor
non-perception, and if one understands its origin, its passi