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FOREWORD
The Venerable Bhikkhu Bodhi

During his long ministry of forty-five years the Buddha consistently taught
a practical path to liberation that unfolded in three successive stages:
moral behavior (stla), concentration (samadhi), and wisdom (pafiiia).
The Buddha himself emphasized the pragmatic ramifications of the path,
and thus in his discourses he had to treat each major division in relatively
broad terms. In the generations following his death, however, each of thesc
three divisions of the path underwent an extensive process of elaboration,
which resulted in a vast enrichment of Buddhist thought and literature.

The training in moral behavior was expanded into the detailed body
of disciplinary rules and regulations known as the Vinaya. While the
fundamental rules and procedures of the Vinaya probably stemmed from
the age of the Buddha himself, it seems likely that their expansion according
to technical methods of analysis and adjudication occurred during the first
century or two after his passing. The training in concentration, which involves
the refinement of attention, was expanded by giving detailed consideration
to the various objects of meditation and the higher states of consciousness
attained by dedicated practice. In the Theravada tradition, the end-product
of this process of elaboration is the treatment of concentration that we find
in such works as the fifth-century Visuddhimagga, translated by Bhikkhu
Nanamoli as “The Path of Purification”. This influential treatise pulls
together the methods of meditation taught in the Nikayas into a framework
of forty meditation subjects, each treated in extensive detail.

The culmination of the Buddha’s path, however, was the training in wisdom,
and it was on this that he laid the greatest emphasis. The Pali word pa/fa,
translated here as “wisdom,” is used in Buddhist literature in a precise technical
sense. In this context, it means knowing and directly seeing the constituents
of experience as they actually are. These constituents of experience, in the
Nikayas, are explained by way of such categories as the five aggregates
(khandha), the six or twelve sense bases (d@yatana), and the six or eighteen
elements (dhdtu). All these categories were comprised under the morc
general term dhamma, a plural form which here refers not to the Buddha's
teachings as such, but to the factors into which experience was dissected and
laid bare for investigation by the practitioner of insight meditation. Thus the
training in wisdom came to be understood as the effort to analyze, discern,
and penetrate the constituent factors of experience. It is this penetrative
insight that culminates in liberation (vimutti), the final goal of the teaching,

Xi



FOREWORD

This training in wisdom, as an intellectual discipline, gave rise to the first
great wave of Buddhist philosophical thought in the period following
the demise of the Buddha. The exact process by which this development
came about is not entirely clear, but we can sketch in broad strokes the course
it probably followed. At a certain point in time the Sangha, the community
of ordained disciples, may have started to give increasing attention to the
analysis and classification of the factors of experience that served as the
objects of wisdom. Specialist monks would have compiled ever longer
lists of elements, proposing various schemes of analysis and classification
and determining their connections and relationships. In time, these efforts
spawned several complex systems, similar in conception but different in
execution. It is these systems that were given the designation Abhidhamma
(in Pali), or Abhidharma (in Sanskrit). The word abhidhamma itself already
occurs in the Nikayas, where it is used in relation to discussions held by
the disciples. In this context the word probably meant the methodical
exploration of the teachings through inquiry, dialogue, and debate. As the
new methods of collecting and classifying dhammas were articulated
with greater precision, the word abhidhamma came to be extended to the
imposing intellectual edifices that started to emerge from such undertakings.
Subsequently, the word was also transposed to the texts that advanced
these classificatory schemes, which were originally oral compositions.

With the spread of Buddhism across northern India, the ancient unified
monastic community was divided into different schools, probably in the
earliest phase simply on account of geographical separation and slightly
different approaches to interpretation. But over time, it is likely that they
cach developed their own distinctive way of systematizing the dhammas
recognized as the constituents of experience. Thus by the third or fourth
century after the Buddha’s demise a variety of Abhidharma systems must have
adorned the Buddhist landscape in northern India. However, the records of
Indian Buddhism at our disposal testify to the survival of only three major
systems of Abhidharma, which prevailed in different parts of the Buddhist
world. One, which seems to have gained prominence in the northwest in the
arca known as Gandhara (corresponding to parts of present-day Pakistan
and Afghanistan), is ascribed to a school called the Dharmaguptakas.
This system is represented by a large work in four sections preserved
solely in Chinese translation, called the *Sariputra-abhidharma-§astra
(TR 1L l. The extent of this work’s influence cannot be gauged
with any degree of certainty, but the fact that it spread to China testifies to
its importance during a particular phase of Buddhist history. Probably from
a fairly carly period, with the virtual disappearance of the Dharmaguptakas
as an independent school, interest in its Abhidharma system also faded
away, leaving the field to the other two Abhidharma systems.
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These two systems have had greates longevity and exerted a more potent
inlluence on Buddhist thought and practice over the centuries. The Buddhist
school that prevailed in Kashmir, known as the Sarvistiviida, “the School
{holding that} All Exists,” had a collection of seven canonical Abhidharma
texts originally preserved in Sanskrit. In the early centuries of the
common era this school became highly influential throughout northern
India and beyond. Although, with the destruction of Buddhism in India,
the Sarvastivadins eventually disappeared, the system itself retained its
prestige. Their seven canonical Abhidharma books, as well as various
treatises of the school, had been translated into Chinese and engaged
the interest of Chinese scholars in the early dynasties when Buddhism
flourished in the Middle Kingdom. The Sarvastivada Abhidharma,
as codified in a work known as the Abhidharmakosa, continued to be
studied and formed a philosophical basis for later Indian Buddhist schools
representing Mahayana Buddhism. Such schools as the Madhyamaka and
Yogacara schools took the Abhidharma of the Sarvastivada as their point
of departure, regarding it as a valid exposition of “conventional truth.”
Even today the Kosa is studied in Tibetan monastic universities and in both
academic and monastic circles in Taiwan and Japan. However, while the
Sarvastivada Abhidharma still plays an important role in these traditions
as an object of academic study, it no longer functions as the wellspring
of a living tradition of practice and meditation.

