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In the ignorance that implies impression that knits knowledge that finds the nameform
that whets the wits that convey contacts that sweeten sensation that drives desire that adheres
to the attachment that dogs death that bitches birth that entails the ensuance of existentiality.
(James Joyce, Finnegans Wake, NY: Viking Press, 1967:18)

0 Preamble
0.1 SUMMARY OF TERMS? [1]
0.1.1 Definition

0.1.1.1 Dependent arising is essentially an account of the causal nature of the cycle of existence
(vatta), showing the conditions that hold together the wheel of birth and death, and make it turn from
one existence to another. It shows how all existential conditions arise, not singly, but as a meeting of
causes that bring about a set of effects—and that there is no first cause or prime mover: it is all cyclic.
And it is a cycle that can be broken, when we know where the weak links are.

0.1.1.2 The Commentaries define dependent arising as the arising of effects evenly in dependence
on a meeting of conditions (paccaya,sGmaggim paticca samam gantva phalanam uppddo).® This implies
that no single cause can produce a single effect, nor does only one effect arise from a single cause.
Rather, there is always a set of causes giving rise to a set of effects.

In the well-known 12-link formula [diagram 3.3], when one cause is stated as conditioning the fol-
lowing effect, this is merely to single out the chief condition among a set of conditions, and relate it to
the most important effect among a set of effects.*

0.1.2 Key terms

The various occurrences of the full dependent arising formula can be summarized as falling into the
following cycles:

paticca,samuppada dependent arising; refers to the “normal” (anuloma) or forward or direct
cycle: “with the arising of ignorance ... “®

1] gratefully thank all those who have helped in the proof-reading of this paper. To Bh Soorakulame Pemaratana
my respectful mudita for his interest in my work and sharing journal articles. To Heiny Tan of the National Univers-
ity of Singapore Buddhist Society goes the credit of technical assistance with diagrams 1 and 6, and warm enthus-
iasm in sutta study.

2 For details, see SD 49.9 (4.1.1-4.1.2).

3 Abhs:Be 234; cf Vism:Be 2:152; NmA 2:250.

4Vism 17.105-119/542-544.

5> (Paticca.samuppada) Vibhanga S (S 12.2,3), SD 5.15; Vinaya says the Buddha reflects on dependent arising
both ways, “normal and reverse” (anuloma,patiloma), Mv 1.1.1-7 (V 1:1 f). Udana, however, says thus: 1% watch
(6-10 pm) normal sequence, middle watch (10-2 am) reverse sequence, last watch (2-6 am) both ways (U 1-3).
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*paticca,sannirodha dependent ending®; refers to the “reverse” (patiloma) cycle,: “with the ending
of ignorance ...””
anuloma (1) the “normal (forward)” dependent arising: “with the arising of ignorance”
(2) the “counter” dependent arising: “with the arising of suffering”®
patiloma (1) the “normal (forward)” dependent ending: “with the ending of ignorance”
(2) the “reverse” dependent ending: “with the ending of suffering”’
paccaydkara (literally, “the dependent mode”) dependent conditionality, a common term for
both dependent arising and dependent ending
paccayata conditionality, an abstract term for all processes related to dependent arising
and dependent ending. (SD 5.16 (0.1.2))

0.2 SIGNIFICANCE. “Dependent arising” (paticca samuppada), or “interdependent arising” or even “de-
pendent co-arising,” is the most important—and most difficult—canonical teaching of the Buddha. It
serves as a reminder of where we stand on the path of awakening, or it should remind us that we (the
unawakened) have yet to awaken to the liberating truth. However, from the way that some write and
speak of Buddhism —from the young Buddhist to the specialist scholar, ordained or lay—it appears as if
they have found awakening. That is to say, they think that their notion of Buddhist doctrine is right, and
the only right one.

It is important to understand that as long as we are not yet awakened, whatever we say—rightly or
wrongly—can be just that, an opinion. It may be helpful—and should be—but still it is a provisional view.
Only the awakened mind, having experienced true reality and understood it, sees and speaks that liberat-
ing truth. We may understand such a teaching, but we still need to practise and realize it for ourself.

Only when we are ourself fully awakened can we truly know whether or not another is awakened.
Otherwise, we are merely projecting our self-views and hopes. A false view can be a greater spiritual
hindrance than not knowing but seeking an answer. We may have to set free our past social and relig-
ious conditionings, our pains and fears, and our present biases and limitations (including the language
we are using)'®—at least forget them momentarily—as we face the Dharma, like meeting an old friend,
so that we can fully see and understand it. Then, the learning and healing process begins.

0.3 My point is that as students of the Buddha Dharma, we should always respect an opinion—take it for
what it is—whether it is ours or another’s. Our learning at this point can at best be third-hand (through
reading and listening) or second-hand (through personal reflection). Only the fully awakened has first-
hand knowledge. Unless we are fully awakened saints, we should not act as if we have first-hand wisdom
and offer eternal truths or final judgements.

Our opinions condition us, we condition our opinions. If we cling to opinions without a greater curio-
sity, then we will surely be caught in a loop of self-delusion. We will be left far behind as other inquiring
and investigative minds seek and see better answers to the basic questions of life. If we examine our
lives and their moments, we will notice we have been letting go of views after views. Consequently, life
and learning become clearer, which helps us to be more mentally focused and well directed in our lives.

6 Sannirodha, a neologism: sam (“together”) + nirodha (“ending”). See SD 55.12a (5.2.2).

7 (Paticca.samuppada) Vibhanga S (S 12.2,16.2), SD 5.15; Mv 1.1.1-7 (V 1:1 f); U 1-3. See n for paticca samuppada.

8 Vipassi S (S 12.4,2 etc) + SD 49.9 (4.1.1-4.1.2).

°Vipassi S (S 12.4,16 etc) + SD 49.9 (4.1.1-4.1.2).

91n Arana Vibhanga S (M 139), SD 7.8, the Buddha advises us not to reject “common usage” or “regional lang-
uage,” which include familiar religious words. In other words, we should use suitable language and words that peo-
ple are familiar with, and from there we work to re-define them as necessary as we explain the Dharma (M 139,12),
SD 7.8.

108 http://dharmafarer.org



http://dharmafarer.org/

Piya Tan SD 5.16 Dependent arising

0.4 As seekers, we should regard every occasion for hearing and knowing the Dharma as an opportunity
for straightening out and focusing our views thus far. This is not to say that everyone is wrong, or that
everyone is right either, but that our wisdom grows through understanding that we have yet to awaken,
and to that extent we are wiser, and much more able to take the next step with compassion, mindful-
ness and eagerness to learn.!!

The teaching of dependent arising is a fertile field for strong opinions and what appears to be contra-
dicting views even amongst serious practitioners and teachers of Buddhism. This is not a debate arena
where right is might or right is might, but where seekers need to examine the connections amongst these
differing opinions—and to search the suttas and texts for insights—to see beyond the words of the mas-
ters. It behooves us then to seek self-understanding.'?

1 Terminology

1.1 THE 4 NOBLE TRUTHS

1.1.1 The 4 noble truths, said to be “the teaching peculiar to Buddhas” (buddhana samukkamsika desana,
M 1:380), are as follows:

(1) the noble truth that is suffering (dukkha),

(2) the noble truth that is the arising of suffering (dukkha,samudaya),

(3) the noble truth that is the ending of suffering (dukkha,nirodha), and

(4) the noble truth that is the way leading to the ending of suffering (dukkha,nirodha,gamini patipada).

1.1.2 The 1* noble truth is a general statement of the universality and nature of unsatisfactoriness. The
2" and the 3™ truths are, respectively, the prognosis and the cure, while the 4" is the prescription, how
the medication is to be applied. The two middle truths “are actually telescoped versions of a longer form-
ulation that discloses the origin and ending of bondage in samsara” (M:NB 30), which in its full form is
called “dependent arising” (paticca samuppada).*

1.1.3 When elaborated, the second noble truth—the arising of suffering (samudaya)—expresses itself as
the normal (anuloma) cycle of dependent arising [4]. The third noble truth—the ending of suffering [18]—
on the other hand, is a succinct expression of the reverse (patiloma) cycle of dependent ending [19.3.2].

1.2 PATICCA,SAMUPPADA

1.2.1 The Pali term, paticca,samuppdda, is a compound resolved as paticca (because of) + sam,uppada
(“com-,” together + arising). Paticca is the gerund of the verb pacceti (pati + i, to return to, that is, to fall
back on) meaning “on account of, conditioned by, dependent upon, because of.”

