Suffering and Its Arising from The Buddhist

Perspective
By Xuefeng Cui

One guestion that people who are interested in Bigddmay ask is what is the
main idea of Buddha's teaching? In the passage ikayd, it claims that
Buddha’s teaching is all about two things, which suffering (‘dukkha’in Pali’s
term) and the cessation of suffering. Rupert Gettates: "The Buddhist
tradition has sometimes compared the Buddha to/sigghn and the four truths
to a medical diagnosis: the truth of dukkha is Bk#isease, the truth of the origin
of dukkha is like its cause, the truth of the cdesanf dukkha is like the disease’s
being cured, and the truth of the path leadindhéodessation of dukkha is like
the medicine that brings about the disease’s cur¢is the wish to relieve the
suffering of the disease and eradicate its causassis the starting point of
Buddhist practice.” It shows the fundamental Buddhist teaching andtjwex
the wish to alleviate suffering can ultimately coomy from the sympathy or
compassion for both self-suffering and suffering athers. This sense of
sympathy for suffering is not only the reason fardBha's teaching but also
ultimately for all those who try to put his teaahimto practice.

The early Buddha's teaching presents the solutidhé crucial problem of being.
The problem is dukkha which is termed in Pali. Ttdem can be translated
approximately as "suffering”, and can be seenlzsi expression of Buddhism
at any time, any place. There is a classic teacalmoyt the Four Noble Truths:
the truth of the essence of suffering, the trutthefessence of its cause, the truth
of the essence of its cessation, and the trutheoéssence of the path leading to
its cessation. Within the scope of this essay, mhg concentrate on the Buddha’s
teaching about suffering and its arising, more gjgadly, on the first and second
noble truth. In the first part of this essay, wdlwalk about suffering in
Buddhism. And in the second part, we will try tqokin the cause of suffering
according to Buddha'’s teaching.

Part | Suffering: The First Noble Truth
In this section, we first look at the different egwries of suffering and the
content of each category within the First Nobletfir$secondly, we will analyse

the characteristics of suffering.

In this essay, we will use one of the popular tggads for the illustration of
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dukkha within the first noble truth is as follows:
1. The states of birth, aging, illness, and deathdakéha;
2. The feelings of sorrow, lamentation, pain, griefgaespair are dukkha;
3. The fact of not getting what is wanted is dukkha;
4. In conclusion, the Five Groups of Existence arektiak

In the first category, the Birth not only means lim¢h of life but also means
the existence and emergence of their existencgdtermance of living
groups, the generation of meaningfulivities; aging and illness represent
aging, weakness, gloomy and wrinkle, loss of vitality, loss of reason; death
presents the destruction of Beings, disappeardineeompletion of their life
cycle, the disintegration of the life group, th@aetion and elimination of the
abandoned body. All of these dukkhas are relatdxiblogical changes in the
body.

In the second category, the Sorrow arises fronodgeor misfortune of mankind,
his own anxiety, the state of panic, the inner sadrand the inner sorrow. The
Lamentation is the state of sorrow and lamenartdnts and remains lammg;

the Pain shows pain and unhappiness, Pain andasapiefeeling caused by
physical contact; the Grief is mental anguish and unpleasantnesafyband
unpleasant fdeng caused by mental contact; Despair is pain and despair caused
by the suffering and unfortunateness that peoptewnter. All of these dukkhas
are about physical or psychological feelings.

When there incurs mental or physical pain, the takkrises with no question.
These situations are where we experience manifespieasant feelings.
Buddha considers the unpleasant or uncomfortabtsigdd or emotional
feelings inherent in life. They are not problemshemselves. Instead, dukkha
is the pain we add to unpleasant feelings in wagtsdre relevant to them. For
the most part, this is the pain, not the unpleafeling itself, which is the
main source of our unhappiness. The Buddha saidrnvén uneducated
secular was touched by a painful (physical) seosatie was worried and
saddened. He lamented, beating his breasts, slyetddirs and upsetting.
Therefore, he experienced two kinds of feelingina lof body and a kind of
mental feeling. It is as if a person was pierce@bwarrow and after the first
piercing, he was hit by another arrow. So thatq@exsill experience the
feeling of two arrows. But for a well-educated reodisciple, he would not
worry nor grieve and sigh when touched by a paifdaling that he would not
beat his chest and weep, nor would he be distr&ieds. This is a feeling he
experiences, a physical feeling, but not a meilirig. The person is seemly
was pierced only by one arrow but was not hit Isgeond arrow after the first
one. Therefore, the feelings this person expere:mek be only caused by a
single arrow. (Sallatha Sutra)