The third system of Abhidhamma has enjoyed quite a different fate. This is
the Abhidhamma system of the Theravada school, which flourished in
the countries of southern Asia where Theravada Buddhism took root,
especially Sri Lanka and Burma. Here, even up to the present, it serves
as an important branch of learning as well as a guide to meditation
practice and realization. The Theravadin Abhidhamma system, like its
Sarvastivada cousin, is grounded in a collection of seven canonical
texts, but all quite different from their northern counterparts. These are
preserved in Pali, the ecclesiastical language of Theravada Buddhism.
The canonical texts in turn have given rise to commentaries and sub-
commentaries, and these in turn have generated summary manuals with
their own commentaries and sub-commentaries. Thus today the Theravada
Abhidhamma is represented by a huge body of literature preserved both in
Pali and in the indigenous languages of the lands of Theravada Buddhism.,

The most influential Abhidhamma text in the Theravada tradition is a little
manual known as the Abhidhammattha-sarigaha, composed in Sri Lanka
perhaps in the twelfth century. This work has been the subject of influential
commentaries and has appeared in several English translations. It is on
the basis of this work that, with the assistance of the latc Burmesc elder
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Venerable Rewata Dhamma Sayadaw, | composed A Comprehensive Manual
of Abhidhamma, of which it forms the nucleus. Although I provided the
Manual with a detailed “explanatory guide,” as well as with charts and
tables, | have also recognized the need for an independent work in fluent
Iinglish explaining the basic contours of the Theravada Abhidhamma
system for the serious, scholarly student of Buddhist thought.

Now, with the publication of the present book, that need has been met.
The author, Professor Y. Karunadasa, is the ideal person to write such
a work. He is perhaps the most erudite Sri Lankan scholar of Abhidhamma
who combines breadth of learning with fluency in the English language.
He is acquainted with almost the entire body of Abhidhamma literature
in both Pali and Sinhala, as well as works by contemporary Sri Lankan
expositors of Abhidhamma. He knows the Sarvastivada Abhidharma and
thus can draw comparisons between the Theravadin and Sarvastivadin
systems. He is also acquainted with Western philosophy and psychology,
and thus can build bridges between the frameworks of Western thought
and classical Abhidhamma, both Theravadin and Sarvastivadin. To add
to this, he has long experience teaching the Abhidhamma in English.
Presently, as a visiting professor at the University of Hong Kong, he is
helping to make the Theravada Abhidhamma better known to followers
of Mahayana Buddhism, who in recent years have shown keen interest in
the thought-world of their southern co-religionists.

Professor Karunadasa has based this book on the Abhidhammattha-sangaha,
and he often refers to the edition I published, A Comprehensive Manual
of Abhidhamma. But he does not merely explain an established system
in the traditional manner, as more conservative monks from Sri Lanka,
Burma, or Thailand generally do. Having been exposed to various strains
of contemporary thought, he is able to draw out the relations between the
ancient Buddhist Abhidhamma systems and modern ways of thinking,
He also does not hesitate to explore various “meta-questions” that pertain
to the Abhidhamma, questions that arise not from within the system itself
but from an external perspective regarding its underlying premises and
purposes, His book therefore offers a wealth of insights that can stimulate
the readers’ interest and enrich understanding.

My own dear teacher, the late Venerable Nyanaponika, himself a formidable
Abhidhamma scholar, had long ago written a collection of essays called
Abhidhamma Studies (Boston: Wisdom Publications, 1997). In his preface
to this work, he wrote:
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Abhidhamma is meant for inquiring and scarching spirits who are
not satisficd by monotonously and uncritically repeating the ready-
made terms, even if these are Abhidhamma terms. Abhidhamma is
for imaginative minds who are able to fill in, as it were, the columns
of the tabulations, for which the canonical Abhidhamma books have
furnished the concise headings. (p. xxviii)

With this book, Professor Karunadasa has shown that he is one of those
“Inguiting and searching spirits” who contribute to the exploration and
elucidation of the Abhidhamma. I am happy to welcome this work to the
growing body of literature on the Abhidhamma available in English and
hope that it will promote a better understanding and appreciation of this
important expression of Buddhist wisdom.
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PREFACE

The first chapter of this volume is an expanded version of my Dhamma
Theory: The Philosophical Cornerstone of the Abhidhamma which was
published by the Buddhist Publication Society in 1985. Five other chapters
are revised versions of five articles on the Theravada Abhidhamma which
I contributed to the Journal of Buddhist Studies of the Centre of Buddhist
Studies: Sri Lanka from 2003 to 2009. T am grateful to its editorial board
for their permission to reproduce them here.

In presenting this work I must first record here my deep sense of gratitude
to the late Dr. W. S. Karunaratne, Professor of Buddhist Philosophy at the
University of Ceylon (1952-1973) for introducing me to Abhidhamma
studies and to the late Dr. D. Friedman, Reader in Indian Philosophy at
the School of Oriental and African Studies of the University of London
(1960%), under whose watchful eyes I pursued my doctoral research on
a subject mainly relating to Theravada Abhidhamma.

I am most grateful to Venerable Dr. Bhikkhu Bodhi, former President and
Editor-in-Chief of the Buddhist Publication Society (Kandy, Sri Lanka)
for taking out time from a tight schedule to write the Foreword to this
work and for his perceptive comments on my Introduction to this work.

Venerable Dr. K. L. Dhammajoti, the Glorious Sun Professor of Buddhist
Studies at the University of Hong Kong, evinced a deep and abiding interest
in this work ever since I began it some years ago. I have benefited much
from his numerous publications on the Sarvastivada Abhidharma in tracing
parallel doctrinal interpretations in the Theravada and the Sarvastivada
exegesis. To the Venerable Professor I would like to offer my grateful thanks.