The prefix sam- (together) is cognate with the Latin com- or con- (as in communicate, connect); uppa-
da (arising) is a noun from the verb uppajjati, meaning “it arises.” As a compound, samuppadda therefore

1 0n how to benefit from teachings, see Samma Ditthi S (M 9), SD 11.14 (1).
12 For Bodhi’s intro to dependent arising, see In the Buddha’s Words, 2005:312-316. For a summary, see Unan-
swered questions, SD 40a.10 (8.2.5). See H Nakamura, Gotama Buddha, vol 1, 2000:198-201.
13 See, eg Titth’ayatana S (A 3.61/1:177), SD 6.8, where the two sides of the formula are given in full as explan-
ations of these two truths. On the problem of samudaya and nirodha, see Kaccana,gotta S (S 12.15/2:16 f), SD 6.13
Intro.
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means “arising together.” As such, paticca,samuppéda is sometimes rendered as “dependent co-arising”
or “conditioned co-production.”

1.2.2 Other translations of the term are “conditioned genesis,” “interdependent arising,” “dependent
origination” and “dependent arising.” The last translation is preferable as it is broad enough to encom-
pass all the applications of the term paticca,samuppédda, as reflected in the Visuddhi,magga’s colourful
etymologies:

16. This word paticca,samuppada that is the totality of states (dhamma,samuha) arising
from conditionality (paccayata) is to be regarded in two ways. When it is arrived at (patiya-
mana), it leads to welfare and happiness, and therefore the wise regard it as worthy to fall
back on (paccetum)—hence it is paticca.

And when arising (uppajjamano), it arises together (saha) and rightly (samma), neither sin-
gly nor without a cause—since it is dependent (paticca) and it is co-arising (samuppada), it is
paticca,samuppada.

17. Furthermore, it arises together (saha uppajjati), hence it is co-arising (samuppada), but
it does so dependent upon (paticca) a combination of conditions, not rejecting any—since it is
dependent (paticca) and it is co-arising (samuppada), it is paticca,samuppada ...**

18. This totality of causes ... is called “dependent” (paticca), taking it as “united with its
opposite” (patimukham ito gato) by the mutuality (afifiG-m-afifia) of its combined factors, in
that none are missing and they accomplish a common result. It is called “co-arising” (samup-
pada) because it gives rise to states together, such that each gives rise to the other and they
are inseparable by nature— since it is dependent (paticca) and it is co-arising (samuppdda), it
is paticca,samuppada. (Vism 17.16-18/520 f)

1.3 HISTORY & POLEMICS

Vedic scholar, Joanna Jurewicz, in an important article, “Playing with fire: The pratityasamutpada
fron the perspective of Vedic thought” (2000), explains in detail how the terms of the dependent arising
have a definite meaning, evoking definite associations. The Buddha skillfully uses these familiar terms
incorporating the Vedic cosmogony, the centrality of the atman concept and its association with fire
(such as the fire-god Agni and fire-worship), to gain the interest of his intended audience, the educated
brahmins. The Buddha’s only goal is to win them over by interpreting them in terms of the 12-link de-
pendent arising without any a notion of a soul, leading to the “blowing out” of the fire of existence, that
is nirvana.’®

1.4 DEFINITIONS OF THE 12 LINKS
1.4.1 The following definitions are based on the (Paticca,samuppada) Vibhanga Sutta (S 12.23), along

with its notes in a separate study.'® These are not technical definitions but rather a “reflective” attempt
to show the interconnection and significance of the whole process of dependent arising.?’

14 See John Peacocke, 2006.

15 See Maha,nidana S (D 15), SD 5.27 (2.1).

16512.2/2:2-4 (SD 5.15).

7 For technical details of the 12 links, see Vism 17/517-586 and VbhA ch 6: sutta division (§§598-931), Abhi-
dhamma division (§§932-1009) (VbhA:N 161-269). For summary, see Abhs:BRS 295-303. Further see Nyanatiloka,
“Paticcasamuppada (1),” Ency Bsm 7:342-347. See also S:B 518-521.
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(1) Ignorance (avijja) is the not-knowing of the 4 noble truths, the true nature of life, its meaning
and its purpose.’® We are born in total ignorance and helplessness, but with a will to live, rooted in
ignorance and craving.’ We even see not-knowing—even a refusal to know or learn—as a cloak of com-
fort and a wall of security inside which we dally, prodded on by our beliefs bereft of real knowledge.?

(2) Volitional formations (sarikhara) comprise bodily formations, verbal formations and mental form-
ations—the conscious and deliberate activities of the 3 karmic doors of our very private and limited vir-
tual reality. In simple terms, this is the expressions of the will to live—that is, craving and ignorance func-
tioning as greed, hate and delusion—that taint our actions and reactions.?*

(3) Consciousness (vififiGna) comprises 6 classes, that is, eye-consciousness, ear-consciousness,
nose-consciousness, tongue-consciousness, body-consciousness and mind-consciousness. These are the
sources of our knowledge, as well as the mental world that we create for ourselves and inhabit. Our
“knowledge” is mostly a hodge-podge of what we see as desirable, or what endorses our views, or
conditions that shape and drive us without our ever knowing them. At best, what we think we really
know is only provisional, shaped by the past, projected into the future, and simply letting the present
slip by unnoticed.?

(4) Name-and-form (na@ma,ripa). Name comprises feeling, perception, volition, contact and attention.
Form is the 4 elements and their derived elements.?® “Name” comprises the manner by which we recog-
nize and identify whatever we “sense” of form, that is, our physical nature and the world out there. These
are the tags and images we actually work with in our mind and making sense of ourself and of others. We
imagine how things should be, and take that to be true reality—a world we have created in our own
image.?

(5) The 6 sense-bases (sal-dyatana) are the eye-base, the ear-base, the nose-base, the tongue-base,
the body-base and the mind-base. These are our only sources of knowledge. There are actually our
identi-kit with which we construct images of our experience of ourself and of others, that is, images of
shapes and hues, sounds, smells, tastes, touches and thoughts. We fail again and again to recognize that
we never really experience the “external” world, but construct our internal images of them, with which
we identify, interact and proliferate.”®

(6) Contact (phassa) is of 6 classes, that is, eye-contact, ear-contact, nose-contact, tongue-contact,
body-contact and mind-contact. This is the result of the meeting of our sense-faculties with their re-
spective sense-objects and attention. Simply, this is how we actually “sense” an experience.?® In the

18 On dependent conditionality and the meaning and purpose of life, see SD 1.1 (4.0).

% Functionally, ignorance and craving pervade and control the rebirth-consciousness (bhav’arnga) or the subcon-
scious, which, in turn, feeds our latent tendencies (anusaya) or the unconscious, which, in turn, feeds the mental
formations (sankhdrd), the 2" link, that is, the preconscious that lurks as greed, hate and delusion immediately be-
hind our every deliberate action. Both the preconscious and the unconscious expresses themselves and are in turn
fed by consciousness (vififigna), which is the stage or ground for the rest of the links. On the terms, conscious, pre-
conscious, subconscious and unconscious, we should not jump into any conclusion that such “categories” are not
found in or relevant to early Buddhist psychology, until we have examined how they are used in their respective
contexts: see SD 17.8a (6.1).

20 On ignorance, see Notion of ditthi, SD 40a.1.

21 On volitional formations, see Sarnkhara,SD 17.6.

22 On consciousness, see Consciousness, SD 17.8a.

23 On “derived form” (upadaya,ripa), see SD 17.2a (10).

24 On name-and-form, see SD 17.2a (12).

25 On the 6 sense-bases, see Sal,ayatana Vibhanga S (M 137), SD 29.5; as old karma and new karma, see (Nava
Purana) Kamma S (S 35.146), SD 4.12.

26 On contact, see Sabba S (S 4.23), SD 7.1. As proximate condition for feeling, perception, and volitional forma-

tions, see Haliddakani S 1 (S 22.3), SD 10.12, Nagara S (S 12.65), SD 14.2, Nala,kalapiya S (S 12.67), SD.83.11.
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Das’uttara Sutta (D 34), Sariputta teaches that “the one thing to be fully understood” (eko dhammo
parififieyyo) is “contact accompanied by the influxes that is the basis for clinging” (phasso sdsavo upada-
niyo).?” This suggests that this is one of weak (even the weakest) link where the whole cycle can be
broken.

