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The Magic of the Mind

This book presents an exposition of the Kalakarama Sutta
— a canonical discourse with a hallowed tradition which has
fallen into neglect at present. The terse discourse of the Buddha
Is given in an annotated translation prologued by a humorously
conceived parable of a Magic Show. A detailed and penetrative
exposition of the discourse draws out the psychological and
philosophical implications of the text. As the title indicates, the
main theme is the illusory nature of consciousness. The
exposition centers on a discussion of the Law of Dependent
Arising (Paticca-Samuppada) as a Golden Mean which freely
transcends the dualities of Existence and Non-existence and
Mind-and-Matter. As in the author’s earlier work, ‘Concept and
Reality in Early Buddhist Thought’, here too the nature of
concepts forms an important subject. Observations on the
relation between word and meaning are likely to be of relevance
to linguistics and semantic philosophy. An attempt is also made
to reconcile the negative and positive definitions of Nibbana
- the summum bonum which holds the prospect of inward
peace through the stilling of all mental formations.
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PREFACE

The Magic of the Mind was written by me during the early phase
of my monk's life at Island Hermitage, Dodanduwa. It was first
published by the Buddhist Publication Society, Kandy, in 1974 at the
request of the late Venerable Nyanaponika Mahathera of revered
memory who even took the trouble to compile an Index for the book.
Over the years, it has gone through several reprints and has been
translated into Yugoslavian (Serbo-Croation) German and Korean
languages. A Sinhala translation is also in preparation. I am glad that
the D.G.M.B. has now decided to include this book also in their list of
Dhammadana publications, and that the D.S.M.B is making it
available to the world through the internet.

I wish to record my appreciation of the help and encouragement
given by the following in bringing out this Dhammadana edition.

To Mr.G.T.Bandara for persistently inviting me to take this step.
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the type for the new edition.

To Mr.C.Jayasoma and his staff of the Quality Printers for their
share in the quality of this Dhamma-gift.

and lastbutnotleast—

To all those generous supporters who pool in their resources
into this 'Ford-of-Nectar' that the Dhamma-thirsty world may drink
deep of the ambrosial Dhamma free of charge.

'Nibbanar Paramarn Sukhari'
'Nibbana is Bliss Supreme’'
— Bhikkhu Katukurunde Nanananda

Pothgulgala Aranya
Pahan Kanuwa
Kandegedara Devalagama
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INTRODUCTION

Kalakarama Sutta — Historical Background

The Kalakarama Sutta was preached by the Buddha to the
monks while he was staying at the Kalaka monastery in Saketa.
Apart from mention of the venue, the discourse, as it is recorded in
the Anguttara Nikaya (II. 24.ff.), is not placed in any significant
context to show us how it was inspired. The commentary (A.A.)
finds for it a setting in the aftermath of the conversion of the
millionaire Kalaka, who is supposed to have constructed the
monastery. According to it, the discourse was a sequel to the
widespread acclamation of the Buddha’s marvellous qualities. Be
that as it may, the discourse, as a matter of fact, does contain some
marvellous aspects of the Tathagata’s transcendental wisdom. That
the impact of the discourse was actually astounding is symbolically
expressed by the commentarial assertion that the earth trembled at
five points in this sermon, at the conclusion of which five hundred
monks attained Arahantship.

The Sutta gains a high degree of historical importance owing to
the tradition handed down by the commentaries and chronicles,’
that it was preached by the venerable Maharakkhita Thera to
convert the country of the Yonakas during the great missionary
movement which took place in the reign of the Emperor Asoka. If
the identification of the Yonakas with Greeks is correct, the choice
of this deeply philosophical discourse for such a significant
occasion, could not have been a mere coincidence. It might have
been prompted by the consideration that the philosophically mature
minds of the Greeks would be able toreceive it well. Tradition has it
that the impact of the discourse on the Yonakas was considerable,
for thirty-seven thousand people attained to the Fruits of the Path
on hearing it (op.cit.).

" SeeD.PP.1 573f.



The Buddhists of ancient Ceylon too, seem to have recognized
the value of Kalakarama Sutta as a theme capable of mustering the
essence of Dhamma for a lengthy sermon. One memorable
occasion on which it formed the subject of an all-night sermon, was
when the arahant Kala (" Black’) Buddharakkhita Thera preached it
in the dark night of the new-moon day of the dark fortnight under a
black Timbaru tree at Cetiyapabbata. The coincidence of
’darkness’ (kala) in the names of the Sutta and the preacher as well
as in the environment, probably accounts for the memorability of
the occasion. The presence of King Tissa (probably Saddhatissa) in
the audience, may also have contributed its share of dignity to the
occasion.

Significance of the Sutta

In spite of its hallowed tradition, today, at any rate, the Kalakarama
Sutta can hardly be regarded as popular. It rarely comes up as a
subject of a sermon and allusions to it in serious expositions of the
Dhamma are equally rare. This, however, is no index to its degree of
relevance to modern times. The 'darkness' of near-obscurity in
which the Sutta finds itself today is probably due to its terseness
and its resemblance to the unfamiliar tetralemma.’ To the
superficial reader the Sutta presents a mosaic of dry phrases and a
set of statements that go against the grain. But beneath that dryness
and that strangeness in formulation there lie vast resources for a
perennial philosophy. The Sutta brings out some striking features
of the epistemology of early Buddhism, the implications of which
would go a long way in clearing up the muddle that exists in the
fields of philosophical and psychological research even in this
modern age.

Mode of Presentation

In order to prepare the mind of the reader for a proper
appreciation of the Kalakarama Sutta, Chapter One will treat

" Sanskrit: catuskoti; the Buddhist logic of four alternatives

(affirmative, negative, both affirmative and negative, neither .
...nor). See the text of the Sutta. (Ed.)



him to a 'magic-show’ which will serve as a prologue to the
exposition attempted in the present work. The ’magic-show’,
however, is by no means a profane element here, since it is merely an
amplification of a canonical prototype attributed to the Buddha
himself. Beginning with the canonical simile proper, the Prologue
will expand into a kind of parable which — though a trifle modern
in its flavour — is designed to 'lubricate’ the reader’s mind in view
of the 'dry' discourse that will follow. In a limited sense, it will also
serve as a framework for discussion.

Chapter Two will present the translation of the Sutta followed by
a few explanatory notes, some of which are from venerable
Buddhaghosa’s commentary to the Sutta. The purpose of these
notes is to see that some sense emerges out of the text as it stands,
with many variant readings. A deeper appreciation of the actual
contents of the Sutta will, however, be reserved for the subsequent
chapters.

The simile and the parable given in Chapter One will make an
attempt to prove their worth in the nine chapters that follow — the
last of which forms the Epilogue. The illusory nature of
consciousness will be discussed in the contexts of the doctrinal
categories known as khandha (aggregates), ayatana (spheres),
dhatu (elements) and paticca-samuppada (Dependent Arising).
These chapters will regularly draw upon the ‘'well-preached
Dhamma word’ (dhamma padarh sudesitarh) scattered throughout
the Suttas, putting them together — as far as possible — into a
garland of flowers." All along, similes and analogies, both canonical
and modern, will illustrate the relevant facts, for, 'even with the help
of a simile some intelligent men here comprehend the meaning of
whatis said.”

Bhikkhu Nanananda
Island Hermitage
Dodanduwa, Sri Lanka
October, 1972

" The allusion is to vv. 44, 45 of the Dhp.
* See D. 11324, M 1384.
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Chapter 1

THE MAGIC-SHOW—A PROLOGUE

"

....... Suppose, monks, a magician or a magician’s apprentice
should hold a magic-show at the four cross-roads; and a keen-sighted
man should see it, ponder over it and reflect on it radically.' Even as
he sees it, ponders over it and reflects on it radically, he would find it
empty; he would find it hollow; he would find it void of essence.
What essence, monks, could there be in a magic show?

Even so, monks, whatever consciousness — be it past, future or
present, in oneself or external, gross or subtle, inferior or superior,
far or near — a monk sees it, ponders over it and reflects on it
radically. And even as he sees it, ponders over it and reflects on it
radically, he would find it empty; he would find it hollow; he would
find it void of essence. What essence, monks, could there be in a
consciousness 7°....... ”

Form is like a mass of foam

And feeling—but an airy bubble.
Perceptionis like amirage

And formations a plantain tree.

Consciousness is a magic-show,
Ajuggler’s trick entire.
All these similes were made known
By the ’Kinsman-of-the-Sun.’
S. 111 142.

" 1.e. yoniso manasikara — lit: 'reflection by way of source or
matrix.'

" cf. “Impermanent, O monks are sense-pleasures; they are
hollow, false and delusive; they are conjurors’ tricks, O monks,
—tricks which make the fools prattle.”

M. 11 261. Aneiijasappaya S.

* Adiccabandhu' : an epithet of the Buddha.



The famous magician whose miraculous performances you have
thoroughly enjoyed on many an occasion, is back again in your
town. The news of his arrival has spread far and wide, and eager
crowds are now making for the large hall where he is due to perform
today. You too buy a ticket and manage to enter the hall. There is
already a scramble for seats, but you are not keen on securing one,
for you have entered with a different purpose in mind. You have had
a bright idea to outwit the magician — to play a trick on him
yourself. So you cut your way through the thronging crowds and
stealthily creep into some concealed corner of the stage.