Venerable Dr. Guang Xing, Assistant Professor at the Centre of Buddhist
Studies of the University of Hong Kong has been a constant supporter
of this project from the start, tracking the draft closely and critically, and
finally ensuring that it was ready for publication. Many are the occasions
when Ven. Dr Guang Xing came to my help to ensure that what [ had
word-processed did not collapse. All what 1 need to say in this regard is
that if not for his prompt and timely assistance this work would not have
seen the light of day. To Ven. Dr. Guang Xing I would like to offer my
grateful thanks.
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INTRODUCTION

The present work, as its sub-title clearly indicates, is an inquiry into
the Abhidhamma perspective on the nature of conditioned reality.
‘I'nercfore, observations in the Abhidhamma on the nature of Nibbana,
the one and only unconditioned reality according to Theravada Buddhism,
do not come within the purview of this work.

Although the main focus of this work is on the Theravada Abhidhamma,
wherever it was deemed necessary, some parallel data in other schools
of Buddhist thought have also been taken into consideration. This has
been done for two main reasons. One is to bring the subject into a wider
perspective and to present it with a greater measure of precision. The other
is that the post-canonical Abhidhamma exegesis that was compiled
mainly in Sri Lanka cannot be properly understood unless we take into
consideration parallel doctrinal interpretations in other schools of Buddhist
thought. Despite the geographical separation from India, Buddhist thought
in Sri Lanka did not develop in complete isolation from Buddhist thought
on the mainland. There is overwhelming evidence in the relevant sources
that the Theravadin exegetes were well acquainted with the doctrinal
interpretations and developments in the Buddhist schools on the mainland,
und sometimes explicitly responded to them.

It is obvious, from an overview of the sources, that the Theravada
Abhidhamma shows signs of historical growth, but our interpretation of
this process of growth has to be approached with caution. In this connection
we would like to quote an observation made by Venerable Bhikkhu Bodhi
in his Comprehensive Manual of Abhidhamma:

While it is tempting to try to discern evidence of historical development
in the Commentaries over and beyond the ideas embedded in the
Abhidhamma Pitaka, it is risky to push this line too far, for a great
deal of the canonical Abhidhamma seems to require the Commentaries
to contribute the unifying context in which the individual elements
hang together as parts of a systematic whole and without which they
losc important dimensions of meaning. It is thus not unreasonable
1o assume that a substantial portion of the commentarial apparatus
originated in close proximity to the canonical Abhidhamma and was
transmitted concurrently with the latter, though lacking the stamp of
finality it was open to modification and amplification in a way that the
canonical texts were not!

‘This is a very pertinent observation because the laconic definitions of
various dhammas (real existents) given in the Dhammasangani, for example,
presuppose the commentators’ exegetical framework within which
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they assume significance. Unless we read the text and the commentary
carefully we may come across instances which seem to show a tension
between the text and the commentary. To give one specific example: Now in
the Dhammasargani material nutriment is defined by enumerating some
types of solid material food. In commenting on this, the Pali commentary
says that this is a definition by way of embodiment (vatthuvasena) of the
material nutriment.? Apparently this looks like a new interpretation on the
part of the commentator. However, it is fully vindicated by the fact that
elsewhere in the Dhammasangani itself material nutriment is subsumed under
the heading, dhammayatana, the sphere of the objects of mind.? This means
that it cannot be known by any of the sense-faculties other than the mind.

We can identify several stages in the historical development of the Theravada
Abhidhamma. Probably the first stage was the erhergence of an expository
methodology that exhibits features of the Abhidhamma but precedes the body
of thought formally embodied in the Abhidhamma literature. Several Pali
suttas — for example, the Sangiti and the Dasuttara of the Dighanikaya —
explain doctrinal terms in the framework of a catechism. Here we find
doctrinal tenets explained by an impersonal technical terminology without
literary embellishments or reliance on similes, metaphors, and stories to
illustrate them. It is possible to consider such suttas as representing the
carliest stage in the development of the Abhidhamma. One book in the
Sutta Pitaka that comes very close to the Abhidhamma, both in terms of
content and methodology, is the Patisambhidamagga.

Next comes the canonical Abhidhamma with its seven treatises. These are
Dhammasarigani, Vibhanga, Dhatukatha, Puggalaparifiatti, Kathavatthu,
Yamaka, and Patthana. We could even include the post-canonical but
pre-commentarial Petakopadesa and Nettippakarana, two works on Buddhist
hermeneutics, in the Abhidhamma tradition.

Next in chronological order come the Pali commentaries on the
Abhidhamma.These are Arthasalini, the commentary to the
Dhammasangani, Sammohavinodani, the commentary to the Vibharga,
and Pafcappakaranatthakatha, the combined commentary to the other
five treatises. To this same class of literature belongs the Visuddhimagga.
For although it is not formally recognized as an Abhidhamma work,
its chapters XIV-XVII can be considered a summary of the Theravada
Abhidhamma. Each of the three commentaries gave rise to its own
sub-commentary (milatika), and each sub-commentary in turn to its own
sub-commentary (anutika).



INTRODUCTION 3

The final phase of the Abhidhamma literature is represented by nine
compendiums on the Abhidhamma, what the Burmese tradition calls
let-than, or “little-finger manuals.” These are Abhidhammavatara,
Abhidhammatthasangaha, Namaripapariccheda, Paramatthavinicchava,
Rapdriapavibhéga, Saccasamkhepa, Mohavicchedant, Khemappakarana,
and Namacaradipaka. These, in turn, gave rise to their own sub-commentaries,
as for example, Abhidhammatthavikasini, the sub-commentary to the
Abhidhammavatara.