In the third category, suffering is ‘not getting attyou need’. Beings given to
birth, desires arise appears as a result. Theseslase unwilling to be
corrupted, sick, dead, sad, feeling sorrow, angelade. Our experiences of
the world are inherently unreliable and conditioffdis means that what
happens in our inner and outer world depends amiassof extremely complex
and interdependent changes in conditions, manyhoimwve are unaware of,
most of whom we have no control over. From thsai be seen that there is a
fundamental unreliability in our experience; as it is never possible to know or
control all the conditions that affect the occuoeiof things, no matter how
much we try, we simply cannot rely on anything thatks in a particular
way2 However, wishes are nat be realized by mere desire to get it; it is
suffering that ‘not to get what one wants’.

In the fourth category, the Five Groups of Exisee(tbe five skandhas) are
“Corporeality, Feeling, Perception, Mental Formasipand Consciousness.
Any corporeal phenomenon, whether one's own orreakegross or subtle,
lofty or low, far or near, belongs to the GroupGafrporeality; any feeling
belongs to the Group of Feeling; any perceptionigs to the Group of
Perception; any mental formation belongs to theugraf Formations; all
consciousness belongs to the Group of Consciousnedhese groups are the
classification in which the Buddha summarizes @aktng physical and
psychological phenomena, especially those thatapgpéhis ignorance to be
his ego or individuality. Therefore, birth, aginipess, and death are also
included in the five groups that actually make fup éntire world.

The first Group of the Five Group of Existence iorg@breality. “The
Corporeality is derived from four primary elemewtsich are the Solid Element,
the Fluid Element, the Heating Element, the VilbmgtiElement. The four
elements may be rendered in English as Inertia,e§loh, Radiation, and
Vibration. The twenty-four corporeal phenomena Wwhiepend upon them are,
according to the Abhidharma: eye, ear, nose, tangosy, visible form, sound,
odor, taste, masculinity, femininity, vitality, ag of thinking, gesture, speech,
space (cavities of ear, nose, etc.), agility, elagtadaptability, growth, duration,
decay, variability, change of substanée.”

“1. The solid element could be one's own, or it rnayexternal. One’s own solid
element has the dependent properties, which ois omgl person and body are
hard and solid, as the hairs of head and bodys,n@éth, skin, flesh, sinews,
bones, marrow, kidneys, heart, liver, diaphragreesp lungs, stomach, bowels,
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mesentery, excrement. whether it be one's own stdichent, or whether it be
the external solid element, they are both onlysthlel element.

2. The Fluid Element could be one's own, or it thayexternal. One’s own
fluid element has the dependent properties, whichre's own person and
body are watery or cohesive, as bile, phlegm, ploed, sweat, lymph, tears,
semen, spit, nasal mucus, oil of the joints, urfilbether it be one's own fluid
element, or whether it be the external fluid elethérey are both only the fluid
element.

3. The Heating Element could be one’s own, or iy tsa external. One's own
heating element has dependent properties, whianels own person and body
are heating and radiating, as that whereby oneasel, consumed, scorched,
whereby that which has been eaten, drunk, chewgakstad, is fully digested.
Whether it be one's own heating element, or whethm the external heating
element, they are both only the heating element.

4. The Vibrating Element could be one's own, onaty be external. One's own
vibrating element has dependent properties, whicar@'s own person and
body are mobile and gaseous, as the upward-gohgl@wnward-going

winds; the winds of stomach and intestines; in-breathing and out-breathing.
Whether it be one's own vibrating element, or whethbe the external
vibrating element, they are

both only the vibrating element®

After introducing the Group of Corporeality, thecead group of the Five
Groups of Existence is the Group of Feeling, whinchudes three types of
mental feeling: pleasant, unpleasant, and neitleaspnt nor unpleasant
(Samyutta-Nikya. XXXVI, 1) The third group of thevieé Groups of Existence
is the Group of Perception, which compromises Egscof perception:
perception of forms, sounds, odors, tastes, baaipressions, and of mental
objects. (Samyutta-Nikya. XXIlI, 56) The fourth gpoaf the Five Groups of
Existence is the Group of Mental Formations, whieal six classes of
volitions: will direct to forms, to sounds, to odpto tastes, to bodily
impressions, and to mental objects.