(7) Feeling (vedana) is of 6 classes, that is, feelings born of eye-contact, ear-contact, nose-contact,
tongue-contact, body-contact and mind-contact. This is our evaluation of the experience arising from
our respective sense-contacts. This is the unconscious activity of measuring our experiences, and
comparing them—Iliking whar we see as pleasurable, rejecting what we see as not, and ignoring what we
have no feeling for—over time (past, future and present).?®

(8) Craving (tanha) is of 6 kinds, that is, craving for sights, sounds, smells, tastes, touches and mind-
objects. This is when we “value-add” our sense-experiences, deciding which to retain and replicate,
which to reject and destroy, and which to ignore or tire of.?®

(9) Clinging (upadana) is of 4 kinds, that is, clinging to sensual pleasures, to views, to rituals and
vows, and to the self-doctrine. While craving runs after what is desirable, pushes away what is undesir-
able, and ignore what is neutral, clinging grasps what it sees as desirable, and it takes the shape and
form of what it grasps.°

(10) Existence (bhava) refers to states of being of the sense-sphere, the form sphere and the fornless
sphere. We live in the sense-sphere; hence, we are created by by our sense-pleasures, challenged by
what we see as threatening our pleasures, never finding satisfaction in our pleasures (on account of
ignorance and craving).3!

(11) Birth (jati) means descent into the womb, then the arising of the aggregates and the shaping of
the sense-bases. This is the natural continuation of our mental energies, fed by our existence, which
continues to shape our future, so that we are caught in the rut of repeating ourselves.?

(12) Decay-and-death (jara,marana). Here, decay refers to the bodily decay, decline of vitality and
degeneration of the faculties. Death is the passing away of all kinds of beings, the break-up of the aggre-
gates, and the ending of the life-span. The very fact that we exist means that we—our body and mind—
are subject to change. Our body is an assemblage of the 4 elements, and therefore is subject of disinte-
gration (we have a shelf-life). Our mind, which is non-physical, “perpetuates” itself by way of our memo-
ries and habits constantly fed by the latent tendencies.*

1.4.2 The links—12 or 11?

1.4.2.1 We usually speak of the “12 links” although there seems to be only 11 “links” (niddna) since the
12" “factor” is seen only as a result. But the 12" link (decay-and-death) connects back to ignorance, and
the cycle repeats over and over in a single life-time. Suffering, too, arises conditioned by ignorance
through craving. Hence, it is known as the “12-link cycle” (dva,dasa paccay’akara).

1.4.2.2 Paccay’dkara literally means “dependent mode.” The 12 factors are links also in the sense that
the “reverse” (patiloma) series [0.1.2], works backwards to show how the last (decay-and-death, etc) is

27D 34,1.2(3)/3:272. Comy, however, says “and just the influxes that are the bases for clinging to the influxes (or
clinging that are the influxes)” (dsavanafi c’eva upadandnafi ca paccaya,bhiito, DA 3:1056).

28 On feeling, see Vedana, SD 17.3.

2% On craving, see Kdma-c,chanda, SD 32.2.

30 On clinging, see (Upadana) Parivatta S (S 22.56), SD 3.7.

31 On existence, see Is rebirth immediate, SD 2.17 (6).

32 On birth, see SD 1.1 (4.2); see also rebirth: Rebirth in early Buddhism, SD 57.1.

33 On decay-and-death, see (Agara) Aditta S (A 1.41), SD 2.8.
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linked to birth, and so on, back to ignorance. In the next life, decay-and-death conditions the new rebirth,
and so on (the cycle seen over 3 lives). Paccaya’dkadra is, however, a late term, first appearing in the Apa-
dana.?*

2 Specific conditionality

2.1 OLDEST FORMULA

2.1.1 The oldest paticca,samuppdada formula is perhaps the “one-factor dependent arising,” mentioned in

~~

the Buddha’s first discourse in connection with Kondafifia’s attainment of streamwinning:

Yarn ki ci samudaya.dhammam, Whatever is of the nature to arise,
sabban tam nirodha.dhammam. all that is of the nature to cease.
(V1:11; D 1:110, M 3:280; S 4:47, 214, 330, 5:423; A 4:143 f)

2.1.2 The fuller version of this two-line verse is even more famous, as it is often associated with the arising
of streamwinning. It is called the ye dhamma quatrain and runs thus:

Ye dhamma hetu-p,pabhava Of all things that arise from a cause,

tesam hetum tathdagato Gha their cause the Tathagata has told,

tesafi ca yo nirodho and also how these cease to be—

evam vadir maha,samano This, too, the great sage has told.  (V 1:40; J 1:85)*®

2.2 SIMPLEST FORMULA. The simplest form of the one-factor dependent arising formula, containing the
essence of what is called specific conditionality [2.2], however, is:

Yatha idam tatha etam, yatha etam tatha idam.
Just as this is, so is that. Just as that is, so is this. ~ (Sn 203 = Tha 396)%

2.3 SPECIFIC CONDITIONALITY FORMULA

2.3.1 The Dasa,bala Sutta 1 (S 12.21), that follows the Paccaya Sutta (S 12.21), gives the full specific
conditionality (idap,paccayata) formula thus:3’

Imasmim sati idam hoti when this is, that is,

imass’uppada idam uppajjati with this arising,  that arises;

imasmim asati  idam na hoti when thisis not, thatis not,

imassa nirodhda idam nirujjhati with this ending,  that ends. (512.21/2:28)

In modern logical terms, this becomes:

When there is A, there is B; A arising, B arises;
When thereisno A, thereis no B; A ceasing, B ceases.

34 ThiAp 18.18/2:545%*, 19.86/550.

35 See Skillful Means, SD 30.8 (2.2.6.4+3.4.2.2).

36 See Sn:P n11:11ab.

37 For examples of how the two parts (ab & cd) this formula are applied and elaborated, see Maha Tanha,san-
khaya S (M 38), SD 7.10: arising of suffering (M 38,19/1:262 f) and ending of suffering (M 38,22/1:264).
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The first pair of line shows the sufficient condition, that is, a cause that must always produce the
effect (that is, A therefore B), for example, a fire must cause heat. The last pair of lines shows the neces-
sary condition, that is, a cause without which there would be no effect, for example, fuel is a necessary
condition for a fire. These two terms3® will be discussed further in section [6].

2.3.2 Idap,paccayata is a compound resolved as idam + paccayatd. Idam means “this,” with the final
nasal (m) changed (labialized) to “m,” following sandhi (euphonic combination) rules, to be consonant
with the initial letter of paccayata, which in turn is resolved as paccaya + ta. Paccaya (“condition”) is a
noun derived from the verb pacceti (pati + \/I, to go = to return to, that is, to fall back on). The suffix -ta
forms an abstract noun (meaning -ness, -hood, etc). The whole term means “the state of being condition-
ed by this (condition)” and as such is translated as “specific conditionality.”

Looking at the first line [of the Dasa,bala Sutta 1], we can see that it opens with the locative
absolute (imasmim sati),3 which does not convey causality, but structural or logical coincidence.
“When this is, that is” does not say that this causes that; it says this invariably accompanies that.
To say that when there is x there is y and when there is no x there is no y is to assert both x and y
are experienced, in the present, as contingent. Their “reality” or “substance” depends on that of
entities other than themselves, entities whose reality or substance in turn depends on entities
other than themselves. Contingency asserts the reality of things to be their lack of independent
or separate reality; their substance to be their lack of independent or separate substance. [sic]

The conclusion of the line is unambiguously causal; because this arises (imass’uppada), that
arises (idam uppajjati). To say because x arises, y arises, and because x ceases, y ceases, is to
assert causality, which implies change over time. However, the causation of entities is not being
asserted, because the notion of independence and separate entities has already been denied in
the opening. Causation occurs, but no entities are caused.

Idappaccayata expresses the nature of phenomena in terms of its relationship with other
phenomena. It does not deal with the essence of a phenomenon [which, after all, does not
exist], but with its movements, its activity; or rather, it sees the essence of any given thing to be
its behaviour. We are what we do, identity is activity. Idappaccayata describes a dynamic model
of reality, a model of things as processes. The pattern of this process, the behaviour of phenom-
ena, is expressed in our next term [paticca,samuppadal.