It is not only in the Abhidhamma commentaries that we find Abhidhamma
excgesis. We also find it in the commentaries to the Sutta Pitaka as well.
In these, the material in the Pali suttas, too, came to be interpreted in
the light of the Abhidhamma. We must bear in mind, however, that the
excgesis we find in the Pali commentaries was not a completely original
contribution on the part of the Pali commentators, but was mainly based on
a vast corpus of exegetical material that grew over many centuries and had
been preserved at the Mahavihara in Anuradhapura. As the Abhidhamma
ascended in importance, the commentaries on the suttas must have come
more and more under its influence. Through the Pali commentarial exegesis,
the boundaries of Theravada Buddhism became more clearly demarcated
and its position more firmly entrenched.

In the whole range of the Pali Buddhist literature we can, in a way, identify
two layers of thought. One is Early Buddhism, which is presented in the

%ali Sutta Pitaka and to a lesser extent in the Vinaya Pitaka. The other is
the distinctly Theravada Buddhism which makes use of both the literary
sources of Early Buddhism and the texts of the Pali Abhidhamma to
evolve a very comprehensive system of thought. Both Early Buddhism
and the Buddhism of the Abhidhamma period share the same ultimate
goal, the realization of Nibbana, but they delineate the nature of wisdom
in somewhat different ways. The earlier form uses broad strokes to depict
the lundamental principles that one has to contemplate with wisdom,
while the later form uses minutely defined analysis.

That the suttas were commonly accepted by all the early Buddhist
schools is seen from the Kathavatthu of the Pali Abhidhamma Pitaka.
‘This polemical work, as is well known, contains arguments and counter-
awrgnments by the Theravidins and non-Theravadins over the interpretation
ol 1 wide range of Buddhist doctrines. What is interesting to notc herc
15 (that as recorded in this work, both Theravadins and non-Theravadins
quote from the same suttas in support of their doctrinal interpretations.
I'his shows that all early Buddhist schools recognized the authority and
mithenticity of the suttas. This particular situation also suggests that as
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a formal doctrinal systematization, the Theravada Abhidhamma arose after
the first division of the Sangha into Theravada and the Mahasanghika,
which later gave rise to the emergence of many other schools.

It is probable that all early Buddhist schools had their own Abhidharma
treatises, embodying the particular perspectives they had adopted in
interpreting what the Buddha taught. Some of these treatises are now
forever lost. However, the Chinese Tripitaka has preserved to this day
canonical books belonging to two other Abhidharma systems. One is the
Sarvastivada Abhidharma with its seven treatises. These are Jiianaprasthana-
Sastra, Dharmaskandha-sastra, Samgitiparyaya-sastra, Prajiiapti-$astra,
Vijiianakaya-sastra, Prakaranapada-$dstra, and Dhatukaya-sastra. The other
is the Sariputrabhidharmasastra, which some modern scholars attribute
to the Dharmaguptaka School.

Among the Buddhist schools in India, it was the Sarvastivada and the
Sautrantika that attractcd the special attention of the Theravadins. These were
two of the leading schools with whom the Theravadins had much in common.
Both subscribed to a realistic view of existence, but with this difference:
While the former had a tendency to an extreme form of realism the latter
had a propensity, but certainly not a commitment, to idealism.

Among the Sarvastivadins the tendency for reification is more evident.
This is shown by their elevating to the level of dharmas (real existents)
items which appear to be nominal constructions or pure denominations.
Thus, for example, they believed that the conditioning characteristics
of that which is conditioned are also conditioned and, therefore, real.
This interpretation is partly based on a siitra that mentions the three
characteristics of the conditioned as arising, the passing away, and change-in-
continuance.* In the Pali version of the corresponding stitra, which occurs
in the Anguttaranikdya, these are introduced as “sarnkhatassa sankhata-
lakkhanani”,? which when translated literally reads, “the conditioned
characteristics of the conditioned.” Understood in this literal sense, it means
that the characteristics of the conditioned are also conditioned. It is in this
literal sense that the Sarvastivadins seek to understand the phrase.

Why exactly is the term sankhata (conditioned) repeated is worth
examining here. If we go by the Pali commentary, the repetition is not due
10 any idiomatic peculiarity of the language, but is absolutely necessary.
Why? For if the term is not repeated, it gives the very wrong impression
that what is conditioned has only three characteristics. However, it has
many other characteristics, as for example, the characteristic of non-self
(anarra). The repetition is meant to show that these are the three specific



INTRODUCTION 5

vharacteristics on the basis of which what is conditioned can be recognized
as conditioned. Perhaps as a critical response to the Sarvastivadins’ literal
interpretation of the phrase, a Pali commentary refers us here to two other
sentences of the same genre, which also occur in the Angurtaranikaya.®
One is, “there are these three wise characteristics of the wise” (tin’imani
... panditassa pandita-lakkhanani). The other is, “there are these three
foolish characteristics of the fool” (tin’imani ... balassa bala-lakkhanani).’
Surely just because “wise” and “foolish” are repeated, it does not necessarily
follow that the characteristics themselves are as wise and foolish as the
wisec man and the fool. The very purpose of the repetition is to show
the specific characteristics which enable us to identify the wise man as
wise, and the fool as foolish. For both the wise man and the fool have
an enormous number of characteristics besides the ones mentioned here.

‘T'he repetition of the term sarnkhata shows the immense care taken in the Pali
sultas to explain terms in a way to forestall any kind of misunderstanding.
In this connection we would like to cite another example here. As we all
know Buddhism rejects-the notion of self. Then obviously, it logically and
incvitably follows that from the Buddhist perspective we cannot cling to
a self; for how can we cling to a thing that does not really exist? This is
precisely why in the Pali suttas we find the expression, atta-vada-upadana,
“clinging to the notion of self”, and not atta-upadana, “clinging to self.”®
When onc realizes Nibbana what disappears is not self, for there is no self
to disappear, but the erroneous belief in a self.

