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Dependent Arising - A Praise of the Buddha 
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“Others may attack your teaching

but they will never be any match.”
Such claims are validated by dependent arising.

How? Because its explanation casts away all possibility

of flawed assertion and faulty denial

of all phenomena evident or hidden.
Because of the Buddha teaching dependent arising (or dependent origination), it is suggested that the non-Buddhists will never be able to match the teachings of the Buddha. No one, be they Buddhists or non-Buddhists, will succeed in attacking the validity of the Buddha’s teachings because of his teachings on dependent arising and how phenomena are all dependently originated. 
What is the impact of understanding dependent arising? With the understanding that all phenomena, both manifest and hidden, are dependently originated, we will be able to eliminate:

(1) any kind of exaggeration of phenomena and the assertion that they are  inherently existent and

(2) we can reject the denial of the existence of phenomena, i.e., thinking that phenomena do not exist. 
All phenomena do not exist inherently as all phenomena are dependently originated. This single reason of dependent arising has the power to remove all forms of exaggeration or denial of both manifest and hidden phenomena.  
The Tibetan word, “ten jung means “dependent origination” (or dependently arisen) in English. The word “dependent” gives us an understanding that all phenomena are not inherently established and also has to the power to help us stop any grasping at inherent existence. The word “origination” has the power to overcome any assertion that phenomena do not even exist conventionally. Phenomena do exist. Such is the power of these two words. Amongst all the different reasons used to establish the emptiness of inherent existence, dependent arising is the king of all logic.
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This very path of dependent arising,

the reason for seeing your words as unparalleled,

generates conviction in the validity of other teachings.

Here is the reason for seeing the Buddha's teachings on dependent arising as unsurpassed. It is said that when we understand the teachings on dependent arising, we will be able to arrive at an ascertainment of all the other teachings of the Buddha. 
2" Refuting the inherent establishment of causes

a" Refuting the inherent establishment of the meeting of sense and object

b" Refuting the inherent establishment of the meeting of consciousness

c" Thus the sensation that arises from the meeting of those three is not inherently established

c" Thus, the sensation that arisen from the meeting of those three is not inherently established

(9,97)
Thus, if contact does not exist,

From what do feelings arise?

For the sake of what is there this fatigue?

What is it that harms what?

(9,98)
When there is no one who feels and

Feelings also do not exist,

Having seen this situation,

Why do you not turn away from craving?

We had earlier established how there is no inherent meeting of the object with the sense power and consciousness. Therefore, the contact that arises from such meetings also cannot be inherently established. Since there is no inherently existent contact (the cause for feeling to arise), then its effect, feeling, cannot possibly exist inherently either. In other words, a true effect (feeling) cannot arise from a cause (contact) which is a falsity.  
If feelings are not truly existent, then what is the purpose of striving to accumulate wealth and possessions? It is meaningless to do so. 
Some people argue that acquiring wealth and possessions is meaningful as it is done to overcome suffering and achieve happiness. The response to this appears in verse 97: “What is it that harms what?” What or who is being harmed by the suffering? Both the object that is causing harm and the object being harmed do not exist inherently.

We had established that the person who is the experiencer of different feelings does not exist inherently by using different reasons to refute the inherent existence of a person. We had also established that feelings do not exist inherently by using different reasons to refute the inherent existence of feelings. 

With logic and reasoning, therefore, we had established that both the experiencer of the feelings and the feelings themselves are not inherently existent. 

When we directly realise the lack of inherent existence, we will be able to stop all forms of craving such as craving for happiness and to be free from suffering. These cravings arise on the basis of grasping at feelings to be inherently existent.  We crave for different feelings because we grasp at feelings as existent inherently. To stop our craving for feelings, we need to stop grasping at them as inherently existent. 
Ultimately, the main purpose for meditating on placing mindfulness on feelings is to be able to stop all forms of craving and grasping, particularly craving for different kinds of feelings. When we do not eliminate our craving and continue to grasp at feelings to be inherently existent, we will accumulate all sorts of karma and then take repeated rebirths in cyclic existence. 

3" Refuting the inherent establishment of the focal object

(9,99)
Even though they are seen or touched,

Their nature is similar to a dream or illusion.

Objects seen by the eye consciousness or felt by the body consciousness do not exist inherently. They do not exist in the way they appear to us but are like illusions or dreams. They are falsities.