(Kearney, 2002a:3 digital ed, amplified)

2.3.3 Specific conditionality is the simplest expression of dependent arising. If we are to understand
how dependent arising operates, then we need to understand how specific conditionality works behind
every link, or pair of links, of the formula. Essentially, the question here is: (1) “When what is present, is

38 Anthony Flew: “This is a necessary condition for that if and only if that cannot be without this. This is a suffici-
ent condition for that if and only if this is by itself enough to guarantee that... To say that this is a logically necessa-
ry condition of that entails that to affirm that and to deny this must be to contradict yourself; being a man is thus a
logically necessary condition of being a husband. To say that this is a logically sufficient condition of that entails
that to affirm this and to deny that must be to contradict yourself: being a husband is thus a logically sufficient
condition of being a man. From which it becomes clear that if this is a logically necessary condition for that, then it
must be a logically sufficient for this... if the sufficient condition is the causally sufficient condition, then it can only
be simultaneous with or precedent to its effect, that of which it is the causally sufficient condition” (A Dictionary of
Philosophy, 2™ ed, NY: St Martin’s Press, 1984:242, sv Necessary and sufficient conditions. Emphases added.) See
Necessity and sufficiency in early Buddhist conditionality, SD 35.16.

39 Locative absolute, see A K Warder, Introduction to Pali Grammar, [1963] 2™ ed 1974:103.
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there the arising of p?” [2.3.1], or (2) more simply, “What conditions what?” [2.3.2]. Each of the links, or
a pair of proximate links, are conditioned in this manner.

For example, (1) “when ignorance is present, there are volitional formations.” Or, (2) “Ignorance
conditions volitional formations.” The full application of the specific conditionality (both in the arising
and the ending sequences—where every link (of the 10-link formula) is fully examined, both in terms of
dependent arising and of dependent ending—is found in the Maha’padama Sutta (D 14).%°

3 Dependent arising in one thought-moment

3.1 LOST TEACHING?

3.1.1 Buddhaghosa, in his Sammoha,vinodani (Vibhanga Commentary), states that the Buddha teaches
dependent arising as occurring both in a plurality of consciousnesses and also “in a single thought-mom-
ent” (eka,citta-k,khanika) (VbhA 199 f, passim). However, most modern teachers and scholars either
reject this teaching* or avoid it altogether. Payutto makes a sobering note:

This point needs to be reiterated, because modern day study of the teaching (at least in tradi-
tional scholastic circles) interprets it completely on a lifetime-to-lifetime basis. Accordingly,
when there are attempts to interpret the Dependent Origination cycle as a process occurring in
everyday life, those who adhere to the traditional interpretations are [wont] to dismiss them as
baseless and in contradiction to the scriptures ...

Indeed, it is worth noting that what evidence there is for this interpretation is possibly only
a shadow from the past which has become well-nigh forgotten, and which is still in existence
only because the Tipitaka stands as an irrefutable reference. (Payutto, 1994:98)

3.1.2 ltis interesting to note that 13 of the 18 chapters on analysis (vibhanga) of the Vibhanga (the
second volume of the Abhidhamma), the Paccay’dkara Vibharga (the analysis of interdependence), is
divided into two sections. The first is called “the analysis (or definition) according to the Suttas” (suttan-
ta bhajaniya) and the second, “the analysis (or definition) according to the Abhidhamma” (Abhidhamma
bhdjaniya). The Vibhanga Commentary is likewise divided into two sections, and their difference is de-
scribed thus:

The Master, who has unobstructed knowledge regarding all states, has thus shown in the Sutt-
anta Bhdjaniya by way of numerous moments of consciousness ..., but because this interde-
pendence (paccay’dakara) exists only in numerous thought-moments but also in a single thought-
moment ... he now seeks to explain interdependence as it occurs in a single moment by means
of the Abhidhamma Bhdjaniya. (VbhA 199 f)

3.1.3 Regarding causality functioning in one thought-moment in daily life, the Vibhanga Commentary
says, for example, “ ... because these are the birth, etc, of the formless states (aripa), therefore, ‘growing
old, the falling apart of the teeth, the graying of hair, the wrinkling of the skin, the decline of vitality, the
degeneration of the faculties’ are not mentioned.” (VbhA 208). In his study of dependent arising, Payutto
makes this interesting note: In the Vibhanga, the section which describes the life-to-life interpretation,

40 FEg D 14,2.18+2.20 & SD 49.8 (7.1.5).
41 See eg BDict: Patriccasamuppada, 1980:161.
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contains only 5 pages of material. The section which describes the principle of dependent arising in one
mind-moment contains 72 pages.*?

But in the Sammoha,vinodani, Buddhaghosa’s commentary, it is the reverse. Namely, the
section dealing with the lifetime-to-lifetime interpretation is long, containing ninety-two pages,
whereas the section dealing with the one-mind-moment interpretation contains only nineteen
pages.®

Why the commentary on the one-mind-moment version of Dependent Origination is so
short is possibly because the author did not have much to say about it. Perhaps he thought that
it had been already explained sufficiently in the Tipitaka, there being no need for further com-
mentary.

Whatever the case, we can affirm that the interpretation of Dependent Origination in every-
day life is one that existed from the very beginning, and is founded on the Tipitaka, but only
traces of it remain in the Commentaries. (Payutto, 1994:101; reparagraphed)

3.2 PRESENT-MOMENT DEPENDENT ARISING. Payutto goes on to quote this passage from the Dhatu Vibhanga
Sutta (M 19) as an example of the cycle of rebirth within the present moment:

30 ‘Those who stand on them [the four foundations of wisdom, truth, generosity and
peace] do not go with the flow of mental conceiving (mafifia),* not flowing with mental con-
ceiving, one is called a “sage at peace”.’ So it was said. And in what connection is this said?

31 Monk, ‘l am’ is a mental conception; ‘I am this’ is a mental conception.

‘I will be” is a mental conception; ‘1 will not be’ is a mental conception.

‘I will have form [birth in the form world]’ is a mental conception; ‘1 will be formless’ is a
mental conception.

‘I will be percipient’ is a mental conception; ‘I will be non-percipient’ is a mental conception;
‘I will be neither percipient nor non-percipient’ is a mental conception.

Mental conceiving, monk, is a sickness; mental conceiving is a tumour; mental conceiving is
a dart.

By overcoming all mental conceiving, monk, one is called a ‘sage at peace.” And a sage at
peace is not born, does not age, does not die. He is not shaken, not agitated. For, there is no-
thing present in him by which he might be born.** Not dying, how could he be shaken? Not
shaken, why should he be agitated?

32 ‘Those who stand on them [the four foundations] do not go with the flow of mental
conceiving, not flowing with mental conceiving, one is called a “sage at peace”.’ So it was said.
And it is in this connection that this was said.

(M 19,30-32/3:246; see also M 3:225; S 3:238, 4:14; Tha 247)

3.3 RUNE JOHANSSON is an early pioneer scholar of Buddhist psychology. In one of his early writings, he
makes an interesting observation:

42 Suttanta Bhajaniya, Vbh 135-138; Abhidhamma Bhajaniya, Vbh 138-191. Payutto is prob referring to the Thai
text. The PTS ed pages total 4 and 54 respectively.

43 Suttanta Bhajaniya VbhA 130-199; Abhidhamma Bhajaniya, VbhA 199-214. Payutto is prob referring to the
Thai text. The PTS ed pages total 70 and 16 respectively.

44 See §7 & nn there.

4 What is not present in him is the craving for being. Those who still have this craving are reborn ever again.
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The interpretation of avijja [ignorance] and sarnikhdra [volitional formations] as belonging to a
previous existence is impossible, as it would make nibbdna unattainable in this life: nibbana is
the cessation of dukkha [suffering] which is effected through the cessation of avijja. But it is
impossible to eradicate the avijja of a former existence. It must be maintained that the present
dukkha depends on a present avijja: that is the condition for making them both cease. We con-
clude that interdependence rather than a strict time-sequence was intended. (1965:211)

Dependent arising occurs through conditionality (paccayata) [2]. Johansson is right in noting that no
“strict time-sequence was intended” here, since conditionality is simultaneous: “when a is, b is” and so
on. A simple example would suffice: X might claim that he is angry because of Y (let us say Y took X's
property without asking). In Buddhist psychology, this situation is purely circumstantial: Y is simply the
condition for X’s anger, that is, it arose from within X through X’s own volition. In other words, X could
have chosen not to be anger, but to be forgiving, or find out why Y did it to help him.

Johansson also holds to the notion of the single thought-moment dependent arising. He has worked
out a helpful diagram to illustrate how dependent arising operates in a single thought moment, as
shown in diagram 3.3.

1. lIgnorance (avijja)

2. Volitional formations (sankhara)

| 3. Consciousness (vififiana) i

| ) :

! 4. Name-and-form (nama,riipa) i

i v |

| 5. The 6 sense-bases (sal’dyatana) — ]

| ¥ |

i 6. Contact (phassa) !