'The Sautrantikas, as is well known, recognized only the authority of the
sutras and rejected the authenticity of the §astras (yve sitra-pramanika na
1 Sastra-pramanikah).® In their analysis of empirical existence they were
guided by the principle of parsimony: entities should not be multiplied
beyond necessity. Through this strategy they were able to ensure ontological
minimalism. The net result of this situation is a reduction in the number
ol dharmas (real existents) recognized by other schools of Buddhism.

As we shall see in the chapters that follow, there are signs of Sautrantika
mfuence on the Theravada. What appears to be a specific instance
could perhaps be seen in the definition of what is visible, the objective
sense-field corresponding to the eye-organ. In the Dhammasangani of
the Abhidhamma Pitaka this is defined as consisting of both colour and
hpure!® However, in commenting on this the Pali commentary says that
only colour constitutes what is visible and that figure is a conceptual
construet superimposed on the differentiation of colour!' This exactly
iv the Sautrintikas’ stance on this matter, a matter over which they had
w sustained argument with the Sarvastivadins.? Itis in the context of this new
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interpretation that we need to understand why in some Pali sub-commentaries
we lind the more specific term vanndyatana, the sense-sphere of colour,
instcad of the more general term rijpayatana, the sense-sphere of the visible!*

As indicated above, some points in the Theravada exegesis can be
understood better in the light of parallel interpretations in other schools
of Abhidharma. In this connection we would like to give one specific
example. Now, according to the Theravada theory of the cognitive
process, after the moment of adverting to the object, there arises a type
of consciousness determined by the object. If the object is colour, there
arises eye-consciousness, if sound ear-consciousness and so forth. What we
need to note here is that this particular eye-consciousness is described as
“mere seeing”’ (dassana-matta)* As Venerable Bhikkhu Bodhi clarifies it,
itis the consciousness “by which the sense datum is experienced in its bare
immediacy and simplicity prior to all identificatory cognitive operations”.”’

The accuracy of this clarification of “mere seeing” is clearly borne out by an
observation made in the Abhidharmakosabhasya and its Vyakhya. Here it is
said: “Through visual consciousness one knows ‘blue’ (nilam vijanati),
but one does not know, ‘it is blue’. Through mental consciousness one
knows ‘blue’ (nilam vijanati) and one [also] knows ‘it is blue’ (nilam iti
ca vijanati).”'® If mental consciousness recognizes blue as blue, this,
as the AbhidharmakoSabhasya clearly indicates, involves some kind of
judgement and verbalization at a very subtle level in the act of recognizing
the object!” It is very likely that it is for these very same reasons that the
Theravadins, too, describe eye-consciousness as “mere seeing.” In the same
way we can understand the other four: “mere hearing”, “mere smelling”,
“mere tasting”, and “mere touching”.

It is also worth noting here that the Pali Buddhist exegetes were acquainted
not only with non-Mahayana but with Mahayana Buddhist schools as well.
In this connection Venerable Nanamoli draws our attention to a statement in
the sub-commentary to the Visuddhimagga, which runs as follows: “And some
misinterpret the meaning of the dependent origination thus, ‘Without arising,
without cessation (anuppdadam anirodham)’ instead of taking the unequivocal
meaning in the way stated.”'® As Venerable Nanamoli further observes,
the quotation, “Without arising, without cessation (anuppadam anucchedam)
scems almost certainly” a reference to the well-known dedicatory verses
in Nagarjuna's Malamadhyamaka-Karika:"

anirodham anutpiadam anucchedam asasvatam,
anekdrtham andandartham andgamam anirgamam,

il pratisasamutpdadam prapaiicopa$amam Sivaon,
desavamasa sambuddhas tam vande vadatam varam.
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Nor did geographical separation from Sri Lanka prevent Buddhist exegetes
on the mainland from noticing doctrinal developments in the Theravada
Buddhist exegesis. In this connection one example concerns the theory of
bhavanga consciousness. The term bhavariga occurs in the Patthana of the
Abhidhamma Pitaka and in the Milindapariha. However, it is in the Pali
Buddhist exegesis that we find a detailed account of it. Taking this account
into consideration some assumed that it was modelled on alaya-vijiana,
the store-house consciousness of the Idealistic School of Buddhism.?

However, the actual situation is just the opposite. In his Karmasiddhiprakarana
Aciarya Vasubandhu, while adducing reasons for recognizing a special
kind of consciousness called alaya-vijiiana in addition to the six groups
of consciousness (sad vijiidnakaya), says:

In the stitras of the Tamraparniyanikaya this particular consciousness is
called bhavarnga-vijiiana, in the stitras of the Mahasamghikanikaya it is
called mila-vijiiana (the root-consciousness), and the Mahi$asakanikaya
calls it asamsarika-skandha (the aggregate that endures until the end

of samsara).?!

In the above quotation Tamraparniyanikaya means the Theravada Buddhist
school in Sri Lanka. As pointed out by Etienne Lamotte, in the Tibetan
version of the Karmasiddhiprakarana the term occurs as “the venerable
Tamra$atiyas”.?

This reference in the Karmasiddhiprakarana clearly shows that the
bhavanga-consciousness as we find it in the Theravada exegesis is earlier
than dlaya-vijiiana. It also shows that bhavariga-consciousness of the
Theravadins as well as the miila-vijiiana of the Mahasamghikas and the
asamsarika-skandhaka of the Mahi§asakas inspired Acarya Vasubandhu
to justify the need for recognizing the alaya-vijiiana.