The magician enters the stage through the dark curtains, clad in
his pitchy black suit. Black boxes containing his secret stock-in-
trade are also now on the stage. The performance starts and from
your point of vantage you watch. And as you watch with sharp eyes
every movement of the magician, you now begin to discover, one
after the other, the secrets behind those 'breath taking' miracles of
your favourite magician. The hidden holes and false bottoms in his
magic boxes, the counterfeits and secret pockets, the hidden strings
and buttons that are pulled and pressed under the cover of the frantic
waving of his magic-wand. Very soon you see through his bag of
wily tricks so well, that you are able to discover his next 'surprise’
well in advance. Since you can now anticipate his 'surprises' they no
longer surprise you. His 'tricks' no longer deceive you. His 'magic'
has lost its magic for you. It no longer kindles your imagination as it
used to do in the past. The magician’s 'hocus-pocus' and
'abracadabra’ and his magic-wand now suggest nothing to you — for
you know them now for what they are, that is : 'meaningless'. The
whole affair has now turned out to be an empty-show, one vast hoax
—atreachery.

In utter disgust, you turn away from it to take a peep at the
audience below. And what asight ! A sea of craned necks — eyes
that gaze in blind admiration; mouths that gape in dumb
appreciation; the 'Ah!'s and 'Oh!'s and whistles of speechless
amazement.



Truly, a strange admixture of tragedy and comedy which you
could have enjoyed instead of the magic-show, if not for the fact that
you yourself were in that same sorry plight on many a previous
occasion. Moved by compassion for this frenzied crowd, you almost
frown on the magician as he chuckles with a sinister grin at every
applause from his admirers. "How is it," you wonder, "that I have
been deceived so long by this crook of a magician ?" You are fed up
with all this and swear to yourself — "Never will I waste my time and
money on such empty shows, Nev-ver."”

The show ends. Crowds are now making for the exit. You too slip
out of your hiding place unseen, and mingle with them. Once
outside, you spot a friend of yours whom you know as a keen admirer
of this magician. Not wishing to embarrass him with news of your
unusual experience, you try to avoid him, but you are too late. Soon
you find yourself listening to a vivid commentary on the magic
performance. Your friend is now reliving those moments of the
'bliss-of-ignorance’ which he had just been enjoying. But before
long he discovers that you are mild and reserved today, and wonders
how you could be so, after such a marvellous show.

"Why? You were in the same hall all this time, weren’t you?”’
"Yes, I was."

"Then, were you sleeping?"

"Oh! No."

"You weren’t watching closely, I suppose.”

"No, no, I was watching it alright, may be [ was watching

too closely."

"You say you were watching, but you don’t seem to have seen
the show."

"No, I saw it. In fact I saw it so well that I missed the show!”



Chapter I1
KALAKARAMA SUTTA

At one time the Exalted One was staying at Saketa in Kalaka’s
monastery. There the Exalted One addressed the monks, saying;
"Monks." "Revered Sir," replied those monks in assent. The Exalted
One said:

"Monks, whatsoever in the world with its gods, Maras and
Brahmas, among the progeny consisting of recluses and brahmins,
gods and men — whatsoever is seen, heard, sensed,” cognized,
attained, sought after and pondered over by the mind — all thatdo [
know. Monks, whatsoeverinthe world......... of gods and men —
whatsoever is seen, . . ....... by the mind — that have I fully
understood; all that is known to the Tathﬁgataf but the Tathagata has
not taken his stand uponit.’

muta’: sensations arising from taste, touch and smell.

According to the Commentary (AA.) 'the plane of omniscience’
(sabbarifiutabhitmi) has been made known by the three phrases:
‘all that do I know,' 'that have I fully understood' and 'all that is
known to the Tathagata.'

Comm: 'The Tathagata does not take his stand upon, or
approach by way of craving or views. The Exalted One sees a
form with the eye, but in him there is no desire and lust (for it);
he is well released in mind. The Exalted One hears a sound with
theear...... smells an odour with the nose. .. .. tastes a flavour
with the tongue.. .. ... touches a tangible with the body . .. ...
cognizes an idea with the mind, but in him there is no desire-
and-lust; he is well released in mind (S. IV 164) — hence was it
said that the Tathagata takes no stand upon it. It should be
understood that by this phrase the plane of the Influx-free
(khinasavabhiimi)is made known.'



If I were to say : 'Monks, whatsoever in the world. .. . of gods and

men — whatsoever is seen . . . . . by the mind — all that I do not
know' — it would be a falsehood in me." If I were to say : 'I both
know it and know it not' — that too would be a falsehood in me. If
were to say : 'l neither know it nor am ignorant of it' — it would be a
faultin me.’

Thus, monks, a Tathagata does not conceive’ of a visible

This rendering is in accordance with the reading 'na janami’
found in the Chattha Sangiti edition. Enquiries have revealed
that it conforms to the Mandalay Slabs. The P.T.S edition, as
well as some Sinhala script editions, gives janami’, omitting
the negative particle, but this is unlikely, as it contradicts the
Buddha's own statement in the preceding para. The initial
declaration 'all that do I know' (tamaham janami) is reinforced
by what follows: 'that have I fully inderstood' (tamaharh
abbhafinasim), 'all that is known to the Tathagata (fam
tathagatassa viditam). A significant reservation has also been
added: 'but the Tathagata has not taken his stand upon it' (tan
tathagato na upatthasi). Hence the reading 'janami' would
lead to a contradiction: 'If [weretosay .......... all thatdo I
know .......... it would be a falsehood in me.’ The variant
reading 'na janami' on the other hand, suggests itself as the
second alternative of the tetralemma, followed as it is by the
third and fourth alternatives. The relevance of these three
alternatives to the context is reflected in that reservation
referred to above.

The phrases: 'it would be a falsehood in me,’ 'that too would be
a falsehood in me,' 'it would be a fault in me,' are said to
indicate the 'plane of truth' (saccabhiimi).

Na marnifiati: Maiifiana marks that stage in sense perception
when one egotistically imagines or fancies a perceived 'thing'
to be out there in its own right. It is a fissure in the perceptual
situation which results in a subject-object dichotomy
perpetuating the conceit : 'I'and 'mine’.



thing as apart from sight;' he does not conceive of an unseen;’ he
does not conceive of a 'thing-worth-seeing';’ he does not conceive
aboutaseer.”

" The Comm. (AA. SHB. 519) takes the words ‘dattha datthabbam’
in the text to mean: ‘having seen, should be known' and explains
the following words 'dittham na manfiati' as a separate phrase
meaning that the Tathagata does not entertain any cravings,
conceits or views, thinking: 'l am seeing that which has been seen
by the people.! It applies the same mode of explanation
throughout.

It is perhaps more plausible to explain dattha or dittha (V1. In
Burmese MSS; see A. 11 25 fn. 3) as an ablative form of the past
participle giving the sense : 'as apart from sight'; and datthabbam
dittham taken together would mean : 'a visible thing'. So also the
Buddha Jayanthi Tipitaka Series (No. 19, Sinhalese script)
recognizes this reading but follows the Comim. in rendering them
as absolutives. The Chattha Sangiti Pitaka edition (Burmese
script) as well as the P.T.S edition, has the absolutive form: sutva,
mutva and vifiiatva — which is probably a re-correction
following the commentarial explanation.

adittham na marfifiati: According to the Comm. this means that
the Tathagata does not fancy (due to craving etc.) he is seeing
something which has not been seen by the people. But the
expression seems to imply just the opposite. It brings out the idea
behind the statement: “If I were to say : 'Monks, whatsoever in the
world . . . of . .. gods and men — whatsoever is seen . . . by the
mind — all that I do not know,' it would be a falsehood in me.”

datthabbam na mariiiati: Here the full gerundival sense of the
verb is evident. The Tathagata does not consider any of those
'sights' that people cherish, as 'worth-while seeing' — in the
highest sense. He does notsee anything substantial in them.
dattharam na mafifiati: The Tathagata does not entertain
any conceit of being the agent behind seeing. When sights

10



He does not conceive of an audible thing as apart from hearing;
he does not conceive of an unheard; he does not conceive of a
'thing-worth-hearing'; he does not conceive about a hearer.

He does not conceive of a thing to be sensed as apart from
sensation; he does not conceive of an unsensed; he does not
conceive of a'thing-worth-sensing'; he does not conceive about one
who senses.

He does not conceive of a cognizable thing as apart from
cognition; he does not conceive of an uncognized; he does not
conceive of a 'thing-worth-cognizing'; he does not conceive about
one who cognizes.

Thus, monks, the Tathagata being such-like in regard to all
phenomena seen, heard, sensed and cognized, is 'Such'. Moreover,
than he who is 'Such’, there is none other greater or more excellent, |
declare.’

Whatever is seen, heard, sensed or clung to,
is esteemed as truth by other folk,
Midst those who are entrenched in their own views”
being 'Such' I hold none as true or false.

lose their object-status they do not reflect a 'seer' on the
subjective side.

These four modes of conceiving represent 'the plane of voidness'

(surifiatabhiimi).
"~ tadi: *Such’ or ‘Such-like’. An epithet of the Emancipated One
signifying his supreme detachment. This declaration indicates
the plane of the ‘Such One’ (fradibhiami).
tesu....... sayasamvutesu : The Comm. says : ‘among those
who are of (divers) views and who had grasped them having
themselves recollected and cherished those view-points’. The
expression rather conveys the sense of self-opinionatedness
due to philosophical in-breeding, and may be rendered by
‘among those who are restricted (sarmvuta) to their own views’.

1

11



This barb I beheld, well in advance,’

whereon mankind is hooked, impaled,
"Tknow, I see ‘tis verily so'°—no such clinging

for the Tathagatas.

©

etafica sallam patigacca disva: ‘Having seen this barb well in
advance’ — explained by the Comumn. as the barb of views which
the Buddha saw in advance, at the foot of the Bodhi tree.

janami passami tatheva etar : A phrase often cited in the Pali
Canon as representing the stamp of dogmatism characteristic of
speculative views. It is on a par with the dogmatic assertion:
‘idameva saccarm moghamarifiam’ (‘this alone is true, all else is
false’) which accompanies the formulation of the ten
‘unexplained points’ (avyakatavatthiini).