When the object which instigates the generation of a particular feeling does not exist inherently, then the feeling that is generated also cannot exist inherently.  
4" Refuting the inherent establishment of the feelings' subject

(9,99 cd)

Therefore, because they are produced simultaneously

With the mind, feelings are not seen by it.

(9,100)
Also, due to being produced before or after them,

It remembers them but does not experience them.

They do not experience themselves,

Nor are they experienced by other.

(9,101)
Since there is no one who feels,

There are no feelings themselves.

Thus, by what is there harm

To this selfless collection?

If the object to be experienced, i.e., feeling exists inherently, then what about the mind that is experiencing that feeling?  Which mind is experiencing that feeling? 
Is the feeling experienced by the mind preceding it, established simultaneously with it or subsequent to it? Does the mind come before or after the feeling or at the same time together with the feeling? When does this mind occur? 
“Therefore, because they are produced simultaneously, with the mind, feelings are not seen by it”: If we say the feeling is experienced by a mind that is produced simultaneously with it, then that mind cannot experience the feeling. Why is that when two things are produced simultaneously, one cannot experience the other?
 
If the feeling is only subsequently experienced by the mind, we have to say this is also wrong because the mind that comes after the feeling can only remember that feeling. We cannot experience something that has already ceased. It will only be a memory, as stated in verse 100: “Also, due to being produced before or after them,/It remembers them but does not experience them.” We also cannot say that the mind experiencing the feeling precedes the feeling since the feeling has yet to arise and there is nothing to be experienced by the mind.  
Since the feeling cannot be experienced by a mind that comes before or after it, the only option seems to be the mind that is produced simultaneously with the feeling. But this also has to be refuted. 
When we posit that the mind is produced simultaneously with the feeling to be experienced, when that mind experiences the inherently existent feeling, this means that the inherently existent feeling (the object to be experienced) will also become the experiencer. This means that the mind is also inherently existent. 

The problem with this proposition is that we can no longer distinguish between the object, i.e., the feeling to be experienced and the subject, i.e. the mind that is the experiencer of the feeling.
When the inherently existent feeling is the inherently existent experiencer, is that mind inherently one or inherently different? If they are inherently different, this means the feeling and the mind are not related to one another which means that we cannot posit one to be the object to be experienced and the other to be the experiencer.

If they are inherently one, this means that the two of them are the same; the object to be experienced and the experiencer are one. If they are one, then conventionally, we cannot posit that one is the experiencer and the other is the object that is to be experienced.

Answer to student’s question: 

The main objective of this analysis is to refute that the feeling (the object) and the mind which is the experiencer of the feeling (the subject) are not inherently existent. If the experiencer of the feeling is inherently existent, does it experience the feeling before it, simultaneously with it or subsequent to it?
It is difficult to explain why the mind cannot experience the feeling simultaneously as stated in verse 99: “Therefore, because they are produced simultaneously,/With the mind, feelings are not seen by it.” One way to look at this is to relate it to the object of negation, inherent existence. If both the feeling (object) and the experiencer (the subject) are inherently existent, then we will not be able to distinguish between the object and the experiencer. If the mind is inherently existent, then it has to be either inherently one or inherently different. 
Through this analysis, we are unable to find an experiencer of the feeling because the inherently existent experiencer does not exist. Why? Because when we look for it in the past, present and future, it is not findable. Therefore, the inherently existent experiencer of the feeling does not exist.

We had earlier refuted the self-knower, the notion that consciousness can experience itself. We also refuted that consciousness can be experienced by another consciousness. 

For those who assert that consciousness is inherently existent, what is the meaning of inherent existence? It means that when the imputed object is sought, it can be found. For those who assert inherent existence, they have no choice but to say that consciousness either experiences itself or is experienced by another consciousness.

The CMWS does not encounter such difficulties because they assert that consciousness does not exist inherently and is merely designated through the force of conceptuality. They assert consciousness is an experiencer but they do not need to check whether that consciousness experiences itself or is experienced by another consciousness. Nor does the CMWS need to go into the discussion of whether consciousness experiences the past, present and future because an inherently existent consciousness is not findable in the past, present and future.  
Verse 100 states “They do not experience themselves, nor are they experienced by other.” The fact that feeling can not experience itself nor can it be experienced by another mind other than itself can be established by using the same logic that is used to refute the self-knower. If we were to say that feeling can be experienced by another mind, then there will be the problem of infinite regression. We cannot say that the feeling can be experienced by another inherently existent mind as that mind will be completely unrelated to the feeling.
In summary, feeling cannot exist inherently since it cannot experience itself nor can it be experienced by something other than itself. We had earlier established that the person (who experiences feelings) is not inherently existent. Here, we establish that feeling is not inherently existent. Since this is the case, how can feeling harm or benefit a person since it does not exist inherently?
We establish therefore feelings of pain or pleasure cannot harm nor benefit the person experiencing it. This is because they are not inherently existent. And as the experiencer, the person, is also not inherently existent, that person cannot be harmed or benefited by the feeling.