In the Pali Buddhist exegesis we also find a number of critical observations
made in respect of non-Buddhist schools of Indian philosophy as well.
However, it is mostly the doctrinal tenets of the Samkhya and the VaiSesika
systems that attracted the special attention of the Pali exegetes. The Samkhya
is referred to as Kapila, the followers of Kapila, the founder of the system,
and also as Pakativadino, the Exponents of Primordial Nature, because
in their view what is called prakrti (Pali: pakati) is the ultimate causal
nexus of the world of non-self.?* The Vaisesika is referred to as the theory
of Kanada, because he was the founder of this school.** However, in the
pre-commentarial Milindapaitha we find Sankhya and Visesika used in
referring to these two schools.?
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As we shall see in detail, the dhamma theory provides the ontological
foundation for the Abhidhamma philosophy. Briefly stated it means the
resolution of the world of experience into a number of basic factors called
dhammas, together with an explanation as to their inter-connection and
inter-dependence on the basis of conditional relations. One misconception
that has gained currency about this theory is that it amounts to some
kind of pluralism. As we have shown in detail in the first chapter,
the dhamma theory is based not only on analysis (bheda) but on synthesis
(sangaha) as well. Analysis, when overemphasized, leads to pluralism.
Synthesis, when overemphasized, leads to monism. What we find in the
Theravada Abhidhamma is a combination of both. This has enabled it to
transcend the binary opposition between pluralism (sabbam puthuttam)
and monism (sabbam ekattam), or as one Pali commentary says, the binary
opposition between the principle of plurality (nanatta-naya) and the
principle of unity (ekatta-naya).?

As to the two complementary methods of analysis and synthesis, it is
necessary to make one observation here. It is that the Sarvastivadins
overemphasized the analytical method. This led to their theory of
tri-temporality (trai-kalya) according to which the substance of the dharmas
persists in the three divisions of time, future, present, and past. What we
should not overlook here is that even the very expression, sabbatthi-vada
(sarvasti-vada) by which this school is known amounts to an admission by
it of the notion of “sabbam atthi” (all exists). “All exists” (sabbam atthi),
it should be noted here, is one of the four extremist philosophical positions
mentioned in the Pali suttas — the position of extreme realism. Its polar
opposite is “nothing exists” (sabbam natthi), which is the Buddhist expression
for extreme nihilism. As explicitly stated in the Pali suttas, the Buddha
keeps equally aloof from all such extremist positions through his doctrine
of dependent origination.?

Another issue that requires our attention here concerns the relationship
between the dhamma theory and the concept of emptiness (su/ifiata).
For this purpose it is necessary to clarify here what exactly Pali Buddhism
mcans by emptiness. In the words of the Buddha as recorded in a Pali sutta,
the world is empty in the sense that it is empty of a self or of anything
pertaining to a self (artena va attanivena va suiiiiam).® Here the world
means the world of experience, the only world that Buddhism recognizes.
And it is precisely this world that early Buddhism analyses into five
khandhas (aggregates), twelve avatanas (bases of cognition), and eighteen
dharus (clements of cognition), and which the Abhidhamma analyses into
cighty-one (conditioned) dhammas. What all this amounts to saying is that
the khandhas, avatanas, and dharus as well as the divanmas are all empty
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of a self or of anything pertaining to a self. Thus “empty” and *“non-self”
become mutually convertible expressions: what is empty is non-self,
and likewise, what is non-self is empty. Therefore, from the Theravada
perspective we are at full liberty to restate the well-known statement,
subbe dhamma ananta (all dhammas are non-self), which is common to
both early Buddhism and the Theravada Abhidhamma, as sabbe dhamma
suitiia (all dhammas are empty).

Itis of course true that each dhamma, both mental and material, is defined
as “own-nature” (sabhava).”® However, what we need to remember here
is that this so called “own-nature” arises and exists in dependence on
a multiplicity of impermanent conditions. As the Pali commentaries clarify
this, strictly speaking, a dhamma is not “that which bears its own-nature”,
but “what is being borne by its own conditions”.*° In this connection it is
also observed that “own-nature” (sabhava) does not mean “own-sway”
(vasavattitd).>! It will thus be seen that although the term sabAdva is used
as a synonym for dhamma, it is interpreted in such a way that it means
the very absence of sabhdava in any sense that implies a substantial mode
of being. In other words, none of the dhammas is a self-entity (atta) or
anything pertaining to a self-entity (artaniyena). It is in this sense that we
nced to understand why the dhammas are “empty” (sufifia).

Of equal significance is the distinction drawn between two truths, the consensual
(saummuti) and the ultimate (paramattha). In almost all other Buddhist
schools one truth is considered higher and the other lower than the other.
Their very use of the term samvri for the relative truth clearly indicates this.
For samvrti means, not that which reveals, but that which conceals. For the
Theravada, on the other hand, there is no hierarchical difference between the
two, despite the fact that one is called conventional and the other ultimate.
This situation is, in fact, fully consonant with the distinction drawn in the
Pali suttas between nitartha, a statement whose meaning is already drawn
out, and neyyattha, a statement whose meaning has to be drawn out.3

It is to this twofold distinction that most Buddhist schools trace their double
truth, However, it must be emphasized here that the relevant sutta passage
does not say that one statement is higher or lower than the other. All it
suys is that a nitartha-statement should not be understood as a neyyattha-
stalement and vice versa. One who disregards this distinction, the sutta
goes on to say, misrepresents the Tathdgata.® Referring to these two
statements, E Edgcrion observes: “In Pali neither is ipso facto preferred
to the other; one errs only in interpreting one as if it were the other™ ™
He further observes that in Buddhist Hybrid Sanskrit literature “a nitdrtha
text ... is recommended as a guide in preference to one that is neyartha®™.®
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Here, it is worth noting the well-known saying that the Dhamma is
a means to an end and not an end in itself. As an extension of this idea,
it came to be recognized that the Dhamma as a means can be presented
in many different ways, from many different perspectives. As recorded
in the Bahuvedaniya Sutta of the Majjhimanikaya when two disciples
of the Buddha, a monk and a layman, had an unstoppable argument as
to the number of feelings, Ananda reported this matter to the Buddha.
Then the Buddha told Ananda that both of them were correct, because they
looked at the issue from two different perspectives. In this connection
the Buddha told Ananda that he had presented feelings not only as two
or three, but also as five, six, eighteen, thirty-six, and one hundred and
eight.* It was on this occasion that the Buddha told Ananda: pariyaya-desito
ayam Ananda maya dhammo.”” What this means is that the Dhamma has
been presented in many different ways, from many different perspectives
(aneka-pariyayena). The clear message conveyed here is that what
accords with actuality, and therefore what is true, can be re-stated from
many different perspectives, and needs not be repeated in the same way
as a holy hymn or a mantra.