12



Chapter 111

SIGN AND SIGNIFICANCE IN SENSE PERCEPTION

A clue to the difficulties experienced by the Buddha in coming
to terms with the world, may be found in your own unusual
experience at the magic-show. To all intents and purposes you saw
the magic performance. Yet, as your friend has proved to you, there
are difficulties involved in any unreserved affirmation or denial.
The position of a Tathagata who has fully comprehended the
magical illusion that is consciousness, is somewhat similar. He too
has seen all the magical performances in the form of sense data
enacted on the stage of consciousness. And yet he is aware of the
limitations in any categorical affirmation or negation. Whereas the
worldling is wont ‘to take his stand upon’ the knowledge he has
‘grasped’, the Tathagata regards that tendency as a'barb’ inspite
of (or because of) the fact that he has ‘fully understood”.' In other

" Note that the raison d'etre for the tetralemma type of

formulation is this very detached attitude of the Buddha (‘I know,
I see ‘tis verily so’ — no such clinging for the Tathgatas). If not
for the reservation attached to the first alternative, he could have
stopped at the second alternative, for a categorical affirmative
requires only a categorical negation of the opposite standpoint.
About the Kalakarama Sutta one could say, as in the case of a
magic-show, that ‘there-is-more-in-it-than-meets-the-eye’.
Normally, in a tetralemma the first alternative is negated. Here it
is affirmed, but not categorically, for a reservation has been
made. The added emphasis serves more or less a rhetorical
purpose, showing that he not only knows what the world knows
but has grown ‘wiser’. The peculiarity in this formulation is a
flashback to the Mulapariyaya Sutta (M1) since the significance
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words, he has seen the magic-show so well as to ‘miss the show’
from the worlding’s standpoint.

The question of ‘seeing what-is-shown’, brings us to the
relationship between sign and significance. Sense-perception at all
levels relies largely on signs. This statement might even appear as a
truism since the Pali word safiia (Skt. samjiia) denotes perception
as well as 'sign’, 'symbol', 'mark’ or 'token'. It is due to the processes
of grasping and recognition implicit in sense-perception that the
sign has come to play such an important part in it. Grasping — be it
physical or mental — can at best be merely a symbolical affair. The
actual point of contact is superficial and localized, but it somehow
props up the conceit of grasping. Recognition, too, is possible only
within arbitrarily circumscribed limits. The law of impermanence
is persistently undermining it, but still a conceit of recognition is
maintained by progressively ignoring the fact of change. Thus both
processes are kept up with the help of signs and symbols.

What do signs signify ? “Things of course” — the less
sophisticated would readily answer. As far as common sense goes,
signs presumably stand for the ’things’ we perceive with their aid.
And the ‘things’ are those forms we see, the sounds we hear, the
scents we smell, the flavours we taste, the objects we touch and the
ideas we cognize. The more sophisticated would, however, prefer to
be more precise. They would take up the position that behind those
changing attributes that we perceive with our imperfect sense-
apparatus, there lies an unchanging substance, an essence, a

of the additional emphasis conveyed by the word abbhaniiasim is
distinctly revealed there by the use of the word abhijanati, while
the reservation made regarding the first alternative, finds its
parallel there in the expression na marifiati — an expression
recurring in  that exegetical type of disquisition which
immediately follows the tetralemma in the Kalakarama Sutta.
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noumenon. Though analysis fails to reveal any such real essence, a
‘Ding-an-sich’ under the ever-receding layers of qualities and
attributes,’ they would still maintain that, after all, there could not
possibly be an attribute without a substance — a quality without a
‘thing’ that it ’qualifies’.

According to the Kalakarama Sutta, a Tathagata does not
conceive of a visible thing as apart from sight or an audible thing as
apart from hearing or a thing to be sensed as apart from sensation or
a cognizable thing as apart from cognition. Furthermore, as the
Suttas often make it clear, all percepts as such are to be regarded as
mere signs (safifid, nimitta).” Hence while the worldling says that
he perceives ‘things’ with the help of signs, the Tathagata says that
all we perceive are mere signs. Sights, sounds, smells, tastes,
touches and ideas are, all of them, signs which consciousness
pursues. But still the question may be asked; “What do these signs
signify 7 “Things, of course” — the Tathagata would reply.
"Things', however, are not those that the worldling has in mind when
he seeks an answer to this question. Lust, hatred and delusion are
the ‘things’ which,according to the teaching of the Tathagata are
signified by all sense-percepts. "Lust, friend, is a something, hatred
is a something, delusion is a something." ("Rago kho avuso
kificano, doso kificano, moho kificano” — M 1 298. MahaVedalla
S.) “Lust, friends is something significative, hatred is something
significative, delusion is something significative"("Rdago kho
avuso nimittakarano, doso nimittakarano, moho nimittakarano"
—ibid.).

The pronouncement that all sense-percepts are signs and
that the ‘things’ they signify are lust, hatred and delusion,
might appear, at first sight, a not-too-happy blend of
philosophy and ethics. But there are deeper implications
involved. It is a fact often overlooked by the metaphysician
that the reality attributed to sense-data is necessarily
connected with their evocative power, that is, their ability to
produce effects. Thereality ofa thing isusually registered

‘Perception is like a mirage’ - See above, ch. L.
* SeeS. I 10. Haliddakani S.
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in terms of its impact on the experiential side. This is the acid test
which an object is required to undergo to prove its existence in the
Court of Reality. In the reference to materiality as ‘manifestative
and offering resistance’ (sanidassana — sappatigham riapam — D.
111 217, Sangiti S.) the validity of this test seems to have been hinted
at. Now, the ‘objects’ of sense which we grasp and recognize as
existing out-there, derive their object-status from their impact or
evocative power. Their ability to produce effects in the form of
sense-reaction is generally taken to be the criterion of their reality.
Sense-objects are therefore signs which have become significant in
themselves owing to our ignorance that their significance depends
on the psychological mainsprings of lust, hatred and delusion. This,
in other words, is a result of reasoning from the wrong end (ayoniso
manasikara) which leads both the philosopher and the scientist
alike into a topsy-turvydom of endless theorising.

Some reflection on your experiences at the magic-show might
also give you an insight into the truth of the above pronouncement.
To the audience steeped in the bliss of ignorance, the magic-show
was full of significance, whatever you may say to the contrary. To
them, all the articles and artifices employed by the magician —
even the ‘hocus-pocus’, the ‘abracadabra’ and the waving of the
magic-wand — had a ‘reality’ in the sense of their evocative power.
The craned necks, the gazing eyes and gaping mouths bore
inarticulate testimony to it. The 'Ah!'s and 'Oh!'s and whistles also
expressed — still inarticulately — the ‘reality” of the magic-show.
And last, but not least, that vivid commentary on the magic
performance you had occasion to listen to soon after the show, was
the fully articulate expression of the ‘reality’ of the bag of wily
tricks presented by the shrewd magician. Behind all those gestures,
exclamations and descriptions evoked by the 'things' seen at the
magic-show, you would not have failed to see the things that really
were there —i.e. attachment, aversion and delusion.
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Chapter IV
DEPENDENT ARISING — a via - media

The Buddha’s insight into the backstage workings of the magic-
show of consciousness has revealed to him the almost unbridgeable
gulf that exists between his transcendental level of experience and
the worldling’s level of sense-experience. "Whatever, monks, that
has been pondered over as truth by the world with its gods and
Maras, by the progeny consisting of recluses and brahmins, gods and
men, that has been well discerned as untruth by the noble ones, as it
really is, with right wisdom’ — this is one mode of reflection. ’And
whatever, monks, that has been pondered over as untruth by the

world with its gods and Maras . . . . that has been well discerned as
truth by the noble ones, as it really is, with right wisdom’ - this is the
second mode of reflection.......... "(Sn. p. 147. Dvayatanupassand

S.). “Monk, that which is of a deluding nature is indeed false and that
is the truth, namely, Nibbana which is of a non-deluding nature . . . .
For, monk, this is the highest truth, namely the non-delusive
Nibbana.” (M. 1l 245. Dhatuvibhanga S.). Despite such
declarations by the Buddha of the wide disparity between the
worldling’s concept of truth and that of the noble ones, we find the
Kalakarama Sutta attributing to the Buddha himself a statement
which seems to contradict those declarations. It says that the
Tathagata does not hold as true or false 'whatever is seen, heard,
sensed or clung to and is esteemed as truth by other folk." How can
one resolve this paradox ?

Once again, you may recollect your unusual experience at the
magic-show.In that moment of compassion for the frenzied
crowd applauding the magician, you had stumbled upon a wider
concept of truth. It is the understanding of the principle of
relativity behind the concept of truth. The realization that anyone
placed in asimilar situation would behave as that crowd, had
amellowing effect onyour sense of judgment. Given the same
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measure of ignorance as to the secrets of the magician, given the
same psychological impulses of greed and hate, anyone would take
up such a standpoint as that frenzied crowd and it is probably the
same conviction that caused some embarrassment and hesitation in
you in the course of that conversation with your friend. The same
magic-show was seen in two different perspectives. While the
audience saw what the magician performed, you from your point of
vantage saw how he performed. Thus there were actually two levels
of experience — one arising out of ignorance, the other out of
knowledge. Each level carried with it its own conception of bliss, its
own reactions and convictions. The former tended towards a
tumultuous bliss of ignorance; the latter towards a bliss of
appeasement born of understanding. In the Buddhist conception of
the ’knowledge-and-vision-of-things-as-they-are’
(yathabhiitaiiana-dassana) both levels of experience find a place.
Its content is not any particular theory or a definite body of
knowledge, but a norm which analyses and lays bare the very
structure of experience, This is none other than the law of
Dependent Arising (paticca-samuppada), which in its direct order
accounts for the former level of experience while recognizing at the
same time the latter as well by its formulation in reverse order.