Lastly, the Group of Consciousness includes sigsaa of consciousness:
consciousness of forms, sounds, odors, tastedyboyliressions, and of
mental objects. (Samyutta-Nikya. XXIl, 56) Imagineone occasion, while
one’s eyes are open, if there is nothing in a $jeeorm fall into the field of
view, and in this case, no corresponding aspecbo$ciousness is formed. Or,
while the eyes are intact and the extrinsic forhohgs to the field of view, in

5 |bid. pp.9-11



the absence of a corresponding combination, ind&se, no corresponding
aspect of consciousness is formed. However, ihtlrean eye is intact and the
external form falls within the field of vision artlkde corresponding connection
occurs, a corresponding aspect of consciousnesssan that situation.
Therefore, the emergence of consciousness depends on the conditions; without
these conditions, there is no awareness. No maktat the conditions, the
generation of consciousness is dependent, ancctlkeih Awareness arises
from the eye and the form, the ear and the solwedplfactory organs and the
smell, the tongue and the taste, the contact bettteebody and the body and
the mind and the mind are called "eye consciouSnéss consciousness”,
"nose consciousness" "tongue Consciousness", "Baagciousness," and
"mind Consciousness." We will see that consciousdepends on the other
four emotions, that no one can account for thepgisarance of a being, the
entry into a new existence, or the growth, and dgrmeent of consciousness
without relying on the corporeality, feeling, pgptien, and mental formations.
7

These five Groups of Existence are interdependahtave three
characteristics. With regard to these three charnatts, they are all
impermanent, conditional and with no self. If egcbup has a self, then
everything should be permanent. It is short-lived ausceptible to pain and
change, it cannot be correctly saidbdtongs to me; I am; it is my self. We
hope that our happiness and happiness will contimdegfinitely, but they will
not. We want our new clothes, our new cars alwhgsame as the ones we
bought them, but they will get old, outdated, ahdl avorn. We hope our
relationship will always be as close and warm asdidwy we first fell in love,
but they will inevitably rise and fall, and evenityaour loved ones will die.
All of these changes are further cornerstones kKlala.

The characteristic of change of the Five GroupBx$tence makes the
suffering unavoidable as long as we think the Eveups of Existence are
permanent. We can find the explanation of the duetnf the first Seals of
Buddha’s teaching.

The four Buddhist Seal are four characteristics th#ect the true Buddha’s
teachings. It is said that if a teaching contanesé four characteristics, it can
be regarded as Dharma. The first one shows th#teatompounded things are
impermanent® Every phenomenon we can think of is compounded and
therefore impermanent. Some aspects of impermansack as changes in the
weather, we can easily accept, but there are mamynon things that we do
not accept. For example, our bodies are clearlyermanent and grow older
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every moment, but this is something we do not wauaiccept. Some popular
advertisements that attract teenagers and bedwyul advantage of this
attitude. People who believe the commercial vieaslthe advance of science
and technology of keeping youth may think in teohsaot aging or in some
way getting out of the aging process. Howevergiéned people may think
this is absurd and based on the wrong view.

Concerning these different perspectives of beingeinrmanent, aging and
dying, the changing of the appearance, etc., itiglat Buddha states in the
first seal that all compound beings are impermanaiien we say
“‘compounded,” that compromises the dimensionsnoé tand space. Anything
that is compounded will be subject to being apart.

Every "being" or "individual" as we did with thema "chariot" does not exist
except for shafts, wheels, axles, etc. Take inesxample, because the word
"house" is just a handy Way to patch together getyaof materials to enclose
space, and there is no separate housing entityisteace. A person named
after himself is nothing more than a changing coration of physical and
mental phenomena and has no real existence in lhiffisee is combined with
past, present, and future, therefore it is impeenérthere is no such thing as
there is no past or future. If it is permanent nthen there is no future,
because it will always be there. Everything hasgirning, a middle and an
end. Without the beginning, the middle or the éhdre is not such a thing as a
movie. This means that the movie is compoundedt Jimauld not be a
problem for Buddhism if there is no start, middieead. But it will be a
problem that when something is compound and impeemia it means
uncertainty and suffering if it is unwilling to chge by someone.

Whether we like it or not, things change in anyaston. when we enjoy
something or even something that causes us torbeyarly unpleasant:
things we enjoy may disappear, and annoying thingg happen at any time
— that is dukkha coming from changes. As a resukry phenomenon of the
world and what we have experienced are rapidly gimgn nothing is forever.
As we begin to be affected by the reality of suetrgs, the things that once
brought us tremendous happiness are tarnishednger give us pleasure in
the ways we have done. The world has become amtaicplace. We cannot
determine what will happen next. This is a placemttransformation and
instability are the conditions. Its essence is aican never be completely
assured. In this case, we face with dukkha wheny#dvag is about to change
and only exists in condition. In other words, | itigirink beer after working
for several hours without drinking anything. Thasen | enjoyed so much is
that | had such a long and tiring working withounh#ling anything. One bottle,
two bottles, or three bottles... How much beer | kinmakes me feel satisfied?
After drinking a certain quantity, the more | drjrike more | feel painful



instead of being satisfied. All in all, if somedilees physicality, feeling,
perception, mental form, or awareness, it's theesasrsaying that he likes
suffering.