The Dhamma, it may be noted here, is not actuality as such, but a description
of actuality. It is a conceptual model which describes the nature of actuality
through a series of propositions. We find this idea formally expressed in
a Pali commentary: paiifiattim anatikkamma paramattho pakasito.*® That is,
it is by not going beyond parifiatti that the nature of actuality has been
presented. Here the term paiifiatti means both word (nama-pafifiatti) and
meaning (attha-panfiatti).> Therefore, what this means is that the nature
of actuality has been presented within a conceptual framework through
the symbolic medium of language. Thus we see that here, as elsewhere,
Buddhism avoids absolutism. There is no one absolutist way of presenting
the Dhamma which is valid for all times and climes.

There could be more than one conceptual model encapsulating the nature
of actuality. The validity of each will be determined by its ability to take
us to the goal, i.e., from bondage to freedom, from ignorance to wisdom,
from our present predicament to final emancipation. In this connection it
is instructive to note here that the Pali suttas themselves give us a clear
indication as to how we should distinguish the Dhamma from what is not
the Dhamma. It is that whatever leads to the cessation of passion (rdaga),
aversion (dosa), and delusion (moha) is the Dhamma and that whatever
leads away from it is not the Dhamma. Thus the criterion is not textual
although of course it occurs in the Buddhist texts.
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‘That the Dhamma has been presented from many different perspectives can
be seen from the Pali suttas themselves. To give one example: the Noble
Truth of Suffering is usually defined as: Birth is suffering, decay is suffering,
and so on until we come to the last item: “in brief, the five aggregates of
grasping are suffering”. However, in one passage in the Samyuttanikaya
where the Four Truths are formally presented, we find the First Truth
defined as “the five aggregates of grasping”*’ Here the last item in the usual
definition of suffering, the one that is most comprehensive, is presented
as the meaning of suffering.

What we need to remember here is that “the five aggregates of grasping” is
a different way of referring to individual existence in its samsaric dimension.
Individual existence, from the Buddhist perspective, is an impersonal
congeries of dependently arising psycho-physical factors which we grasp
as “this is mine” (etam mama), “this 1 am” (eso’ ham asmi), and “this is
my self” (eso me arta). But what we grasp in this manner is constantly
changing (anicca) and therefore not under our full control (anatta). This
is what Buddhism means by the suffering at the very core of our existence
(sarikhara-dukkha).*!

Thus it is not the five aggregates but the five aggregates of grasping that
become a source of suffering. If “the five aggregates of grasping” is another
expression for life in samsara, then it can be concluded that what Buddhism
is saying is not simply that there is suffering in samsaric life, but that
samsaric life itself is suffering. What we should not overlook here is that
by “suffering” Buddhism means conditioned experience, any experience
dependent on impermanent conditions. Any conditioned experience,
whether it is extremely pleasant or otherwise, is suffering because of
its dependent nature. This should explain why even jhana-experience,
which represents higher levels of mind’s unification and therefore higher
levels of happiness, is also brought under suffering. For, in the final analysis,
cven jhana-experience is impermanent and, therefore, conditioned.*?
The fact that Buddhism recognizes the possibility of sensual indulgence
and sensual pleasure (kamasukhallikanuyoga) is very well shown by
Buddhism’s reference to it as one of the two extremist practices that
should be avoided. What Buddhism questions is not its impossibility but
its validity as a means to emancipation.

There are other examples of presenting the Dhamma in different
perspectives. For instance, in the Samyuttanikdva one who has entered the
stream (sotapanna) is described in more than one way.® In the same nikdavau
we also find the path leading to the unconditioned (Nibbana) described in
cleven different ways™
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One purpose of referring to these examples is this. By taking these and
other similar cases into consideration we should not hasten to conclude
that they represent different historical stages in the development of
Buddhist thought, unless of course there is clear evidence to the contrary.
Rather, they should be understood in the light of the statement that the
Dhamma is a “pariyaya-desand”.

It is in the light of these observations that we need to understand the
significance of the commentarial statement, namely, that the Buddha
sometimes teaches the Dhamma according to conventional truth, sometimes
according to ultimate truth, and sometimes through a combination of both.*
As one Pali commentary says it is like a teacher choosing different dialects
to teach his pupils who speak different dialects.*¢ There is absolutely no
implication here that one dialect is either higher or lower than another.