"This being, this comes to be; with the arising of this
this arises.

This not being, this does not come to be; with the
cessation of this, this ceases.

"That is to say : From ignorance as condition (arise) formations;
from formations as condition (arises) consciousness; from

consciousness. . ... name-and-form, from name-and-form..... the
six sense-spheres; from the six sense-spheres . . . ... contact; from
contact...... feeling; from feeling . . . . craving; from craving . . . ..
grasping; from grasping . . . .. becoming; from becoming . . .. ..

birth; from birth as condition arise decay-and-death, sorrow,
lamentation, pain, grief and despair. Such is the arising of this entire
mass of suffering.
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“From the complete fading away and cessation of that very
ignorance, there comes to be the cessation of formations; from the
cessation of formations, the cessation of consciousness; from the
cessation of consciousness, the cessation of name-and-form; fromthe
cessation of name-and-form, the cessation of the six sense-spheres;
from the cessation of the six sense-spheres, the cessation of contact;
from the cessation of contact, the cessation of feeling; from the
cessation of feeling, the cessation of craving; from the cessation of
craving, the cessation of grasping; from the cessation of grasping; the
cessation of becoming; from the cessation of becoming, the
cessation of birth. From the cessation of birth, decay-and-death,
sorrow, lamentation, pain, grief and despair cease. Such is the
ceasing of this entire mass of suffering.”(M.111. BahudhatukasS.)

This law of Dependent Arising which embraces the entire gamut of
experience ranging from that of the worldling to the Arahant’s,
could be applied even to our problem of the magic-show. While the
show was going on, if anyone had asked you and your friend: “Is
there any magic?”’, he might have received two contradictory
answers. Since, by then, the magic had lost its magic for you, you
would have replied: “There is no magic,” but your friend had the
right to say: "There is," The two answers would be contradictory if
understood in an absolute sense and asserted dogmatically without
reference to the question of standpoint. The law of Dependent
Arising resolves the above contradiction by avoiding the two
extremes 'Is' and 'Is not' with its wise proviso. It depends.” Given
the ignorance of the magician’s tricks, formations (i.e. gestures,
exclamations, imaginations) come to be; depending on these
formations, the consciousness of the magic-show comes to be;
dependent on this consciousness is “name-and-form’ pertaining to
the World of Magic (i.e. feeling, perception, intention, contact and
attention constituting the *name’ aspect and the four primaries of
solidity, liquidity, heat and air together with the derivative concept
of form making up the form’ aspect of the World of Magic);
depending on this 'name-and-form’ which comprehends the entire
stock-in-trade of the magician, the six sense-spheres of the deluded
audience are kept all agog with curiosity; depending on these sense-
spheres there arise appropriate impressions of the marvellous World
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of Magic; conditioned by such impressions feelings of exhilaration
arise; from these feelings there develops a craving for the
perpetuation of that very exhilaration; in response to that craving,
there comes to be a grasping after the magic-performances; from
that grasping there results a chimerical existence in a 'world-of
magic' and the audience, thus spell-bound, finds itself 'born’, as it
were, into a 'wonderland'. This 'birth', however, is short-lived. The
marvellous magic-show too, 'like all good things', comes to an end
and thatis its decay-and-death.

The above illustration would have made it clear that the existence
of the magic can neither be affirmed nor denied absolutely. And
what is true of the magic is true of all phenomena comprising the
magic-show of consciousness. The fact that existence is a relative
concept is often overlooked by the worldling. Says the Buddha:
"This world, Kaccayana, usually bases (its views) on two things: on
existence and non-existence. Now, he who with right insight sees the
arising of the world as it really is, does not hold with the non-
existence of the world. And he who with right insight sees the
passing away of the world as it really is, does not hold with the
existence of the world. The world, for the most part, is given to
approaching, grasping, entering into and getting entangled (as
regards views). Whoever does not approach, grasp and take his stand
upon that proclivity towards approaching and grasping, that mental
standpoint — namely, the thought: "This is my soul' — he knows that
what arises is just suffering and what ceases is just suffering. Thus
he is not in doubt, is not perplexed and herein he has knowledge that
is not dependent on another. Thus far, Kaccayana, he has right view.
'Everything exists,' this is one extreme. 'Nothing exists,' this is the
other extreme. Not approaching either of those extremes, the
Tathagata teaches the Dhamma by the middle way: From ignorance
as condition formations come to be; from formations as condition
consciousness comes to be . . . Such is the arising of this entire mass
of suffering. From the complete fading away and cessation of that
very ignorance, there comes to be the cessation of formations; from
the cessation of formations, the cessation of consciousness . . . . .
Such is the cessation of this entire mass of suffering." — S. II. 17.
Kaccayanagotta S.
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In the context of the law of Dependent Arising, therefore, the
unusual statement of the Kalakarama Sutta appears to be quite
legitimate. To take up — as the worldling does — a standpoint with
regard to 'whatever is seen, heard, sensed, cognized, attained,
sought after and pondered over by the mind' is alien to the spirit
behind this comprehensive psychological principle. The Buddha
realized that all worldly theories and viewpoints are but 'individual
truths' in which people are severally entrenched (paccekasaccesu
puthii nivittha — Sn. v. 824). Dogmatic theories asserted as
absolute truths were regarded by him as a 'barb' on which 'mankind
is hooked and impaled." The worldly concepts of truth and
falsehood have a questionable background. They are but the
outcome of sense-perception and are beaten out on the anvil of
logic in the process of moulding this or that theory. “There exist no
divers truths which in the world are eternal, apart from perception.
Having formulated theories in accordance with logic, they have
arrived at the twofold categories called 'the true' and 'the
false.”(Sn. v. 886). The medley of speculative theories were but
partial truths in so far as they originated from individual
experience coloured by a good deal of prejudice. The
Atthakavagga of the Sutta Nipata, in particular, analyses the
psychology behind the worldling’s value judgements as to truth
and falsehood. Led by prejudice,’ he develops a concept of truth
out of his viewpoint and tests its validity in debate, where the
triple-conceit, 'equal’, 'superior’ and 'inferior,’ decides the issue.”
The Buddha points out that if victory in debate is the criterion,
truth becomes a mere matter of opinion. “Not indeed do I say that
this is valid whereby they mutually called each other fools. They
consider their own dogmatic view as the truth; hence do they call
the other afool” (Sn.v.882).

" “Chandanunito ruciya nivittho’— Sn. v. 781. ‘Led by desire

and possessed by inclinations’.

* See Guhatthaka, Dutthatthaka, Suddhatthaka,
Paramatthaka, Pasira, Magandiya, Kalahavivada,

CulaViyitha and MahaViyitha Suttas of the Atthaka Vagga.
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The self-opinionatedness on which debates thrive is sometimes
the result of an alleged spiritual experience. And then it would
come out in a dogmatic tone: 'l know, I see, it is verily so' (janami
passami tatheva etam - Sn. v 908. See above note 2, p. 12). If the
opponent too is prompted by such an experience which has led him
to a different conclusion, we get an irreconcilable conflict, a classic
instance of which is found in the following words of two Brahmin
sophists:

“Parana Kassapa, O sire Gotama, claims to be omniscient and
all-seeing; he claims to have perfect knowledge and vision saying :
'While walking, standing, sleeping and lying awake, knowledge and
vision is ever-present to me.' And he has declared: 'I abide knowing
and seeing an infinite world with an infinite knowledge.' But
Gotama, this Nigantha Nathaputta too, claims to be omniscient and
all-seeing; he too claims to have perfect knowledge and vision
saying: 'While walking, standing, sleeping and lying awake,
knowledge and vision is ever present to me.' And he has declared: 'l
abide knowing and seeing a finite world with a finite knowledge.'
Out of these two professors of knowledge, sire Gotama, who
contradict each other, which one has spoken the truth and which one
the falsehood 77— A.1V. 428f.

The Buddha, however, refuses to act as arbiter in this
conflict of viewpoints. Instead, he says: "Enough O Brahmins, let
that be.' Let be your question: Out of these two professors

" The expression ‘fifthatetam’ indicates that the question

belongs to the type called thapaniya-pafiha (i.e. ‘questions that
should be set aside’) — one of the four types into which all
questions are classified by the Buddha, the other three being:
ekamsavyakaraniya (‘questions which admit of a categorical
reply’) patipucchavyakaraniya (‘those that need counter-
questioning'), and vibhajjavyakaraniya ('those requiring an
analytical statement’). A set of ten questions thus set aside by
him are technically called avyakatavatthini (‘unexplained
points’) and the two viewpoints appear there too, in the
following form : ‘Is the world finite ? Is the world infinite ?'
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of knowledge who contradict each other, which one has spoken the
truth and which one the falsehood?" Brahmins, [ will preach to you
the Dhamma. Listen attentively . ... ... " And he did preach it,
pointing out, in the course of it, that in the terminology of the noble
ones, 'the world' is defined as the five strands of sense-pleasures
and that the 'end of the world' is Arahantship itself.

One might wonder why the Buddha set aside such a clear-cut
question. For one thing, 'the world', according to the Buddha, had
to be redefined, so as to bring out its phenomenal nature. But there
is probably another reason. Both worthies involved in this contest
for supremacy claimed omniscience, but whereas the former saw
'an infinite world with a infinite knowledge' the latter saw 'a finite
world with a finite knowledge'.1 Now, the former could, within the
bounds of logic, point out a flaw in the latter’s position: “You are
seeing a finite world because your knowledge is limited (i.e.
finite).” The latter too can rejoin, with equal justification: “But you
are seeing an infinite world because your knowledge lacks finality
(i.e. infinite).” In other words, while the former can regard the
latter’s knowledge as imperfect on the ground that he cannot see
beyond what he claims to be 'the end-of-the world', the latter can
hold the former’s knowledge to be imperfect, saying that 'the end-
of-world'is beyond its range.