This section on placement on mindfulness on feelings focuses on establishing that feelings are not inherently existent. We find that:

(1) the entity of feeling itself is not inherently existent;
(2) the primary cause for feeling, contact, is not inherently existent;
(3) the object giving rise to feeling is not inherently existent; and
(4) the experiencer of the feeling is not inherently existent.

c' Meditating on placing mindfulness on mind

1" Teaching that mental awareness is not inherently existent

2" Teaching that the five consciousnesses do inherently exist

1" Teaching that mental awareness is not inherently existent

(9,102)
The mental does not abide in the sense powers,

Not in forms and so forth, nor in between.

Inside there is no mind, outside there is none, and

Elsewhere it is also not found

(9,103)
It is not the body, it is not other,

It is not mixed with it, nor is it at all separate from it.

It is not in the slightest; therefore

Sentient beings, by nature, are nirvana.

The mental consciousness does not inherently abide in the sense powers nor does it abide in the object, e.g., form. It also does not inherently abide in within the collection of these two: “nor in between.” Verse 102 presents this thesis but it does not present the supporting proof. It does not say why the mind does not inherently abide in the sense powers, in the objects or in the collection of these two.  
Why does the consciousness not abide within the collection of the sense power and the object? We can apply the reasoning of one or different. If the mental consciousness inherently abides within the sense power, it has to be either inherently one with the sense power or it has to be inherently different from the sense power.

When we look for the inherently existent mind, it is not findable inside the body, in the heart, lungs, intestines and so forth and it cannot be found outside the body, on the arms and legs and so forth. The inherently existent mind cannot be found existing separately, on its own, apart from the body, in a place other than the collection of these different body parts. Therefore, the mind is not inherently existent. It exists in natural nirvana (i.e. the lack of the inherently existent mind) and beyond sorrow. 
Answer to student’s question: 
The experience of feeling itself is merely labelled by the mind. This is because when we search for the inherently existent feelings in the past, present and  future, they are not findable. Also, although we cannot find the inherently existent experiencer of the feeling, this does not mean that we do not experience the feeling. This does not mean that there is no experiencer. How does the person experiencing the feeling exist if not inherently? That person exists as merely labelled by the mind.
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� Feelings are not seen (or experienced) by the mind which arises simultaneously with them because, since they are produced simultaneously with it, they would be (causally) unrelated to it. (Root text, pg. 143)  





� Root text pp 143: (102) A (truly existent) mental consciousness does not abide in the sense faculties such as the eyes, it does not abide in the objects such as visual forms, and it does not abide in between the two. Neither does a (truly existent) mind exist either inside or outside the body, and it is not to be found elsewhere. (103) This (mind) is neither the body nor truly other than it; it is not mixed with it nor entirely separate from it; the mind is not in the slightest bit truly existent. Therefore all sentient beings have from the very beginning been in the natural Nirvana (i.e. their minds have always been devoid of true existence).





� Mental consciousness is a mere knower that apprehends and experi�ences and does not enter into true, intrinsic contact with material objects. Since all sense objects, forms, sounds, and so forth are devoid of true existence, even though they appear to possess it, their nature is like a dream or an illusion. Consequently, the mind that experiences them, that has feelings, is also devoid of true existence. If the subjective mind were truly existent, then feelings could never be experienced by the mind that is generated simultaneously with them and that is said to be the experi�enced because such a mind could not have any relation with its object. [99] The aim of meditating on the non-true existence of feelings is to under�stand that object, feeling, and the consciousness that experiences feelings do not truly exist. In this way we eliminate the cause of conditioned exis�tence. If we are able to understand the non-true existence of feelings, we will no longer generate attachment toward pleasant ones and, by not hav�ing attachment; we will no longer be tied to cyclic existence. At present we crave the experience of pleasant feelings because we grasp at their true exis�tence, but instead we should strive to perceive everything we see and hear as a dream!