: ¥ i

i 7. Feeling (vedana) !

: ¥ |

i 8. Craving (tanha) |

h_________________:l/_ ______________________ -

9. Clinging (updadana)
v VvV V v v v v
10. Existence (bhava)
\!

Diagram 3.3 Dependent 11. Birth (jati) = Suffering (dukkha)
arising within one thought- !
moment. Source: Johansson 12. Decay-and-death etc (jard,marana ... )
1970:75 (slightly edited).
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This arrangement [Diagram 3.3] would mean that each factor in itself leads to suffering but
that, when analyzed, it will be found to involve the succeeding factors. There are indications that
this interpretation may be true. We find, for instance, that avijja is an dsava [mental influx], just
as bhava. As such, it is said to cause suffering in its own right, without the intervening links. Vif-
Adana is said to lead to rebirth without the other links being mentioned. And in D 2:308 [D 22,19,
the Maha Satipatthana Sutta], it is said that tanha directly leads to suffering. It happens, on the
other hand, that a dependence in the reversed direction is mentioned: vifiidna is, eg, said to
depend on ndmaripa and sankhdra on phassa (S 3:101). (Johansson, 1970:74)%

3.4 MOMENT TO MOMENT. However, there are differing opinions here. In the case of specific condition-
ality (idap-paccayata), it is very important to note that there can be, and usually is, a substantial interval
between a cause and an effect.

It is a mistake to assume that the effect follows one moment after its cause, or that it appears
simultaneously with its cause. In Buddhist causality, the cause and its effect can be separated
by any length of time. (Brahmavamso, 2003b:58 f)

In the Nidana Sarhyutta, an important collection of suttas dealing with dependent arising, “birth”
(jati) and “death” (marana) are to be understood as commonly used. It is clear that normally birth and
death do not occur simultaneously, nor does birth precede death by one moment. Birth, as a rule, pre-
cedes death by a whole life-time—80, 90. 100, 120, or even 160 years, as in the case of Bakkula (Bakkula
Sutta, M 124,40/ 3:127 f), or longer still in the case of celestial beings. Of course, in the case of saints,
that is, the streamwinner, the once-returners and the non-returners, their rebirth—on account of their
spiritual attainment —will be immediate.*’

4 Dependent arising in the Canon

4.1 The fullest statement or “standard version” of the dependent arising formula (the X-paccaya-Y pat-
tern) or “if x, then y” conditionality, has 12 links in 11 propositions. Similarly, the full or standard version
of dependent ending has the same 12 links but the 11 propositions are given in reverse. This twin formu-
la is found in such discourses as the (Paticca,samuppada) Desana Sutta (S 12.1) and the Kacca(ya)na,-
gotta Sutta (S 12.15),*® thus:

avijja,paccayd sankhara with ignorance as condition, there are volitional formations;
sankhara,paccaya viifidnam with volitional formations as condition, there is consciousness;
vififidna,paccayad nama,rdpam with consciousness as condition, there is name-and-form;
nama,ripa,paccayd sal’dyatanam with name-and-form as condition, there are the 6 sense-bases;
sal’dyatana,paccayd phasso with the 6 sense-bases as condition, there is contact;
phassa,paccaya vedana with contact as condition, there is feeling;

vedanad,paccaya tanha with feeling as condition, there is craving;

tanha,paccaya upadanam with craving as condition, there is clinging;

upadana,paccaya bhavo with clinging as condition, there is existence;

bhava,paccayad jati with existence as condition, there is birth;

jati,paccaya jard,maranam with birth as condition there arise decay-and-death,

46 The view of the “simultaneous” occurrence of the 12 links, and some other views, are discussed critically in the
Sarvastivada compendium, Mahavibhasa. See Potter et al, Encyclopedia of Indian Philosophies, 1996:114 for refs.

47 See Is rebirth immediate? SD 2.17.

48512.1/2:1f(SD 83.1) & 12.15/2:16 f (SD 6.13).
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soka,parideva,dukkha,-
domanass’updyasa sambhavanti
evam-etassa kevalassa dukkha-k,-
khandhassa samudayo hoti
avijjaya tveva asesa,viraga,nirodha
sankhara,nirodho
sankhara,nirodha vinfiana,nirodho
vifiifidna,nirodha nama,rdpa,nirodho
nama,rdpa,nirodha saldyatana,nirodho
sal’ayatana,nirodhd phassa,nirodho
phassa,nirodha vedana,nirodho
vedand,nirodha tanha,nirodho
tanha,nirodha upadana,nirodho
upadana,nirodha bhava,nirodho
bhava,nirodha jati,nirodho
jati,nirodha jara,maranam
soka parideva,dukkha,-
domanass’updyasa nirujjhanti
evam-etassa kevalassa dukkha-k,-
khandhassa nirodho hoti

SD 5.16 Dependent arising

sorrow, lamentation, physical pain, mental pain and despair.
—Such is the arising of this whole mass of suffering.

But with the utter fading away and ending of ignorance,
volitional formations end;
with the ending of volitional formations, consciousness ends;
with the ending of consciousness, name-and-form ends;
with the ending of name-and-form, the 6 sense-bases end;
with the ending of the 6 sense-bases, contact ends;
with the ending of contact, feeling ends;
with the ending of feeling, craving ends;
with the ending of craving, clinging ends;
with the ending of clinging, existence ends;
with the ending of existence, birth ends;
with the ending of birth, there end decay-and-death,
sorrow, lamentation, physical pain,
mental pain and despair.
—Such is the ending of this whole mass of suffering.
(512.1/2:1f); (512.15/2:16 f), SD 6.13%

4.2 This 12-link series is, in fact, an elaboration of the second noble truth, explaining the arising of suf-
fering (dukkha), as evident in the Titth’ayatana Sutta.* It traces the chain of causal arising back before
craving (tanha) to its ultimate “origin” in ignorance (avijja). “Origin” here refers, not to an absolute first
cause, but simply a convenient starting-point for us to understand how the cyle or conditionality works.

4.3 The 12-link dependent arising formula is often given in reverse (anuloma). The causal chain is traced
backward from decay-and-death to birth, and so on down to the ending of suffering, as given in the
Maha Tanha,sankhaya Sutta (M 38/1:261-264),°! a more elaborate version of which is found in the

(Jati) Paccaya Sutta (S 12.20) thus:

And what, bhikshus, is dependent arising?
“With birth as condition, there is decay-and-death” —whether Tathagatas [Buddhas thus
come] arise or not,* this element stands, the certainty [fixedness] of phenomena, the natural

order, the specific conditionality.

To this a Tathagata awakens and attains. Having awakened to it, having attained to it, he
explains it, teaches it, proclaims it, establishes it, reveals it, analyses it, clarifies it, saying:

See! Bhikshus,
with birth as condition,

with existence as condition, bhikshus,
with clinging as condition, bhikshus,
with craving as condition, bhikshus,
with feeling as condition, bhikshus,
with contact as condition, bhikshus,

there is decay-and-death;
there is birth;

there is existence;

there is clinging;

there is craving;

there is feeling;

4 0n the “12 links” (rather than “11 links”), see (1.4.2).

0 Titth’ayatana S (A 3.61,11/1:177). See SD 6.8.

51 M 38/1:261-264 (SD 7.10). This is identical to the Madhyama Agama version (T768a-c).

52 On the 3 characteristics of impermanence, suffering and non-self, see Dhamma Niyama S (A 3.1,34), SD 26.8..
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with the 6 sense-bases as condition, bhikshus, there is contact;

with name-and-form as condition, bhikshus, there are the 6 sense-bases;
with consciousness as condition, bhikshus, there is name-and-form;

with volitional formations as condition, bhikshus, there is consciousness;

with ignorance as condition, bhikshus, there are volitional formations.”

Whether Tathagatas arise or not, this element stands, the fixedness of phenomena, the
natural order, the specific conditionality. A Tathagata awakens and attains to this. Having awak-
ened to this, having attained it, he explains it, teaches it, proclaims it, establishes it, reveals it,
analyses it, clarifies it, saying,

“See! Bhikshus, with ignorance as condition there are volitional formations. Such, bhikshus,
is the reality, not unreality, being not otherwise, the specific conditionality.”>3

This, bhikshus, is called dependent arising. (512.20/2:25f), SD 39.5

4.4 The Maha Tanha,sankhaya Sutta gives the causal formula in its order of arising (M 38,17-19) and in
its order of ceasing (M 38,20-22). This formula is an example of dependent arising in a synchronic cycle,
that is, in the course of an individual’s life (M 38,26-40). The Bahu,dhatuka Sutta presents the formula
by first making a statement of the general or basic principle of specific conditionality (idap,paccayata),
followed by both sequences together (M 115,11).