This is the kind of circularity in argument often found in
speculative views put forward by worldly philosophers.” Those
who held on to them dogmatically, are compared to the blind men
who fell out and came to blows when their individual views on
what an elephant looks like clashed with each other (Ud. 66 ft.).

The text shows a bewildering number of variant readings,
‘mutually contradicting each other’. Perhaps the interpretation
attempted here will provide a clue to the correct reading as to
the two view points in question.

> Seealso M.II. 32 ff. CialaSakuludayi S.
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There is, however, one truth knowing which people would not
dispute,’ and that is the very synoptic understanding of the arising,
the passing-away, the satisfaction, the misery and the 'stepping-out'
in regard to that sense-experience on which all speculative theories
are founded. "And that, monks, the Tathagata understands thus:
"These viewpoints thus taken up, thus laid hold of, will have such
and such consequences, will lead to such and such future states of
existence. That the Tathagata understands ; and he understands
even beyond that. But that understanding he does not grasp ; and
not grasping, he has, within himself, known the appeasement
(nibbuti). Having known, as they really are, the arising, the
passing-away, the satisfaction, the misery and the 'stepping-out’ in
regard to feelings, monks, released without grasping is the
Tathagata" (D. 121 ff. Brahmajala S.).

Y ‘Ekam hi saccam na dutiyam atthi

Yasmim paja no vivade pajanam’ — Sn. v. 884

‘For the truth is one and there is no second, having an insight
into which people would not enter into dispute.’
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Chapter V

THE VORTICAL INTERPLAY — Consciousness versus
Name-and-form

The most outstanding contribution made by the Law of
Dependent Arising to the ethical, psychological and philosophical
enquiries of all times, is the revelation that there is a vortex hidden
beneath the flux of all mental life. Perpetually supporting each
other and re-vitalising each other as they go doting round and
round, 'consciousness' and 'name-and-form' make up the sarhsaric
vortex which is the rallying point of all existence.

1. “Justas if, friend, two bundles of reeds were to stand one
supporting the other, even so consciousness is dependent on name-
and-form and name-and-form is dependent on consciousness; and
the six sense-spheres on name-and-form, contact on the six sense-
spheres, feeling on contact, craving on feeling, grasping on
craving, becoming on grasping, birth on becoming and decay-
and-death, sorrow, lamentation, pain, grief and despair are
dependent on birth. Thus is the arising of this entire mass of
suffering. But, friend, if one of those two bundles of reeds is drawn
out, the other one would fall down, and if the latter is drawn out the
former one will fall down. Even so, friend, with the cessation of
name-and-form, consciousness ceases; with the cessation of
consciousness, name-and-form ceases; with the cessation of
name-and-form, the six sense-spheres cease . .. .. Thus comes to
be the cessation of this entire mass of suffering.”(S. II. 114.
Nalakalapiyan)

I "This consciousness turns back from name-and-form, it
does not go beyond. In so far can one be born or grow old or
die or pass away or reappear, in so far as this is, to wit:
consciousnessis dependent on name-and-form, name-and-form
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on consciousness, the six sense-spheres on name-and-form.. . . ...
Thus comes to be the arising of this entire mass of suffering"' (D. I1.
32 Mahapadana S.).

1

The traditional ‘three-life’ interpretation of the formula of
paticca samuppada which refers the first two links to a past
existence, perceives a difficulty here: *“ "When there is name-
and-form, there is consciousness' : here it should also have
been mentioned that consciousness is there when formations
are there and that formations are there when ignorance is there.
But both of them have not been taken in here. Hence ignorance
and formations represent the past existence. This insight does
not connect itself with them, for the Great Being is concerned
with the present. Is it not a fact that so long as ignorance and
formations remain unrecognized one cannot become a
Buddha? True, one cannot. But at this point the exposition of
Dependent Arising has to be given in detail to show that they
(i.e. the aforesaid two links) were seen by him in the form of
(the three links) ‘becoming’, ‘grasping’ and ‘craving’. That
exposition, however, has already been given in the
Visuddhimagga" (D.A.).

This difficulty would not arise when we identify
consciousness and name-and-form as the vortex of all sarhsaric
existence — past, present and future. Since itis ‘in so far only’
that there is the range of wisdom (ertavata pafifiavacaramy),
there is no possibility of going beyond. It is the very ignorance
of this vortex that constitutes the first link in the formula and
the deluded vortical interplay arising out of it, is the second
link (i.e. formations). With the proper understanding of this
situation the meaningless interplay is made to cease. Thus
there is nothing actually missing in the Mahapadana Sutta.

The law of Dependent Arising is a Noble Norm (ariyo fia@yo)
which in all its twelve-linked completeness is well-seen and
well-penetrated through wisdom (pasiiiaya sudittho hoti
suppatividdho) even by a Stream-winner (sotapanna) who may
not possess the knowledge of pastlives. (See A. V. 184.)
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III. "Inso far only, Ananda, can one be born or grow old, or die
or pass away or reappear, in so far only is there any pathway for
verbal expression, in so far only is there any pathway for
terminology, in so far only is there any pathway for designations, in
so far only is the range of wisdom, in so far only is the round (of
sammsaric life) kept going for there to be any designation of the
conditions of this existence; that is to say, name-and-form together
with consciousness." (D. 11 63f. Maha Nidana S.)

In this interplay between the two counterparts, consciousness
seems to represent actuality while name-and-form' stands for
potentiality. ’Name-and-form” when it *grows up’ (see D. 11 63.)
deriving vitality from consciousness, gives rise to the infra-
structure of the six sense-bases or spheres, which undergo
bifurcation as ’internal’ (ajjhattika) and ’external’ (bahira) due to
the discriminative function of consciousness. The ensuing
processes of contact, feeling, craving, grasping and becoming
portray the springing up into life of those potentialities indicated
by name-and-form. With becoming’ (bhava) the vicious circle is
complete and ’birth’ is born carrying with it the unpleasant
prospects of decay-and-death, sorrow, lamentation, pain, grief and
despair. The two links, ignorance and formations, though they are
not mentioned in the above three passages, are nevertheless
implicit, for the murk of ignorance provides the background for
this interplay while formations directly manifest themselves as the
prelude to, and the motive force behind, the narcissistic interplay.

By way of illustration, we may, for a moment, turn to a game
of cricket. Here consciousness recognizes the presence of two
sides as a precondition for the game, while 'name-and-form’
represents the rules, the procedure, and the paraphernalia

" "Feeling, perception, intention, contact, attention — these O

friends, are called ‘name’. The four great elements and form

PRl

dependent on them — these, O friends, are called ‘form’.

— M. 153 Sammaditthi S.
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of the game." The six sense-spheres which consciousness
bifurcates into 'internal’ and 'external’ are the actual teams selected
for the game. With contact, feeling, craving, grasping and
becoming, the cricket-match is in full swing. And 'birth-decay-
and-death' etc. more or less represent the inexorable vicissitudes of
the game. That all pathways for verbal expression, terminology
and designation converge on the vortex of consciousness and
name-and-form is also amply illustrated by this analogy, since the
significance of the game depends on one’s being conscious of it as
a cricket-match, with all its implications regarding the personnel,
the paraphernalia and the rules involved.

In the wider context of our samsaric existence, the vortical
interplay between consciousness and name-and-form manifests
itself as a kind of double-bind (jata)-'a tangle within' and 'a tangle
without'.” Consciousness as the subject always finds itself
confronted with 'name-and-form' as the object, depending on
which it develops the concepts of resistance (patigha) and form
(ritpasaiifia). An interplay follows which is as much comic as it is
tragic in that it involves a petitio principii — an assertion of
existence thatis equivalent to "begging the question’.

Since the criterion of reality of a thing is, as mentioned
above (see Ch. I11), the very impact it has on one’s experiential
side, the wordling’s proneness to cling to 'name-and-form’ as

" Perhaps it will not be inapt to identify the five constituents of

‘name’ — i.e. 1. contact, ii. feeling, iii. perception, iv.
intention and v. attention — with the following aspects of the
game, respectively: i.competition, 1ii. elation, depression or
boredom in the course of the game, iii. the scoreboard, iv.
prospectof winning, v. watching the game.

‘Form’, in this connection, would consist of the personnel
and the paraphernalia involved in the game.

‘Anto jata bahijata — jataya jatitda paja' —S.1.13. Jata S.
‘A tangle within, a tangle without
This world is entangled in a tangle.’
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real, may be explained with reference to 'contact' (phassa) which is
dependent on it. According to the Buddha, contactis itself a hybrid
manifesting traits proper to both groups designated as 'name' and
'form'. The following disquisition on this particular aspect of the
problem is likely to be of immense value to the modern
psychologist and philosopher.

“ 'From name-and-form as condition, contact comes to be" :
thus it has been said above. And that, Ananda, should be
understood in this manner too, as to how from name-and-form as
condition, contact arises. If, Ananda, all those modes,
characteristics, signs and exponents by which the name-group
(namakaya) is designated were absent, would there be manifest
any verbal impression (adhivacanasamphasso) in the form-group
(ritpakaye)?"

“There would not, Lord.”

“If, Ananda all those modes, characteristics, signs and
exponents by which the form-group is designated were absent,
would there be manifest any resistance-impression
(patighasamphasso) in the name-group 7

“There would not, Lord.”

“And if Ananda all those modes, characteristics, signs and
exponents by which there is a designation of both name-group and
form-group were absent, would there be manifest either any
verbal-impression or any resistance-impression ?”