When we do not accept that all the compounded $hamg impermanent, there
will be an illusion. But when we realize this faath a throughout
understanding rather than just intellectually, thigshat we call liberation
which is free from the single, narrow minded faiftpermanence. Even
Buddha and Buddha'’s teaching are compounded betaegall have a start, a
middle and an end. When we do not understandialcbmpounded things are
impermanent”, we are not getting ready to embriaeedality of life with
change and loss. While everything is impermanerfitesng can arise when
the fact is contradicted to what is expectations.

The other characteristic of the Five Groups of &xise is conditional
existence. This is related to the third seal wisites “all phenomena are
empty; they are without inherent existence.” ® When we say “all,” that means
everything, including all the Five Groups of Existe. Buddhists define a
phenomenon as something with characteristics, afah @bject that is
conceived by a subject. To hold that an objecbmething external is
ignorance, and it is this that prevents us froningethe truth of that object.

Every phenomenon shares the same truth whichledcsthunyata, emptiness.
This means the phenomena do not have the reaknatt@xistence. When an
unenlightened being encounters an object, he migrpret and treat the object
like it really exists. Meanwhile, the existencetlot subject is a false
assumption. This assumption is based on variogsmditions under which the
object appears to be real; however, this is not the authenticity of the object.

Like we see a mirage: Even if it looks like re&kre is no real object. Buddha
states that things do not really exist while wetakenly believe that they do
exist and that they do not have a false existefus.is because we believe our
confused perception of our world. In short, in adoag to the Buddha'’s
teaching about the emptiness, the appearancengfstis not what is like when
they are observed.

Therefore, one area of dukkha is dissatisfactiah tie conditions. Everything
in this world within our experience is inherentlyraliable and conditional.
This means that what happens in our inner and owgdd depends on a series
of extremely complex and interdependent changesmadlitions. We are
unaware of most of these conditions which we haveantrol over. From this
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point of view, our perception an experience of thasld is fundamentally
unreliable.

Although the unreliable and conditional experiemdénot necessarily create
any problem, the way that our mind willing or natliwg to see something to
happen becomes a source of suffering. Our mindnserned with how we get
what we want, which means building some control jgredlictability in our
inner and outer world. By this means, certain paftsur mind diminish the
iImmense complexity of the conditional world whishniot just complex but
also with many dynamically changing conditions. Wwld then is treated
with separate Categories of things and becominglilel with lasting existence
and fixed characteristics and nature. In realibghlihe world and our
experience are full of unreliability and conditipasd it means that we have
strict limits on our ability to predict and contmyer them. Although people
never give up the willingness to control both tkeeenal and inner world, we
will never know or control all the conditions tteftect the occurrence of
things.

This gap between the perception of both the wanldl@ur experience and the
true nature of reality is one aspect of what Busdathcalls ‘ignorance’ which is
a very deep-rooted, omnipresent source of dukkhaerur current thinking
structure, we say that dukkha is inevitable. As@yeriences change over
time, one of the most damaging aspects of ignorantteat we tend to identify
our emotions, our feelings, our thoughts are jasteaf-contained things that
reflect who | am. In sum, the fact of no self antp#iness are always in
contradiction with what we conceive in our daifigliAs a result, as long as we
think all phenomenon really exist and is subjedtéacontrolled by a self, there
Is suffering.

Part Il The arising of suffering: The Second Nobiath

After examining the different types and charact@ssof suffering in

Buddhism, we are going to investigate on the ggisihsuffering: what is the
cause? what characteristics the cause has? Wleecaubke takes root? Here we
come to explore the Second Noble Truth: the trétihe cause of suffering.

The Second Noble Truth states that the origin @esuag is an attachment to
desire. There are three types of desire: Desir8énise Pleasure (kama tanha)
which is the desire for the enjoyment of the fiease objects: visual objects,
sounds, smells tastes, bodily impressions, mindatbj Desire to become
(bhava tanha) which is the desire for becomingtesthich is not reached at
the moment, and Desire for getting rid of whiclthie outcome of pursuing to
become a wanted state by willing to change thesouisituation.