4.5 A more elaborate version of the formula, giving an analysis of each of the 12 factors in the reverse
order, but preceded by the 4 noble truths, is given in the Samma Ditthi Sutta (M 9,21-67).>* In such
cases, the reverse order causal formula is an elaboration of the third noble truth, as evident in the Titth’-
ayatana Sutta (A 3.61,12).%

4.6 The standard 12-link formula of dependent arising as presented in the Suttas sometimes includes
explanations of the 12 component factors. In his essay, “Conditioned arising evolves: Variation and
change in textual accounts of the paticca-samuppada doctrine,” Roderick S Bucknell points out that
“[t]hese exhibit a few disagreements between Pali and Chinese/Sanskrit versions of the same sutra,”
and he gives a useful concordance of these variations (1999:312-314).

4.7 THE CONDENSED DEPENDENT ARISING

4.7.1 The condensed versions of the dependent arising formula are also found in the Canon. For ease
of comparison, the numbering system follows that of the standard version:

4. nama,rapa name-and-form

3. viAAdna consciousness

4. nama,riapa name-and-form
[5. sal’ayatana the 6 sense-bases]

6. phassa contact

7. vedana feeling

8. tanha craving

9. upadana clinging
10. bhava existence

53 “[The reality ... the specific conditionality,” tathatd avitathata anaffiathata idap, paccayata.
%M 9,21-67/1:49-54 (SD 11.14).
% A3.61,12/1:177 (SD 6.8).
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11. jati birth
12. jard,marana decay-and-death, etc.

The square brackets for link 5 (the 6 sense-bases) indicate that this link is not always present. It is miss-
ing in the Maha Nidana Sutta (but present in other sources).>®

4.7.2 In the Nagara Sutta (S 12.65), the Buddha says that before his awakening, he reflected on the 10-
limbed cycle starting with (12) decay-and-death (jard,marana) and ends with (4) name-and-form.>” The
same 10-limb cycles are, in fact, described in full—the arising specific conditionality and dependent aris-
ing cycles, and the ending specific conditionality and dependent ending cycles—in the Maha’padana
Sutta (D 14).°8

4.8 Sometimes, the chain that culminates in decay-and-death is made to begin only at link 5 (the 6 sense-
bases), for example, the Afifia Titthiya Sutta (S 12.24),* or at item 9 (clinging), as in the Pindolya Sutta (S
3.23)%° and the Magandiya Sutta (M 75),%! or at item 10 (existence), as in the Mula,pariyaya Sutta (M
1,171/1:6). Sometimes, the chain begins at item 9 (clinging) and goes back to ignorance, as in the Cala
Sthanada Sutta (M 11,16/1:67).

4.9 Using a plant simile, the Bhava Sutta gives a succinct description of dependent arising by way of
defining “existence” (bhava) (A 3.76/1:223 f). The importance of dependent arising is attested by Sari-
putta when, in the Maha Hatthi,padopama Sutta (M 28), he declares that “he who sees dependent aris-
ing sees the Dharma; he who sees the Dharma sees dependent arising.” (M 28,28). And whether Buddhas
arise or not, declares the (Jati) Paccaya Sutta (S 12.20), there will always be dependent arising (S 12.20).

5 Other forms of the dependent arising formula

5.1 THE 5 VARIATIONS

5.1.1 Roderick S Bucknell (1999) identifies 5 main variations or versions of dependent arising: the stand-
ard version(s) [4], the branched version, the looped version, the Sn (Sutta Nipata) version and the ances-
tor of the standard version. Bucknell’s diagrams of these 4 versions are given here:®3

%6 The 6 sense-bases are missing at D 15,2/2:55 f = T61b20 = Dirgh’agama T243b5-7 = Madhyam’agama 579c4-7,
but present at Madhyam’agama T845a24-28. See Bucknell 1999:315 n12.

57512.65,3-7 + SD 14.2 (3).

58D 14,2.18-2.22 + SD 49.8 (10.3.3). K R Norman remarks that “the longer chain is probably only a later extension
of an earlier idea” (1990:24).

59512.24,26-31/2:36 f.

6053.23-30/3:94.

61 M 75,24 f/1:511 f.

62 For a discussion on other versions of dependent arising formula, see Bucknell 1999:314-342.

8 Slightly edited for standard format.
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Diagram 5.1.1. Correspondence in content between the branched and the looped versions:

Branched version Looped version
ndma-ripa (name-and-form)

6 sense-bases vififidna (consciousness)
6 sense objects ><: nama-rdpa (name-and-form)
6 consciousnesses [salayatana (6 sense-bases)]

phassa phassa (contact)
vedand vedana (feeling)
etc. etc [SD 56.2 (1.2.4.4)]

5.1.2 In Diagram 5a, the vififidna of the looped version is actually cognitive consciousness, which com-
prises both “consciousness” —as the 6 sense-bases and the 6 consciousness; hence, there is no need for
mention of the 6 sense-bases again.

However, in the looped versions of Diagram 5b, the nama,ripa that feeds vififiana is what, in Abhi-
dhamma, is called the bhav’anga, the “birth continuum.” At the moment of dying, this bhav’anga is the
cuti,citta, “death-consciousness,” and is also the patisandhi,citta, “rebirth-consciousness” of the next
life. The modern term for this is the existential consciousness.%*

Diagram 5.1.2a. Contrast in structure between the branched and the looped versions:

Branched version Looped version
viiiana
1
nama-rupa
2
[salayatana]
salayatana + nGma-ripa J
\s = phassa phassa
viiidna \! J
vedand vedand

\ \J

etc etc

Diagram 5.1.2b. Derivation of vififidna in different versions:

(a) Branched version: saldyatana + nama-ripa
viiidna
(b) Standard & Sn versions: avijja— sankhara— vififiana

Diagram 5.1.2c. Inferred structure of the ancestor of standard version:

saldyatana + nama,rdpa = phassa
Avijja — sankhara — vififidna vedand

4 On “cognitive consciousness” and “existential consciousness,” see ViAAdna, SD 17.8a (6), esp Fig 6.1.
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5.1.3 In Diagram 5.1.2.c, we see both (a) nadma,riipa and (b) avijja+sankhara conditioning and bringing
about vififiana. Here vififiGna is both (a) cognitive consciousness and (b) existential consciousness [5.1.2].
However, if we see process (a) alone, leading on as phassa = vedana ..., then this is cognitive conscious-
ness, the “this-life” process. And process (b), leading on to phassa - vedana ... is existential conscious-
ness, that is, the moment of rebirth in his life, that is, the start of the whole dependent arising in this life.

5.2 THE STANDARD DEPENDENT ARISING FORMULA

Examples of the standard version of the dependent arising [4] are found in the (Paticca,samuppada)
Desana Sutta (S 12.1/2:1 f), the (Paticca,samuppada) Vibhanga Sutta (S 12.2/2:2-4)% and a number of
others in the Nidana Samyutta (S 12).

Diagram 5.5. The branched version [Diag 5.2] has this basic formula:®®

5. 6 sense-bases (= sal’dyatana)
plus six sense-objects

. six consciousnesses (= vififidna)

. contact (phassa)

. feeling (vedana)

. craving (tanhad)

. clinging (upadana)

10. existence (bhava)

11. birth (jati)

12. decay-and-death (jara,marana)

O 00 NO W

5.3 THE 18 ELEMENTS

5.3.1 In the branched version, the causal chain begins with the sense-faculties and their corresponding
objects, with this complete set of “the 18 elements” as they are often called:®’

Diagram 5.3.1.

eye (cakkhu) + form (rapa) - eye-consciousness (cakkhu,vififiana)
ear (sota) + sound (sadda) - ear-consciousness (sota,vififidna)
nose (ghana) + smell (gandha) - nose-consciousness (ghana,vififidna)
tongue (jivha) + taste (rasa) —>  tongue-consciousness  (jivha,vififidgna)
body (kaya) + touch (photthabba) - body-consciousness (kaya,vififidna)
mind  (mano) + dharmas (dhamma) - mind-consciousness (mano,viiifiana)

5.3.2 The meeting of each horizontal set of three items (eg eye, visible form and eye-consciousness) is
called contact (phassa), ie eye-contact (cakkhu,samphassa), which is then conditioned by feeling
(vedana) and so on. The most famous example of this branched version is the Madhu,pindika Sutta.®®

85 |dentical with Samyukt’agama T85a-b. See Bucknell 1999:311 n2.