“There would not, Lord.”

“And if, Ananda, all those modes, characteristics, si gns and
exponents by which there comes to be a designation of name-and-
form were absent, would there be manifest any contact ?”

" The six sense-spheres are omitted here but their role is

sufficiently implicit in this comprehensive treatment of contact.
Note that the six sense-spheres are often called: cha
phassayatanani.
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“There would not, Lord.”

“Wherefore, Ananda, this itself is the cause, this is the origin,
this is the condition, for contact, that is to say, name-and-form.”

— D. 11. 62. Maha Nidana S.

The relevance of signs to this subject of contact is recognized
throughout this disquisition. Both the name-group and the form-
group derive their respective designations with the help of ‘modes
characteristics, signs and exponents.” But the most extraordinary
fact about them is that their significance depends on each other — a
curious reciprocity. A verbal-impression in regard to the form-
group is at all possible because there are those modes,
characteristics etc. proper to the name-group. The concept of form
is established only when the constituents of the name-group (i.e.
feeling, perception, intention, contact, attention) have sufficiently
'experimented’ with it. Even the so-called four great-elements or
primaries are themselves subject to this test of validity without
which they simply could not stand. Thus earth, water, fire and air,
actually represent the experiences of solidity, liquidity, heat and
motion, in which the name-group plays its part. As ’elements’ they
are mere abstractions, but they come within the purview of contact
as 'form’ or 'matter'(rifpa) in the guise of verbal-impression' which
distinguishes between them according to the degree of
predominance of their respective qualities. The name-group, for its
part, owes its validity to the modes, characteristics etc. proper to the
form-group. The notion of resistance or impact goes hand in hand
with the concept of form or matter, since the 'actual' impact (i.e.
impact par excellence) as something that 'matters', is generally
associated with 'matter’, ('Seeing is believing. but touch is the real
thing!”). Hence feeling, perception, intention, contact and attention
find 'actual’' objects in the world of matter. In other words,

" "The four great elements, monk, are the cause, the four great

elements are the condition for the designation of the aggregate
of form." — M.1I1. 17. MahaPunnama S.
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impact or sense-reaction is primarily associated with the signs
proper to the form group (patigha-samphassa), and only
secondarily and metaphorically, with those of the name-group.
(adhivacanasamphassa). This complex character of name-and-
form in relation to contact indicates that Buddhism does not
recognize a dichotomy between mind and matter. Instead, it reveals
that mentality and materiality are inextricably interwoven into 'a
tangle-within' and a 'tangle-without’. Name-and-form is seen to
play a dual role. In organic combination with consciousness, it is
already found in the individual as implied by the expression
'savififianaka-kaya' (’the conscious-body’). This is the tangle
within. As a thing to be measured with this 'conscious-body’,
name-and-form is also projected outside into signs (nimitta) in
need of interpretation or evaluation. The 'internal' sense-bases and
the 'external’ sense-bases both partake of name-and-form. The
'measuring-unit' and the thing measured thus presuppose each
other, as one may infer from the following Sutta passages :

I.  “ 'Name', friends, is one end, 'form' is the other end ;
consciousness is in the middle; and craving is the seamstress, for it
is craving that stitches it into the arising of this and that (form of)
existence....” —A.111400.

I “The six internal sense-spheres are one end, the six
external sense-spheres are the other end, consciousness is in the
middle; and craving is the seamstress. ... .. 7 (ibid.)

III. “For the fool, monks, cloaked by ignorance and tied to
craving, this body is wrought in this way: There is this body
(ayaficeva kayo) and name-and-form without (bahiddha ca
namaripan) — thus this pair. Because of the pair there is contact
and just six spheres of sense.” — S. [123f.

IV. “How, lord, does one know, how does one see, so that in
regard to both this conscious body (imasmifica savififianake kaye)
and also all external signs (bahiddha ca sabbanimittesu), the mind
has gone-away from notions of 'I' and 'mine' and from vain
conceits, transcending all distinctions (vidhasamatikkantam), is at
peace and well released 77— S. 11253,
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In the context of these two 'tangles', any rigid dichotomy between
'mind' and 'matter’ such as is envisaged by the worldly philosophers,
would appear to be an over-simplification of facts. Any attempt at
solving the problem by taking up an exclusive idealistic or a realistic
attitude, is bound to fail. The only solution, in the opinion of the
Buddha, lay in cutting off completely this 'Gordian knot':

"Wherein are cut off name and form
Sense-reaction and percepts of form
Leaving no residue at all

Therein is cut off the tangle withal."

The trends that set in with the vortical interplay between
consciousness and name-and-form, continue through the
subsequent links of the formula of Dependent Arising. The six
sense-spheres bifurcate themselves precipitating a dichotomy of an
'internal' and an 'external’ with its concomitant notions of a 'here' and
a'there', Contact, in a specific sense, is a sequel to this very
dichotomy. It implies a principle of discrimination between two
things and consciousness fulfils this condition, “Dependent on
the eye and forms, friends, there arises eye-consciousness, a
coming together of the three is contact................ 7 (M. 1.
111. Madhupindika S.). The canonical simile of the friction

between two sticks” illustrates this aspect of contact. With feeling,
1.

‘Yattha namarica ripariica - asesam uparujjhati
patigham riipasafiiia ca - ettha sa chijjate jata’

— S. 1. 13. Jata S.
“Just as monks, from the coming together of two sticks by way
of friction, there arises heat and fire is produced, and by the
separation, the laying aside, of these two sticks themselves,
whatever heat was born thereof that ceases, subsides. Even so,
monks, these three feelings (see below) are born of contact,
rooted in contact, arisen out of contact, dependent on contact.
Depending on a specific contact specific feelings arise and
with the cessation of a specific contact specific feelings
cease.”

—S.1V 215. Phassamiilaka S.

Compare this simile with what was said above regarding

the ‘actual impact’.
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the split in experience becomes sufficiently palpable as to call
forth the notion: 'l am'. “Where, friend, there is no feeling at all,
would there be any such notion as: 'l am' ?”” “There would not,
Lord." (D.I1 67. Mahdanidana S.). The discriminative function of
consciousness is seen here in the form of distinguishing three
feeling-tones and hence sometimes one finds consciousness itself
being defined in terms of knowing discriminatively (vijandati) the
three grades of feeling — 'pleasant’ (sukha), 'unpleasant' (dukkha)
and meither-unpleasant-nor-pleasant' (adukkhamasukha).' Out of
this discrimination there arises craving (or 'thirst') for the pleasant
and consequently, a reaching-out — a 'grasping’ — for the same. In
the process of 'grasping’ there is involved a kind of 'projection’ of
desires (cf.‘nati’ — inclination, bent) whereby the split in
experience widens into a definite gap between a subject and an
object. ‘Becoming’ or ‘existence’ is the make-believe attempt to
bridge this gap which, however, forever remains unabridged, for
the material on which it relies is perpetually crumpling up
underneath. Yet it somehow props up the conceit of an ego — the
conceit ‘I am’ (asmimana). From the point of view of the ego, the
things clung to (upadana) appear as assets (upadhi) and one takes
pride in the very things one depends on. Thus liabilities are looked
upon as positive assets and an abject slavery becomes a petty
mastery. The topsy-turvydom is complete and the double-bind
becomes a fait accompli. The ego now finds itself ‘born’ into a
world of likes and dislikes, subject to decay-and-death, sorrow,
lamentation, pain, grief and despair.

" See M. 1292 MahaVedalla S.
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Chapter VI

‘SELF’ - THE POINT-OF-VIEW

The birth of the ‘ego’ or ‘self’ as an ‘individual’’ out of the
vortical interplay, is at the same time the birth of a ‘point-of-view’.
Personality-view (sakkayaditthi — lit. the ‘existing-body’ view) in
its twenty modes portrays the desperate attempt of the illusory self
to build for itself a foundation by grasping the five aggregates
though these are all the time disintegrating.

“Supposing, monks, there were a river, a mountain-torrent, a
swift-flowing stream that goes a long way. On both its banks there
might be growing Kasa-grass that overhangs, kusa-grass that
overhangs, babbaja-grass that overhangs, birana-grass that
overhangs, trees that overhang. A man being swept away by that
stream might clutch at the kasa-grass, but it might break away and
owing to that he would come to grief. He might clutch at the kusa-
grass..... He might clutch at the babbaja-grass . . . . . .. He might
clutch at the trees but they too might break away and owing to that
he would come to grief.

“Even so, monks, the uninstructed ordinary man who takes
no account of the Noble Ones, is unskilled in the Dhamma of

‘And what, monks, is birth? That which of this and that being,
in this and that species, is birth, arising, descent (i.e.
conception), coming into existence, appearance of aggregates,
acquiring of sense-spheres. This is called birth.’

—S. 113
‘Birth’, in its broadest sense, is applicable even to ‘gold and
silver’ (jatariaparajatam) according to the Ariyapariyesana
Sutta (M. 1. 162), for all ‘assets’ are subject to birth
(‘Jatidhamma hete bhikkhave upadhayo’ - ibid.).
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the Noble Ones, untrained in the Dhamma of the Noble Ones,
taking no account of the good men, unskilled in the Dhamma of the
good men, untrained in the Dhamma of the good men, looks upon
form as self, or self as having form, or form as being in self, or self
as being in form. But his form disintegrates and owing to that he
might come to grief. And so with feeling, perception, formations
and consciousness. .......

— S.III. 137. Nadi S. (‘'The River").

It is the tragedy of the double-bind that despite their transient
nature the five groups sustain the individual’s conceit ‘I am’, even
as amirror reflects the image of one who gazes at it.