For every feeling, the consciousness that experiences that feeling simul�taneously arises, and this consciousness is of a different nature than the sen�sation and is unable to perceive it truly. Therefore the next moment within the same continuum of consciousness can only remember that feeling, not perceive it. Furthermore, according to the same logical argument already used to refute the existence of the self-perceiver, the feeling cannot perceive or experience itself [100]


Besides, if there were a truly existent consciousness separate from feel�ings, it could not experience them, inasmuch as they are different phe�nomena.


Since the feeling does not exist truly, the object related to the feeling also does not exist truly and nor does the person experiencing it. [101]


Among the five aggregates, feeling is the one conventionally said to determine an effect of experience in the person who is designated on its basis, but this is neither a truly positive effect, nor a truly negative one. We should therefore practice the close placement of consciousness on the feel�ings, apprehending them as non-truly existent.


If feelings were truly existent, we would experience them all the time, without change. Instead, precisely because they are not "true," we some�times have feelings of pleasure, and other times feelings of suffering. Buddhas and arhats experience pleasurable feelings, but because they do not apprehend them as truly existent, they are not attached to them. Whereas we, whenever we experience pleasurable feelings, grasp at the concept of their true existence, and therefore generate the desire to repeat them because we do not understand their authentic nature, their emptiness. If we are not constantly aware of the non true nature of feelings, we cannot eliminate attachment for pleasurable feelings or aversion for non-pleasurable feelings. 





The subject discussed here is particularly difficult—both for me, who is explaining it, and for you, who are listening. We are nevertheless mak�ing an effort, and will succeed in the end in acquiring some understand�ing. In order to develop the wisdom that realizes the authentic mode of existence of phenomena, we cannot neglect study and reflection on their nature. This is the only way to attain liberation and buddhahood—these cannot be achieved by any other means, neither by airplane nor spaceship. Even just thinking that the text of the Bodhicharyavatara contains some�thing useful to understand contributes to the elimination of our ignorance. And merely by listening to the teachings on the emptiness of the true exis�tence of phenomena, even if we do not believe in this reality, can help us to dispel the ignorance that perceives the true existence of phenomena. Although we might not be able to study the great treatises that explain emptiness, nevertheless it can be useful simply to understand that objects do not exist from their own side.


Aryadeva has said that samsaric existence is like the tip of a needle—there is no possibility of happiness in such a condition. As long as we are not able to free ourselves from this physical form and this type of mind, which are both acquired through karma and mental afflictions, there is no chance of escaping suffering. The bodies we now have work as the basis for all types of suffering, and will also cause us suffering in the future, because in order to satisfy their needs and desires we accumulate much negative karma.





The texts explain that even if we are reborn as gods—with nothing but favorable conditions, with lives full of pleasures and bodies of light—at a certain point we will have to abandon that domain and be reborn into the lower realms. One of the disadvantages of cyclic existence is that, despite obtaining good social conditions, when that positive karma exhausts itself, we fall back into lowly conditions, and others will mistreat us. Although we may now enjoy wealth and jewels, at some point we will have to leave it all behind. What we have at present is borrowed, because sooner or later we have to return it. Although we might possess beauty, it will fade fast, just like a flower in autumn. Everything we find in samsaric existence is in the nature of suffering, and everything we regard as happiness or pleasure is in the nature of impermanence, and therefore cannot be depended upon.


Following this understanding, and given that our life is as ephemeral as lightning in the sky, we must try to attain liberation from conditioned existence. If this is what we desire, it is possible to accomplish it.


All impermanent phenomena exist in dependence on causes and condi�tions; no phenomenon exists independently. If we understand this, the mind that sees or conceives of phenomena as truly existent will be elimi�nated. With the realization of the emptiness of phenomena, conditioned existence is dissolved.


The Hinayana arhats, having attained the cessation of all suffering and therefore of conditioned existence, dwell in a state of individual bliss. But if someone is endowed with love and great compassion for all beings, he will not have any desire to attain liberation only for himself. One of the texts on mental training reads, "If all beings who have been our mother are now suffering, what is the point of seeking only one's own happiness?" So desiring to be of benefit to others, we must reach the state that will allow us to help all beings equally, the state of buddhahood. (The Way of Awakening by Geshe Yeshe Tobden, pgs. 323-6)
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