Kama tanha is not hard to understand. This desittrough the body or other
senses that we want sensual pleasure, and alwealyshsegs that inspire or
please our senses. We can always seek somethingdlgagive us physical or
mental pleasure. For example, if you are hungrynyfmi are eating, the food
tastes delicious and you may want to eat more.

When we consider the temptation of becoming somgt{bhava tanha), it
means not the desire to seek delicious food orWweaderful music, but the
feeling of falling into a state of ambition, whichthe desire for becoming. We
get caught up in an effort to be happy, tryingébrich, or we may try to make
our life important by trying to make the world rigithis is the feeling of
wanting to become something other than our prestate. There are many
examples of bhava tanha in our daily life: | wambecome an enlightened
person I want to become a husband and a father; I want to become a successful
and admirable scholar.

The desire to get rid of somethings arises wheamgalisappointed with trying
to become something. Vibhava tanha, the willingnesget out of the
unwanted situation, is the desire to eliminate sbmg in order to become an
ideal state. For instance, [ want to get out of my anger to become a kind person;

| want to get rid of my pain tbecome a healthy person; I want to get rid of
hatred, anxiety, and fear to become a tolerantgfahand brave person. Note
that this is a reflection of vibhava tanha. We atually thinking about what
we want to get out of ourselves. One may want taaer his anger, kill the
devil and get rid of his greed so that he becomegrtan he wants to be. As we
can see that the desire to become and the degjet tal of are closely related
to each other®

These three types of desire: the desire for selessyre, the desire to become
and the desire of getting rid of, are just skilftdys of understanding desire.
They are not completely different forms of desiue thfferent perspectives of
it. The key nature of tanha is drawn to by the wmmplnable desire - a thirst that
can never be completely satisfied or ended - bidrumately, we still have to
meet. The combination of the unquenchability ofdkesire is fatal. This is
accompanied by our hesitation to simply get ridahething that brings us
suffering. Nyanatiloka states: “Attachment to des$ias a compulsive quality
which is a sense that we need things to be oneowawother. This compulsion
is reflected in our felt experience and inner laaggiwhich are dominated by a
sense of must, should, ought ... The key messadged¢cond Noble Truth is
this: Experience itself is not the problem. Thelgbeon is our relationship to it,
our need to have it be a particular way. As an,itlda message of the Second
Truth is not too difficult to grasp or remember.tBar this truth to be actually
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liberating, we have to embody that understandinmeagntially right at the
moment that we encounter unpleasant feelings.This can be very difficult.
When we face the reality of knee pain, tirednessleep sorrow, it's easy to
think of an unpleasant experience as a problenm,TWe try our best to get
away from such feeling, rather than noticing olatrenship with them. From
the Second Noble Truth, the combination of desiresénse pleasure, the
desire of becoming and the desire of getting rics ahdispensable for the
suffering to come into being.

After examining the types of desire, let's explaeat is the root of desire
(tanha).

In part one, we know our world and our experiesceomposed of the Five
Groups of Existence. If anything within these F&®ups of Existence, such
as eye, ear, nose, tongue, body, mind, visual thjsounds, smells tastes,
bodily impressions, mind objects, consciousnessesenpression, feeling
born of sense impression, perception, will, craythghking, and reflecting
becomes the object that we really want, then desises and takes root.

According to the Buddha’s teaching, the three pwderivisa) refer to the

three root kleshas which are respectively delufidoha), Greed (Raga), and
Aversion (Dvesha). These three poisons: Greed,sfeerand Delusion are
symbolically drawn at the centre of BhavachakrBunldhist artwork,
represented with cock, snake, and pig, respectiVélgy are considered three
kinds of pain or personality defects that exidife which are the root cause of
the desire and are therefore part of the soursaftéring.

11 Nyanatiloka, Word of the Buddha pp.19-20



Figure 1 Bhavachakra

In according to the Mula Sutra, Greed, Aversiord Belusion are the three
roots of what is unskilful. Greed is unskilful besa “whatever a greedy
person fabricates by means of body, speech, dieatethat too is
unskilful...whatever suffering a greedy person —rhiad overcome with
greed, his mind consumed — wrongly inflicts on &eotperson through
beating or imprisonment or confiscation or pladiotgme or banishment... 'l
have power. | want power,' that too is unskilfuhus, it is that many evil,
unskilful qualities/events — born of greed, causgdjreed, originated through
greed, conditioned by greed — come into play.”

Aversion itself is unskilful because “whatever ae@ive person fabricates by
means of body, speech, or intellect, that too skiliul. Whatever suffering an
aversive person — his mind overcome with averdimind consumed —
wrongly inflicts on another person through beatingmprisonment or
confiscation or placing blame or banishment, ..aVépower. | want power,
that too is unskilful. Thus, it is that many ewhskilful qualities — born of
aversion, caused by aversion, originated throughsamm, conditioned by
aversion — come into play.”