"Owing to dependence, friend Ananda, comes the conceit ‘I
am’, not without dependence. Depending on what, comes the
conceit ‘I am’? Depending on form there comes the conceit ‘I am’,
not otherwise. Depending on feeling . . . ... perception . . . . ..
formations . . . ... Depending on consciousness there comes the
conceit ‘I am’, not otherwise. Just as, friend, Ananda, a young
woman or man fond of self-adornment, in gazing at the image of
her or his face in a clean spotless mirror or in a bowl of clear water,
does so depending on something and not without depending, even
so, friend Ananda, depending on form comes the conceit ‘I am’, not
otherwise. Depending onfeeling..... perception...... formations
........ Depending on consciousness comes the conceit ‘I am’, not
otherwise”. — S.111. 105. Ananda.

If, in the ignorant worldling’s reflection, ‘selfhood’ appears as
something self-evident, it is due to this predicament in
which he finds himself. The self-image follows him like a
shadow that can neither be outstripped nor escaped. Hence
one can sympathize with the 'self'- created problems of both the
Eternalist and the Nihilist. The Eternalist's discomfiture in the
face of impermanenceis easily understood but perhaps not so
easily the Nihilist's. Heis dismayed to find the ‘self” which he
vehemently denied dogging him close behind, whenhe turns
back to introspect. Thus whether onetakes up the viewpoint
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‘I'have a soul’ or the opposite viewpoint, ‘/ do not have a soul” he is
bound either way.'

....... Monks, a Tathagata understands that thus: "There
are recluses and Brahmins who make known an existing
being’s annihilation, obliteration and non-being. Because of
fear of the existing body (sakkaya), because of disgust with the
existing body, they keep running round, keep circling round,
that same existing-body. Just as a dog tethered by a leash and
anchored to astout pole or post keeps running round, keeps
circling round, that same pole or post, sotoo these worldly
recluses and Brahmins, because of fear of the existing body,

1.

In the Sabbasava Sutta (M. 1. 8) the Buddha includes these two
among the six views which are said to arise in one who wrongly
reflects in the following manner: "Was I in the past 7 Was [ not
in the past ? What was I in the past ? How was I in the past?
Having been what, what was I in the past ? Shall I be in the
future? Shall I not be in the future? What shall I be in the future?
How shall I be in the future ? Having been what, what shall I be
in the future ?" Or else, he is doubtful in himself about the
present, thus: "Am [ ? Am [ not ? What am [ ? How am I ?
Whence has this being come ? Whither will it be bound ?"

This kind of reflection leads one into a jungle of views
because one has taken for granted the ‘I’. The proper reflection
is in terms of the Four Noble Truths, since all that exists and
ceases is suffering.

The two questions of Vacchagotta (S. IV 400f.): ‘Is there a
soul 7’ or ‘Is there no soul 7’ carried the same presumptions
born of wrong reflection. Hence the Buddha’s silence. As the
Buddha, for his part, had no conception of a soul which is but a
figment of the worldling’s imagination, he used to negate it
only where it was asserted with specific reference to one or the
other of the aggregates. Thus, for instance, before he ventured
to answer Potthapada’s question: ‘Is perception aman’s soul or
is perception one thing and soul another ?°, he counter-
questioned him : “What do you mean by a soul ?” - D. 1. 185f.
Potthapada S.
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because of disgust with the existing-body, keep running round,
keep circling round, that same existing-body...... !
— M. 11. 232f. Paficattaya S.
Since the obsession of self persists whether one runs towards
the shadow or away from it, the solution advanced by the Buddha
was the comprehension of the very conditioned nature of the five
aggregates of grasping, thereby recognizing the shadow for what it
is.

"He who sees Dependent Arising sees the Dhamma, and he
who sees the Dhamma sees Dependent Arising. These are but
dependently arisen, namely, the five aggregates of grasping. That
desire, attachment, involvement and entanglement in regard to
these five aggregates of grasping, is the arising of suffering and
that disciplining, that giving up, of desire-and-lust in these five
aggregates of grasping, is the cessation of suffering,” - M. I 191.
Maha Hatthipadopama S.

By seeing things as they are in the light of wisdom, one comes to
understand that the shadow is cast by a narrow point-of-view in the
murk of ignorance. This vision or insight is the result of the arising
of the dustless, stainless "Eye of Truth" (virgjam vitamalam
dhammacakkhum) — also called the ‘Eye-of-wisdom’
(parifiacakkhu) — which reveals to the Stream-winner, the Noble
Norm summed up in the words *Whatever is of a nature to arise, all
that is of a nature to cease’ (yan kifici samudayadhamman sabbam
tam nirodhadhammari’ — M. 1. 380 Upali S.) The disillusionment
brought about by this extraordinary vision is so pervasive and
transforming, that the Buddha compares it to the case of a
congenitally blind man who, as soon as he gains eyesight, becomes
disillusioned about a greasy grimy cloth with which he had been
deceived. And even as that man would regard with disfavour the
trickster who gave him the cloth saying that it is a beautiful
piece of pure white cloth, the Noble Disciple too, on gaining

" The translation (with minor alterations) is from Venerable

Nanamoli’s unpublished Majjhima Nikaya translation.
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the 'Eye of Truth', undergoes a change of attitude towards his own
mind :”...... Even so, Magandiya, if | were to teach you the
Dhamma, pointing out to you that state of health— that Nibbana—
and if you, on your part, were to understand that state of health and
see that Nibbana, simultaneous with that arising of the eye in you,
whatever desire-and-lust you had in the five aggregates of grasping,
will be abandoned. And furthermore, it would occur to you: "For a
long time, indeed, have I been cheated, deceived and enticed by this
mind; for, in grasping, it was merely form that I had been grasping,
it was merely feeling that I had been grasping, it was merely
perception that I had been grasping, it was merely formations that I
had been grasping, it was merely consciousness that [ had been
grasping. And from my grasping there arises becoming;
conditioned by becoming, birth; and conditioned by birth there
arise decay-and-death, sorrow, lamentation, pain, grief, despair. It
is thus that there comes to be the arising of this entire mass of
suffering.”” - M.1 511f. Magandiya S.

Your own disenchantment on seeing through the wily tricks of
the magician, might give an indication of the nature of the
transformation in outlook that results from the arising of the Eye-
of-Truth. The Noble Disciple too begins to discover the magician’s
‘surprises’ well in advance so as to be able to anticipate the
‘surprises’. The magic loses its magic for him, now that he sees
plainly where exactly the secret of the magic lies — that is, in his
own psychological mainsprings of lust, hatred and delusion. He
realizes that, apart from them, there is no reality in the articles and
artifices involved in the magic-show of consciousness, and is now
in a position to appreciate the Buddha’s statement in the
Kalakarama Sutta: “Thus, monks, a Tathagata does not conceive of
a visible thing as apart from sight; he does not conceive of an
unseen: he does not conceive of a ‘thing-worth-seeing’; he does not
conceive aboutaseer....... ?

The penetration into the conditioned nature of consciousness is
tantamount to a storming of the citadel of the illusory self. With
it, the ‘personality-view’ (sakkayaditthi) is abandoned and the
‘assets’ (upadhi) on which the ‘self’ depended —i.e. the
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five aggregates of grasping — begin to get liquidated.
Consciousness ceases to appear as a substantial core of living
experience. Instead, one now sees it with radical reflection (yoniso
manasikara) as a dependently arisen phenomenon which is always
specific, even as fire is. "Just as, monks, dependent on whatever
condition a fire burns, it comes to be reckoned in terms of that
condition (that is to say), a fire that burns dependent on logs is
reckoned as a ‘log-fire’; a fire that burns dependent on faggots is
reckoned as a ‘faggot-fire’; a fire that burns dependent on grass is
reckoned as a ‘grass-fire’; a fire that burns dependent on cow-dung
is reckoned as a ‘cow-dung fire’; a fire that burns dependent on
chaff is reckoned as a ‘chaff fire’; a fire that burns dependent on
rubbish is reckoned as a ‘rubbish-fire® — even so, monks,
consciousness is reckoned by the condition dependent on which it
arises. A consciousness arising dependent on eye and forms is
reckoned as ‘an eye-consciousness’; a consciousness arising
dependent on ear and sounds is reckoned as ‘an ear-
consciousness’; a consciousness arising dependent on nose and
smells is reckoned as ‘a nose-consciousness’; a consciousness
arising dependent on tongue and flavours is reckoned as ‘a tongue-
consciousness’; a consciousness arising dependent on body and
tangibles is reckoned as ‘a body-consciousness’; a consciousness
arising dependent on mind and ideas is reckoned as ‘a mind-
consciousness’." — M.1259f. MahaTanhdsamkhaya S.