% See Bucknell 1999:319-333.

67 See Bucknell 1999:320.

68 M 18.16/1:111 f. This set is found in Cha,chakka S (M 148.3-9/3:280 f = MA 562b-c) and Sangiti S (D 33.-
2.2/3:243 f = DA 231b-c).
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5.4 The looped version

The looped version [Diag 5.1.1 + 5.1.2a] is so called because it represents consciousness and name-
and-form as mutually (aAifia-m-afifia) conditioning each other, and “this causal loop is confirmed when
the series is reiterated in summary in the “normal” or forward direction,”® thus:

Diagram 5.4.
Conditioned by name-and-form is consciousness.
Conditioned by consciousness is name-and-form.
Conditioned by name-and-form is contact ... ”°

The most famous example of the looped version is found in the Maha Nidana Sutta; other examples
are found in the Nala,kalapiya Sutta and the Mahapadana Sutta.

5.5 THE SUTTA NIPATA VERSION

5.5.1 The Sn version (as found in the Dvayatdnupassana Sutta, Sn 3.12/724-765) [Diag 5.5] is the same
as the standard version in tracing the causal series back before consciousness (vififidna) to volitional
formations (sankhdrd) and ignorance (avijja). It differs from the standard version in omitting name-and-
form (n@ma,ripa) and the 6 sense-bases (sal’dyatana), and in adding extra items at the beginning and at
the end of the series:”

Diagram 5.5.
Standard version Sutta Nipata version

upadhi (life substrate)

avijja (ignorance) avijja
sankhara (volitional formations) sankhara
viifidna (consciousness) vififiadna
nama,ripa (name-and-form)

sal-dyatana (the 6 sense-bases)

phassa (contact) phassa
vedand (feeling) vedand
tanha (craving) tanha
upadana (clinging) upadana
bhava (existence bhava
jati (birth) jati
jara,marana  (decay-and-death) jara,marana

arambha (exertions)
ahara (food)
ifijita (movements)

5.5.2 In the Sutta,nipata version [Diagram h], there seems to be a gap between vififiana and phassa.
This is, of course, not the case: vififigna is here “pregnant” with both nama,ripa and sal,ayatana. In

69 Maha Nidana S, D 15,2/2:56 = DA 61b20 = 243c2-3 = MA 580a1-2 = 845b11-12; Nala,kalapiya S, S 12.26/2:114
= SA 80c3-6; Mahapadana S, D 14,2.18/2:32. See Bucknell 1999:315 n13. On terminology, see (0.1) above.

70 See Necessity & sufficiency, SD 35.1 (6.3.1).

7L For further discussion on the Sn version, see Bucknell 1999:317-323, 333-336.
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other words, we have the old version of vififidna—both as existential consciousness and cognitive con-
sciousness—referring to both the rebirth cycle and the “this-life” continuum. [5.1.3]

5.6 DIFFERENCES

While the standard and Sn versions agree in tracing the causal chain back to sankhara and avijja, the
branched version and looped versions agree in not mentioning these two links (Bucknell 1999:320). The
branched and the looped versions, Rod Bucknell adds, “show evidence of being derived from a single
earlier form” and that the standard 12-link version “points to derivation of the well-known linear series

from an earlier structure that was even more elaborately branching than the ‘branched version’.” (1999:
340). He concludes:

[11t shows the standard version as a combination of the Sutta-nipata version and the branched
version. The analysis has also identified, as an important element in the process of transforma-
tion, a scholastic reinterpretation of the doctrinal import of the early part of the causal series,
entailing redefinition of nadma-ripa, and of vififigna as well in the case of the looped version.
(1999:341)

6 Necessary condition and sufficient condition

6.1 In his article, “Paticca-samuppdda: Dependent origination” (2003b), Brahmavarhso shows how spe-
cific conditionality (idap,paccayata) relates to what, in Western logic, is called “necessary condition” and
“sufficient condition” [2.2]. A sufficient condition is a cause that must always produce the effect—this is
sufficient condition for that if and only if “this is by itself enough to guarantee that.”’? For example, a fire
is a sufficient condition for heat. A fire must cause heat. The sufficient condition is expressed by the first
half of idap,paccayata:

imasmim sati idam hoti | imass’uppada idam uppajjati
when this is, that is; | with the arising of this, that arises. (5 12.21/2:28)

6.2 A necessary condition is a cause without which there would be no effect—“This is a necessary con-
dition for that if and only if that cannot be without this.” ® For example, fuel is necessary for a fire. The
necessary condition is expressed by the second half of idap,paccayata formula:

imasmim asati idam na hoti | imassa nirodha idam nirujjhati
when this is not, that is not; | with the ending of this, that ends.”* (S 12.21/2:28)

In order to demonstrate the difference between these two types of causes | will use the
example just given. Fuel is a necessary condition for fire, because with the ceasing of fuel, the
fire ceases. But fuel is not a sufficient condition for fire, because fuel doesn’t always produce
fire—some fuel remain unlit. Fire is a sufficient condition for heat, because fire must cause heat,
because without fire there can still be heat—heat can be generated from other sources.

So a necessary condition is a cause without which there would be no effect, and it is ex-
pressed by the second half of Idappaccayata. A sufficient condition is a cause that must produce

72 Anthony Flew, A Dictionary of Philosophy, 2" ed, NY: St Martin’s Press, 1984:242.
3 Anthony Flew, id.

74 “With the ending of this, that ends” or better “with the non-arising of this, that does not arise.”
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the effect, and it is expressed by the first half of Idappaccayata. Together they make up Buddh-
ist causality. (Brahmavamso 2003b:62 f)

6.3 The normal (anuloma) mode of dependent conditionality is dependent arising (paticca samuppada),
which when analyzed, shows that only some of the 11 factors are a sufficient condition for the following
factor. That is to say, the following factor must come about sooner or later as a consequence of the pre-
ceding factor, which are as follows:

ignorance — volitional formations
consciousness — name-and-form
name-and-form — the 6 sense-bases

the 6 sense-bases — contact

contact — feeling

craving — clinging

existence — birth

birth — suffering (sorrow, etc).

Thus, when there is ignorance, volitional forms will follow, tending towards rebirth. When there is
consciousness, there must follow name-and-form, the 6 sense-bases, contact and feeling. When there is
craving, there will be clinging. Existence (bhava) leads to birth.”> Most importantly, birth (jati) must pro-
duce suffering (dukkha). Therefore, the only escape from suffering is to cease from being reborn. As
Sariputta declares to the wanderer Samandakani in the Sukha Sutta (A 10.65):

Abhinibbatti kho avuso dukkha; anabhinibbatti sukha.
To be born, friends, is suffering; not to be born is happiness. (A 10.65/5:120 f)’®

7 Other conditions

7.1 Itis useful now to look at the links in the wheel of dependent arising that are not sufficient condi-
tions. Volitional formations (sankhdra) are not a sufficient condition for consciousness (vififidna), or
more specifically, rebirth-linking consciousness (patisandhi.citta) and the stream of consciousness that
follows.

This is because, having produced many rebirth-inclining kamma formations [sankhara] early
on in one’s life, it is possible to make them all null and void (called ‘ahosi kamma’) with the
attainment of Arahant[hood], which attainment eliminates the stream of consciousness that
would otherwise begin at rebirth. (Brahmavamso 2003b:64)

7.2 Similarly, clinging (upadana) is not a sufficient condition for existence (bhava). Through the cultiva-

tion of the noble eightfold path, no new clinging is generated and all previous clinging no more becomes
the ground for generating a new existence. It is even more so in the case of feeling (vedand) not serving
as a sufficient condition for craving (tanhd). Even in ordinary people, not all feeling produces craving.

7> See Bhava S (A 3.76/1:223 f).
76 For a detailed study, see Necessity & sufficiency, SD 35.1.
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7.3 ltis also important to note here the fact that feeling (vedana) exists because of past karma. How-
ever, the quality of such feeling—whether it is pleasant, or painful, or neutral—is not always due to past
karma. This is clearly stated in such suttas as the Titth’ayatana Sutta (A 3.61)’” and the Deva,daha Sutta
(M 101).2 In other words, it is important to make a distinction between the fact of feeling and the quali-
ty of feeling—feeling as experience, and how we evaluate it..