Delusion itself is unskilful because “whatever &uded person fabricates by
means of body, speech, or intellect, that too &kiliul. Whatever suffering a
deluded person — his mind overcome with delusigntind consumed —
wrongly inflicts on another person through beatimgmprisonment or
confiscation or placing blame or banishment ... \lehpower. | want power,'
that too is unskilful. Thus, it is that many ewhskillful qualities — born of



delusion, caused by delusion, originated throudhsiten, conditioned by
delusion — come into play.”

A person with Greed, Aversion, and Delusion wilVeavrong thought, and
speak at the improper time, and say what is unwheaf he says is
contradicting to Dharma. When denied what is théhirhe denies and does not
recognize that when It is unfounded to say thasmet enthusiastic about
solving it when he is told what is untrue. Thaivisy one such person is called
a person “who speaks at the wrong time, what tasaptrue and what is
irrelevant, contrary to Dhamma, his mind overconi wvil, unskilful

gualities born of greed... born of aversion... bairdelusion, his mind
consumed feeling threatened, turbulent, feverist,a the break-up of the
body, after death, can expect a bad destinatidn.”

After examining the root cause of desire, here aedrio be very careful
because we often make desire equals to sufferingd@sire is not suffering.
Only the attachment of desire brings us sufferidgsire is not necessarily
become suffering. In addition, without carefully@stigating of desire and to
know for what it is, it is easy to be confused abmhat is the normal and
necessary desire which has real value for us tov&iand have a meaningful
life and other desires for neither we need to heorebring us real benefit. Then
people may find it absurd and idealistic to thih&tteven the need for food is
something related to suffering and therefore igrfiakto us to have. Instead of
being an idealist, Buddha shows us a middle waygkvhot let us get rid of all
desire but only eliminate the attachment of de8teddha did not try to
condemn anything. What he wants is to guide uafakening and let us have
a clear view of the real world.

Ven. Ajahn states: “Attaching means being deluded,lihinking it’s really
‘me’ and ‘mine’: ‘These desires are me and themoi®ething wrong with me
for having them’; or, ‘I don’t like the way I am now. I have to become

something else’; or, ‘I have to get rid of something before I can become what I
want to be.” All this is desire.” However, the serihg does not necessary arise
“if we listen to it with bare attention, not sayiiig good or bad, but merely
recognizing it for what it is.” 13

When the clarity is missing and the perceptionwfworld is in the wrong
way, the suffering arises. It is not wise to sagt the desire of having food is
the cause of suffering so that we should keep dweay that desire. On the
contrary, if we are not willing to eat food, ourdyowill become very weak and
even get destroyed. With the understanding thabdigly is not self, the
suffering will not arise when we have the desiréeted the body. In another
word, we can still have a feeling of hunger, we salhwilling to eat, as long

12 Mula Sutta https://www.accesstoinsight.org/tipitaka/an/an03/an03.069.than.html 2005
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as there is not such an attachment to that desere will not has a problem of
suffering.

The first two Noble Truths, which is the truth offfering and the truth of the
causes of suffering, reflect the law of cause dfetg of action and
consequence. “If, whenever perceiving a visual @bge sound, odour, taste,
bodily impression, or a mind-object, the objegblsasantone is attracted; and

if unpleasant, one is repelled. Thus, whatever kinéteeling’ one
experiences—pleasant, unpleasant or indifferentr# approves of, and
cherishes the feeling, and attachingt, then while doing so, lust springs up;

but lust for feelings means ‘Clinging’, and on diing depends on the (present)
‘process of Becoming’; on the process of becoming depends (future) ‘Birth’;

and dependent on birth are ‘Decay and Death’, sgileomentation, pain, grief,
and despair. Thus, arises this whole mass of sndfér# Similarly, the
dependent origination complies the same principtédescribes in more
details about the mechanism of the whole proceiseoémergence of
suffering. All the phenomena of suffering ariseading to the law of cause
and effect and rely on many causal factors. Fdant®, the fact that the sprout
arises relies on the seed, water, sun, earth,iamhd there exists no
phenomenon which is not an example of dependegihation within this

world and human experience. In other words, eveistiag phenomenon is the
effect of dependent origination. To better underditag the cause of suffering,
it is essential to first explain the twelve compatsethat make up dependent
origination. They are ignorance, mental format@emsciousness, name and
form, the six senses, contact, feeling, craviniggahg, becoming, birth, and
old age, and death.