The five aggregates which from the point of view of self, one
earlier took for granted as ‘the given’, now appear as ‘dependently-
arisen’, ‘made-up’ and ‘composite’. Their process of
accumulation (upacaya) is also seen to be something like a
trickling through the sieve of consciousness. But even the sieve of
consciousness performs its function only when the proper
conditions are there. "If the eye in oneself, friends, were intact, but
no external forms entered the range of vision and there were no
appropriate' bringing into focus (samannaharo), then there would
beno manifestation of the appropriate class of consciousness.

i.e. tajjo: conveying the sense of specificity. See above p. 32,
Note 2.
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If the eye in oneself were intact and external forms also entered the
range of vision but there were no appropriate focussing, there
would be no manifestation of the appropriate class of
consciousness. But it is when the eye in oneself is intact, external
forms also enter the range of vision and the appropriate focussing
too is there, that there is a manifestation of the appropriate class of
consciousness. And any form in one who is in such a state, is
included in the form-aggregate of grasping; any feeling in him is
included in the feeling-aggregate of grasping; any perception in
him is included in the perception-aggregate of grasping; any
formations in him are included in the formations-aggregate of
grasping and any consciousness in him is included in the
consciousness-aggregate of grasping. And he understands : “This,
it seems, is how there comes to be inclusion, gathering and
amassing into these five aggregates of grasping.” " — M. 1. 190.
MahaHatthipadoma S.
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Chapter VII
THE TRANSCENDENTAL PATH

A flash of insight might give one a glimpse of the subtle back-
stage manoeuvres behind the illusory magic-show of
consciousness, butin every case it might not be powerful enough to
destroy all cankers or influxes (a@sava) which seek to influence
every moment of one’s living experience. The influxes, which are
generally reckoned to be threefold® — i.e. those of sensuality
(kamasava), becoming (bhavasava) and ignorance (avijjasava) —
are the cankers born of our cumulative experience in Sarhsara.
They include all corrupting tendencies, inclinations and
obsessions that constitute the ruts and grooves of our mental
terrain. Perhaps a deeper analysis of their influence is to be seen in
the seven latencies (anusaya) — those of attachment, aversion,
views, doubts, conceits, attachment-to-becoming and ignorance.
If latencies are to be compared to subterranean currents at
subconscious level, influxes might be described as streams
manifest at the conscious level. In the ethical terminology of early
Buddhism the potency and sweeping influence of these influxes is
also indicated by comparing them to floods (0gha).

" "tis as if, friend, there were in the desert path a well, and

neither rope nor drawer of water. And a man should come by
oppressed with heat, foredone with heat, weary, parched,
thirsty. He should look down into the well. Verily, in him
would be the knowledge: “Water!” — Yet he would not be in a
position to touch it physically.

"Even so, friend, [ have well seen by right insight as it really
is that the ceasing of becoming is Nibbana, and yet I am not an
Arahantin whom influxes are extinct."

— S. 1L 118. ‘Kosambi’.

Sometimes ditthasava (influxes of views) is mentioned as the
fourth.
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In the context of latencies, influxes and floods, a complete re-
orientation of sense-perception often becomes an arduous task
requiring diligent practice. The Noble Eightfold Path in its
transcendental aspect' provides the Noble Disciple with the
necessary scheme of mental training whereby the process of
accumulation of the five aggregates of grasping may be effectively
checked, thus nullifying the influence of the aforesaid corrupting
forces.

"Knowing and seeing the eye, monks, as it really is, knowing and
seeing forms as they really are, knowing and seeing eye-
consciousness as it really is, knowing and seeing eye-contact
as it really is, and also knowing and seeing whatever feeling —
pleasant, unpleasant or neither-unpleasant-nor-pleasant — that
arises dependent on eye-contact, as it really is, one gets not
attached to the eye, gets not attached to forms, gets not attached
to eye-consciousness, gets not attached to eye-contact and gets not
attached even to that feeling — pleasant, unpleasant or neither-
unpleasant-nor-pleasant — that arises dependent on eye-contact.
And for him as he abides unattached, unfettered, uninfatuated
contemplating the peril (in eye etc.), the five aggregates of
grasping that would have arisen undergo effacement (apacayam
gacchanti). That craving which makes for re-becoming, which is
accompanied by delight and lust, finding delight here and there,
that too is abandoned in him. His bodily disturbances cease; his
mental disturbances cease; his bodily afflictions cease: his mental
afflictions cease; his bodily distresses cease: his mental distresses
cease; and he experiences physical and mental happiness.
Whatever view such a one has, that becomes for him Right view;
whatever intention he has, that becomes for him Right Intention;
whatever effort he puts forth, thatbecomes for him Right Effort;
whatever mindfulness he has, that becomes for him Right
Mindfulness: and whatever concentration he has, that
becomes for him Right Concentration. But his bodily actions

" The distinction between the worldly and the transcendental

aspects of the Eightfold Path is explained in the
Mahacattarisaka Sutta (M. 111.711f.)
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and his verbal actions and his livelihood have already been purified
earlier. So this Noble Eightfold Path comes to be perfected in him
by development." — M. 111. 288f. Mahasalayatanika S.

The five aggregates of grasping which are said to be
‘compounded’ or ‘concocted’ (sarikhata) are but accumulated
sense-experience fermented by ignorance. Due to egotistic
clinging in the form of ‘conceiving’ (mafifiand) sense-data
become impregnated with this dynamic ferment and proliferation
(papaiica) follows. Itis in view of this state of affairs that particular
emphasis is laid on the necessity of viewing sense data with
detachment. The Buddha’s advice to Bahiya clearly indicates that
this training has as much a philosophical as an ethical background.
"Then, Bahiya, thus must you train yourself: ‘In the seen, there will
be just the seen; in the heard just the heard; in the sensed'; just the
sensed; in the cognized, just the cognized’. That is how, Bahiya,
you must train yourself. Now when, Bahiya, in the seen there will
be to you just the seen; in the heard just the heard; in the sensed just
the sensed; in the cognized just the cognized, then Bahiya, you will
not be (reckoned) by it. And when, Bahiya, you will not be
(reckoned) by it, you will not be in it. And when, Bahiya, you will
not be in it, then, Bahiya, you will not be ‘here’ nor ‘there’ nor
‘midway-between’. This itself is the end of suffering." — Ud. 8.

'muta’ : sensations arising from taste, touch and smell.
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Chapter VIII

SUCHNESS AND THE SUCH LIKE ONE

The principle underlying the twelve-linked formula of
Dependent Arising is a law of nature that is universally applicable,
whether one is dealing with the animate realm or the inanimate. It
presents a dynamic view of all phenomena as they arise depending
on causes, only to cease when these are removed.

“This being — this comes to be;

With the arising of this — this arises.

This not being — this does not come to be;
With the cessation of this — this ceases’.

The law is so integral that any two consecutive links of the
formula would amply illustrate it. Hence we find the Buddha
sometimes drawing a distinction between Dependent Arising
(paticca-samuppdda) as such, and dependently arisen phenomena
(paticcasamuppanna dhamma), well knowing the popular
tendency to lose sight of the essentials by getting involved in
details.

"Monks, I will teach you Dependent Arising and dependently
arisen things . ....... And what, monks, is Dependent Arising ?
From birth as condition, decay-and-death comes to be. Whether
there be an arising of Tathagatas or whether there be no such
arising, this nature of things just stands, this causal status, this
causal orderliness, the relatedness of this to that. Concerning that
the Tathagata is fully enlightened, that he fully understands. Fully
enlightened, fully understanding, he declares it, teaches it, reveals
it, sets it forth, manifests, explains, makes it plain, saying :
‘Behold!’

"From birth as condition, decay-and-death comes to be;
frombecoming as condition birth. ....from ignorance as
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condition, formations come to be . . .. .. Thus, monks, that
suchness therein — the invariability, the ‘not-otherwiseness’, the
relatedness of this to that — this, monks, is called Dependent
Arising. And what, monks, are things dependently arisen? Decay-
and-death is impermanent, compounded, dependently arisen, is of
a nature to wither away, pass away, fade away and cease. So too is
birth, becoming, grasping, craving, feeling, contact, six sense-
spheres, name-and-form, consciousness, formations, ignorance.
These also are impermanent, compounded, dependently arisen,
are of a nature to wither away, pass away, fade away and cease.
These, monks, are called things dependently arisen...........
— S 11 25¢,

‘Suchness’ (tathata), ‘invariability’ (avitathata), ‘not-
otherwise-ness’ (anafifiathatad) and ‘relatedness of this-to-that’
(idappaccayatd: i.e. specific conditionality) are highly significant
terms indicating the degree of importance attached by the Buddha
to this law of Dependent Arising. The first three terms affirm the
validity of the law. Tatha, it may be noted, is a word meaning ‘thus’
or ‘such’ — a rather ‘unassuming’ type of expression carrying
with it some nuances of detachment as well. As a correlate of
yatha' (‘in whatever way’) tatha says little on its own, but for that
very reason tathata (Suchness, Thusness) becomes a fitting epithet
for the principle of Dependent Arising. Here is a concept of truth
shorn of all sectarian prejudice and pretension. A universal norm,
true for all times irrespective of the arising of Tathagatas to reveal
and proclaim it, is indeed one that could rightly be called a
‘Suchness’.

The ‘relatedness of this-to-that’ (idappccayata) which
implies specific conditionality, is aterm that brings out the
essentially dependent and relative character of the phenomena
through which the law finds expression. Itexplains, in particular,
the significance of the pair-wise formulation, showing thatin
each pair, given the first member, the second follows of

cf. Yathabhiitaiianadassana — ‘knowledge and vision of
things as they are’.
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necessity. Phenomena have a tendency to manifest themselves as a
flux — one conditioned phenomenon leading on to another. It is
this dynamic aspect of the law that finds figurative expression in the
following simile :

"The ocean, monks, when it swells, makes the greatrivers swell;
the great rivers when they swell, make their tributaries swell; these
when they swell, make the mountain tarns swell.

"Even so, monks, swelling ignorance makes formations swell,
swelling formations make consciousness swell . ......... swelling
birth makes decay-and-death swell.

"The ocean, monks, when it ebbs, makes the great rivers ebb;
these make the tributaries ebb, these make the mountain lakes ebb,
these make the mountain tarns ebb.

"Even so, monks, ebbing ignorance makes formations ebb,
ebbing formations make consciousness ebb . .. .. ... ebbing birth
makes decay-and-deathebb." —S. 11.118f,

Thus the law holds good for both kinds of ‘flux’ - that of water

and that of psychological states. The process of tide and ebb is a
tendency not only of water but of the sarhsaric individual as well.”
The recognition of this process ‘as-it-is” marks a significant advance
on the trends of animistic thought which, from pre-historic times,
sought to explain phenomena in terms of essence, sel<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>