8 The wheel of life

8.1 Cvcuic TIME. The causal sequence of dependent arising goes in a cycle wherein it is impossible to point
out a first cause, simply because it forms a circle—the “wheel of life” or “wheel of existence” (bhava,cakka).
Such a phenomenon functions with time, change and impermanence.

Most people are accustomed to regard time as a line stretching from a finite past to a finite future. Bud-
dhism, however, views life as a circle or cycle, and life, reflected as such, is repeated over and over as an
endless continuum. Just as time has no beginning and no apparent end, so to dependent with neither
beginning nor end—unless we fully understand it and thereby transcend it.

It should be noted that each of the factors of dependent arising is conditioned (paticca.samuppanna)
as well as conditioning (paticca.samuppdda). They are all relative, interdependent or interconnected, not
something absolute; none of them exists in itself. Hence, no first cause is accepted by Buddhism. The form-
ula is best illustrated by a circle rather than a chain, as paticca.samuppada simply means “arising and com-
ing into existence causally.” The term usually translated as “link” is nidd@na (origin, cause), but each link
arises by having the previous one as support (paccaya), beginning and ending with ignorance.”

8.2 THE 3-LIFE CYCLE. Both Buddhaghosa®® and Nagarjuna,®! reflecting the early tradition, present depend-
ent arising as occurring “diachronically,” over three different but contiguous lives of a being.?? This gist
of the 12 links spreading over 3 lives is given in the Introduction of Nanamoli and Bodhi’s The Middle
Length Discourses of the Buddha:®

Because of ignorance (avijja)—defined as non-knowledge of the Four Noble Truths—a per-
son engages in volitional actions or kamma, which may be bodily, verbal or mental, wholesome
or unwholesome.

These kammic actions are the formations (sankhara), and they ripen in states of conscious-
ness (vififiana)—first as the rebirth-consciousness at the moment of conception and thereafter
as the passive states of consciousness resulting from kamma that matures in the course of a life-
time.

Along with consciousness there arises mentality-materiality [name-and-form] (nama,ripa),
the psychophysical organism, which is equipped with the sixfold sense base (sa/-dyatana), the
five physical sense-faculties and mind as the faculty of higher cognitive functions.

7 A3.61/:173-177 (SD 6.8).

78 M 101/2:228 (SD 18.4).

7 For a definition of each of the 12 links of dependent arising, see, eg, (Paticca,samuppada) Vibhanga S (S 12.2/
2:2-4),SD 5.15.

80 Buddhaghosa, north Indian commentator working in the Mahavihara tradition of Sri Lanka (fl ¢ 370-450 CE).

81 Indian Buddhist philosopher, trad regarded as the founder of the Madhyamaka school of Mahayana philosophy
(late 2" cent CE, south India).

82 See Gethin 1998:150-155.

8 For another helpful discussion, see Gethin, The Foundations of Buddhism, 1998:149-159.
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Via the sense-faculties contact (phassa) takes place between consciousness and its objects,
and contact conditions feeling (vedana).

The links from consciousness through feeling are the products of past kamma, of the causal
phase represented by ignorance and formations.

With the next link of kammically active phase of the present life begins, productive of a new
existence in the future.

Conditioned by feeling, craving (tanha) arises, this being the second noble truth. When
craving intensifies it gives rise to clinging (upadana),®* through which one again engages in
volitional actions pregnant with a renewal of existence (bhava).

The new existence begins with birth (jati), which inevitably leads to ageing and death
[decay-and-death] (jaradmarana). (M:NB 30 f; slightly edited)

This well known diagram shows how the 12 links extend diachronically over 3 consecutive lives [13.1]:

Table 8a
PAST 1. Ignorance Karma cycle
EXISTENCE 2. Volitional formations (kamma.bhava)
5 causes: 1,2,8,9,10
PRESENT 3. Consciousness Rebirth cycle
EXISTENCE 4. Name-and-form (upapatti.bhava)
(mental and physical
existence) 5 results: 3-7
5. The 6 sense-bases
6. Contact
7. Feeling
8. Craving Karma cycle
9. Clinging (kamma.bhava)
10. Existence 5 causes: 1,2,8,9,10
FUTURE 11. Birth Rebirth cycle
EXISTENCE 12. Decay-and-death (upapatti.bhava)
5 results: 3-7

Links 1-2, together with 8-10, represent the Karma cycle, containing the 5 karmic causes of rebirth.
Links 3-7, together with 11-12, represent the Rebirth cycle, containing the 5 karmic results.

84 Craving refers to desire for what we do not have. Clinging is grasping to a desirable object that we have obtain-
ed. Comy speaks of 2 kinds of craving (tanha): craving for what is sought (esana,tanha) and craving for what has
been found (esita,tanha) (DA 2:499). In dependent arising, the former, “what is sought” is simply craving (tanha),
while the later, “craving for what has been found” is clinging (upadana).
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Table 8b

Dependent arising over three lives (Prayudh Payutto)
The dependent arising is represented here in a flow-chart:

Past cause

N

Present

Result

‘n

W

Viffidna — na@maripa — sal@yatana —

phassa
]

— jardmarana

th‘ sa—3p-Kamma —————— Jp Vipaks ————Fp

Vaita

Jasi — jardmarana

+ - Il
@ W Viafiana — namariipa — sal@yatena —
[/'WW phassa — vedand
Kilesa —3p Kamma ——————Fp 1 ipaka

N
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Table 8c
Mogok Sayadaw’s “rounded” wheel diagram

[For details, see Mogok Sadayaw, 2003]

To prevent understanding it has to be stressed that the distribution of the factors into three
lives is an expository device employed 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 volitional activities [sankhadra]; the present resultants begin with birth and end in
death, and future birth and death will fall upon the same resultants. Moreover, the present
resultant and causal phases should not be seen as temporally segregated [separated in time]
from each other, as if assigned to different periods 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 then are again followed by still more action. So it has gone on
through time without beginning, and so it continues. (Bodhi, The Great Discourse on
Causation, 1984:5, amplified)
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9 Contra three-life dependent arising

9.1 The three-life dependent arising is an interesting notion, especially in connection the teaching of
rebirth. However, for some Buddhist teachers and writers argue that all this is at best theoretical since the
only reality we can deal with is the present. The Thai Buddhist monk and reformist philosopher, Buddha-
dasa (1906-1963), vehemently rejects this diachronic view of dependent arising, charging that it introduces
the notion of an enduring self and eternalism:®

Explaining dependent origination as spanning three births is wrong because it is not in accord
with the original Pali of the Buddha’s sayings and the Suttas, because it introduces the incorrect
notion of self or atman, which is eternalism, and because, most harmfully, it is of no benefit or
use to anyone.

Explaining dependent origination as spanning three births is of no use at all because it cannot
be practised when the cause is in that birth and the result is in this birth. How can the situation
be corrected? When the cause in this birth gives forth a result in a future birth, how can it be of
any use to anyone, except those who are eternalists who can only dream about practice?

Moreover, the three births explanation is not something that can be seen by oneself, is not
without delay and is not something that can be directly experienced by oneself, and so it must be
taken to be incorrect. It is of no use at all—it can’t be practised because it introduces the eternal-
ist concepts of a soul or a self—so let’s be finished with such an explanation. Let’s return to the
original Pali, which is correct in letter and spirit. (1992:77; also see 1986:49)

9.2 Asimilar stand is taken by the English Theravada monk, Nanavira (1920-1965),% who rejects the
three-life dependent arising since it cannot be seen or realized now. In his “A note on Paticcasamuppada,”
he says, “It is a matter of one’s fundamental attitude to one’s own existence—is there, or is there not, a
present problem or, rather, anxiety that can only be resolved in the present?” (1987:21 §7 digital ed).®’
Interestingly, such a view reflects an annihilationist tendency popular with agnostic and materialist Buddh-
ists, and with modernists who oftem measure Buddhism against science and other religions.

10 Pro three-life dependent arising

10.1 In a paper published in the Buddhist Studies Review, Bodhi® gives an important and comprehensive
response to Nanavira’s “Note.” The paper should be read in full: only the two main points of Bodhi’s con-
clusion will be mentioned here. Bodhi quotes the Bala,pandita Sutta (S 12.19), “a terse and equally tricky
text—that confirms the three-life interpretation of [the paticca,samuppada] almost as explicitly as one
might wish.” (1998.20/p22). The sutta opens, thus:

Bhikshus, for the fool, hindered by ignorance and fettered 