According to the Bhavachakra, all of these tweb&drs are linked with each
other and construct a chain of reactions. Eachobtiiee factors arises due to

the others and provokes the next. So, for examaglere there is birth which is
followed by becoming produces old age, and deallb@iprovoked thereafter.

lllustrated by the Buddhist art of Bhavachakrathia external link of the wheel
of life, the first factor, ignorance, is a symbéleoblind man exploring the road
with his cane. This ignorance also appears symdbliat the center of a
revolving wheel of samsara. Based on ignoranceatikat elements still have
impacts on the fundamental consciousness. Withethetion of the experience
of individual consciousness, these elements remdime basic consciousness
identified as karma after death and the disappearahuniverse and self-
consciousness.

14 Nyanatiloka, Word of the Buddha pp.20



In the stage of death, the impacts of karma temipdisappear. This is
followed by

mental formation which is the second link. At thisment, the mind is
reconditioned and remodelled in the individual @mgsness and along with
its productions. Then habits are formed with tHeséors. Here, the mental
formation which is the starting point, reproduce karma illusions ‘1 am’ and
sense of individual consciousness. Then the praz@gmues with other
activities throughout the cycle. The mental formator reproduction of the
individual consciousness is depicted as a pottenylded by potter’s work
with clay. This link corresponds to the end of bi@@do of emptiness with the
consciousness regained itself until it migrates the bardo of becoming.

The third link is the “individual” consciousnesshieh is the condition for
name and form. Consciousness is symbolized byxtieed monkey, a
cognitive model that experiencing everything froathothe subject and the
object, which in turn triggers all activities witluality.

Name and form, which is the condition for the sxses, is the fourth link. It is
symbolized by a ship, and two people representaonsness and the mental
body in the bardo of becoming respectively. Thgexttlof consciousness is
identified as the name, and the form is the bodggaized in the experience of
"l am that", just as "I am that body."

The fifth link is the six senses, which is the cibiod of contact. It is
symbolized by a house with six doors. They corradpo six sense fields in
which the consciousness in the bardo of becomidgveloped.

The sixth link, contact, which is the conditionfe&ling, serves as the
connection between the subject of consciousnesgsapwbjectile, or objects of
the projectile, between the consciousness withddetification of the mental
body and the external world which is an illusiorbefng outside of the body.
Contact is symbolized by an individual's eye whighouched by an arrow.
Feeling, the seventh link is the condition of crayilt represents a man and a
woman who are embracing. It shows the original @epee produced by the
connection of a subject and its objects.

Craving, the eighth link, which is the conditionabihging, is symbolized by a
man who is drinking. It shows the emergency whenvillingness of seizing
an object is provoked by the subject. Clinging, rifreh link, which is the
connection of becoming, is the real fixation uparoaject from a subject point
of view, symbolized by a man who is picking fruibm a tree. Generally, these
links suggest our observations and perspectivakthatbeginning of the bardo
of becoming.



Becoming which is the tenth link is the conditidrbath. It is represented by a
pregnant woman. The birth of a new life is the ltesugrasping, the fixation of
clinging.

Birth is the eleventh link and is the conditionagfing and death. All the being
of the world is created and come into existendenms of birth. It is
symbolized by a woman who is giving birth. All tineng things which are the
result of birth are subject to death. As a givextesof existence, birth is
generated by the energy of all the previous linkgctv serves as an electrical
current. When this current is exhausted, the bgo®s to the next stage of
death and disappearance.

After the eleventh link, birth, life develops, deteates to old age, and in the
end dies. Aging, and death, which is the twelftd &st link, is shown by a
corpse being carried off to the charnel ground.ré&lt®eme emptiness and
another round of dependent origination after thenerat of death. Samsara, the
wheel of reincarnation turns constantly.

There are different ways to interpret the relatiopbetween the twelve links
of dependent origination in Buddhism. The way wease here is called
cyclical interpretation by splitting the twelve kisinto three categories naming
defilements, actions, and sufferings. In accordanthis typology, ignorance,
craving and clinging are put into the group of defients. The group of actions
Is composed of the mental formation and becomihg. group of suffering is
constructed by the rest seven components, whiasectively, consciousness,
name and form, the six senses, contact, feelimth, lmld age, and death.
Through this scheme, we can get a comprehensiggpnetation of the truth of
the arising of suffering, which is in connectiortimihe notion of karma and
rebirth. It can provide us a complete illustratadrthe emergence of the
origination of suffering and rebirth.

In the group of defilements, we can find the theemponents, naming
ignorance, craving and clinging, are the root cafsiffering. In addition,
ignorance is the most fundamental factor. As altesugnorance, we desire
for sensual pleasure, we crave for existence oraxwience. Also, due to
ignorance, we cling to sensual pleasure, to pledédeiexperiences and ideas,
and perhaps most importantly, we will uphold theaief our independent and
permanent self. Thus, actions take root from #y®rance which followed by
craving and clinging.

The group of actions includes two components oeddpnt origination which
are the mental formation and becoming. Mental falonarepresents the habits
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and impressions formed from the flow of our conssitess. The repeated
actions form these habits and impressions. Thisga®can be interpreted by
means of an example. For instance, the river méolrby multiple processes of
a repeated phenomenon. The rain gathers into anigpwater after falling on
the ground. Little by little, this flowing water rk@s a channel and gradually
brings into a stream. As the water flows gradudfig, channel of water
deepens and expands to a stream. After this proepeats for a while, a river
is formed by the stream, and there develop morenaoeé rivers. Similarly, our
personalities and our habits, after multiple liiefprmed as mental formation.

Our behaviours within this life depend on the mefttamation or habits
formed in innumerable past lives. Therefore, ifgeeback to the example of
the river, the mental formation can be symbolizgdhe channel of the river,
while our deeds of this life are created by thevjongs operations by erosion of
the again flowing freshwater channel. The acts hemsthroughout this life are
characterized by what we call becoming, the contlmnaof the habits we
develop in countless lives and the new acts ofifeithat together lead to
suffering and rebirth.

In short, the defilements that we have can be semted as impurities of our
mind. These defilements, or mental impurities, sasignorance, craving and
clinging, lead to actions. The resulted formatiod &abitual energy by the
actions of past lives, determine the actions thatane in the present life. And
this present life reconciles with the patternslads&thed in past lives. Rebirth is
the results of the combination of these mind ineesiand these actions.
Alternatively, consciousness, hame and form, smses, contact, feeling, birth,
old age, and death are all the effects of the iitypaf mind and these actions.
In this illustration, the five components of defilents and actions result in
consciousness, in name and form, in the six seirtsesntact between the six
senses and the objects of the six senses, indeshich is born of that contact,
in birth, and in old age, and death.

Altogether, the combination of the defilements ahdnand actions represents
the root of suffering and the reason of the specdbirth which we are born in
and where we can find ourselves. Although all teia¢p shares the common
defilements of mind, actions among different indual vary. While every
unenlightened being is a prisoner of reincarnatiosamsara as determined by
the fact of the defilements of mind, the combinatd different actions and
degree of defilements of mind are responsible foictvrealm to be reborn. As
a result, every being has a specific sense of muffgenerated by its
individual actions. In sum, the suffering and sarasake roots from
defilements and actions. So long as there is arappce of ignorance,
craving, clinging and actions, there will be sufigrand rebirth.



In the first part of this essay, we introduce tinst Noble Truth about what is
suffering in according to Buddha's teaching andedént types of suffering.
We also discuss the Five Groups of Existence winitially brings us
suffering. This is mainly due to the mismatch of parception and the
characteristics of the Five Groups of ExistencecWlare impermanent,
conditional existence and without self. By furtleeploring the Buddha’s
teaching about some contents of the Four Sealfind¢here is a gap between
the perception of both the world and our experigncanenlightened being
and the real nature of impermanence, emptiness@self makes suffering
inevitable.

In the second part, we explore the second Noblgh&hbout the arising of
suffering which is the attachment of desires. Rirste define different
categories of desire which are Desire for SensashBle, Desire to become and
Desire for getting rid of the unwanted situatioec&ndly, we investigate the
root of desire which are the three poisons (Graeelsion, and Delusion). At
the same time, we notice that the suffering isandirect result of desire but is
created by the action of attaching to desire. Third order to show the
mechanism of the emergence of suffering, we andhgsedependent

origination in according to the Bhavachakra.

With the illustration of the relationship among theslve components of
dependent origination, we can find that the aggeeghthis compounding
phenomena leads us to create karma and to genefdesnents of mind and
actions. And all our suffering can be traced bacthese aggregates of
attachment. Therefore, suffering is rooted in a glemenvironment where
many conditions mutually reinforce the patternrgéractions. We can see
suffering as the result of specific processes tighcombination of defilements
of mind and actions in a dynamic structure (sams#&vdah a specific set of
condition, this dynamic structure is full of suffeg and is actively created,
from moment to moment, again and again. Aboveoally after fully
understanding of the suffering and the arisingufifiesing, we can start the
Buddhist practice for the ultimate goal of Buddhistmich is the end of
suffering.