Closely associated with the distinction drawn between two truths is the
development by the Abhidhamma of a logical apparatus for defining the
dhammas. The first is called agent-denotation (kattu-sadhana), the second
instrument-denotation (karana-sadhana), the third object-denotation
(kamma-sadhana), the fourth locative-denotation (adhikarana-sadhana),
and the fifth nature-denotation (bhava-sadhana). Their implications in the
context of the dhamma theory will become clear from the chapters that follow.
However, it is necessary to focus our attention on the first. Here, the thing
to be defined, occurs in the nominative case. It exactly corresponds to
what we call today the subject-predicate sentence. One example given is:
cognition cognizes (vififianam vijanati).*’ This kind of definition, it is said,
is made by superimposing a distinction where there is no such distinction
(abhede bheda-parikappand).® Such a superimposition creates a distinction
between the agent and the action. For this very reason the Abhidhamma
says that this kind of definition is tentative and provisional and not valid
in an ultimate sense (nippariyayena).® It is resorted to only as an aid
(o understanding. Thus all such innocent-looking sentences as: “I see”,
"My eyes see”, “lsee with my eyes”, “Eye-consciousness sees” are not valid
in an ultimate sense. To make them valid we have to rephrase them in the
language of cousality. When so rephrased, they all mean: “Depending on
the eye and the visible object arises eye-consciousness”. When we say,
“It happened,” or It oceurred,” from the Buddhist perspective we mean,
“there was o happening,” “there was an occurrence.”

In point of fact, this is not an Abhidhamma innovation. We find this idea
expressed in the Pali suttas as well. When a monk asked the Buddha,
"Who is it, Venerable Sir, that feels”, the Buddha replied: “1t is not a fit
yuestion (na kallo panhe). 1 am not saying (somcone) feels. If | were
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saying so, the question would be a fit one. But I am not saying that.
If you were to ask thus: Conditioned by what, Venerable Sir, does feeling
arise?, then the proper answer would be: Conditioned by sensory contact,
feeling arises.” %

As will be noticed, what made the Abhidhammikas evolve this system
of definition is their awareness that the structure of actuality does not
exactly correspond to the structure of language. We tend to believe that
there is an ontological subject corresponding to the grammatical subject.
Language is also based on the recognition of a dichotomy between substance
and quality (adhara-adheya). This dichotomy, as one Pali sub-commentary
says, is usually expressed through what is called the genitive expression
(sami-vacana),” as for example, the colour of the table. Buddhist philosophy
of almost all schools begins with the abolition of this distinction.

Another important aspect of the Theravada Abhidhamma concerns
parfifiatti, the category of the nominal and the conceptual. According to
the dhamma theory, only the dhammas are real; all things besides the
dhammas are conceptual constructs, or logical abstractions with no objective
counterparts. However, there surfaced a trend in certain Buddhist schools
towards reversing this process by way of reification. Thus as recorded
in the Kathavatthu, some Buddhist schools maintained that “there is
an immutable something called thus-ness in the very nature of things,
material or otherwise”, which is unconditioned. Thus distinct from matter,
there is materiality of matter (riipassa ripata), distinct from feeling, there is
feeling-ness of feeling (vedanaya vedanata) and so forth.>> Some other
Buddhist schools elevated the principle of dependent origination to the
level of an unconditioned entity.*

The Theravada held that this process of reification overstepped the bounds
of paiifiatti (pafifiattim atidhavitva ganhanti).** As one Pali commentary
says in this regard, there is no separate entity called dependent origination
distinct from the factors that arise in dependence on other factors.>
The same is true, for example, of impermanence. There is no separate
entity called impermanence additional to what is subject to impermanence.
If it were otherwise, so runs the argument, then this impermanence would
require another impermanence to make it impermanent, and this in turn
would require still another, thus resulting in a process of interminability
(gnupaccheda) or infinite regress (anavatthana).’®

In the Appendix to this work there is a discussion on why the Theravida
came to be known as Vibhajjavada, “Doctrine of Analysis.” This designation,
it seems to us, has to be understood in the context of the doctrinal
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controversy between the Theravadins and the Sarvastivadins on
the tri-temporality (trai-kalya) of the dharmas. In the course of this
discussion an attempt will be made to show that the Third Buddhist
C'ouncil was an historical event and not “a pious fabrication” on the part
of the Theravada Buddhist historiography. At the early stages of Buddhist
academic studies, it was thought by some scholars that the name of Venerable
Moggallana (Tissa Moggaliputta) who, according to Theravada tradition,
presided at the Third Buddhist Council, occurs only in the commentaries
and chronicles compiled in Sri Lanka. However, as pointed out by Louis de
La Vallée Poussin, the Venerable Elder’s name occurs in the Chinese
version of the Vijiianakaya, one of the seven books of the Sarvastivada
Abhidharma Pitaka.”” As he has pointed out further, the first chapter of this
Sarvastivada work is named after Venerable Moggallana as Maudgalyayana-
Skandhaka, because its sole purpose is to refute from the Sarvastivada
perspective the evidence adduced by the Theravadin Elder against the
theory of tri-temporality™® In point of fact, in the sixth chapter of the
Kathavatthu, which is said to have been compiled at the Third Council
by the Theravadin Elder, we find a criticism of the Sarvastivada theory
from the Theravada perspective.



CHAPTER 1

THE REAL EXISTENTS

In the entire vocabulary of the Abhidhamma no other term is as central
to defining its theory of reality as dhamma. In its characteristically
Abhidhammic sense it embraces not only the basic factors into which the
whole of phenomenal existence is resolved, but also that which transcends
phenomenal existence, namely the unconditioned reality of Nibbana.!
This rendering of dhamma in an all-inclusive sense is nevertheless not
without antecedence. In the early Buddhist scriptures (Pali suttas), too,
we find it used in a similar sense. A case in point is the well-known
statement: sabbe dhammd anatta (all things are non-self).? There is,
however, a difference to be noted here. In the earlier texts “sabbe dhamma”
means “all things” in a general sense, whereas the Abhidhamma uses it in
a technical sense to mean “the basic factors into which all things can be
resolved”. In this shift of the term’s meaning from a general to a technical
sense we can trace most of the methodological differences between early
Buddhism and the Abhidhamma. For it is within a framework where
dhamma is postulated as the basic unit of reference that the Abhidhamma
seeks to present all its doctrinal expositions. In this methodological
difference we can also observe a shift in emphasis from an empiricist to
a rationalist approach.

The dhamma theory of the Abhidhamma is based on the philosophical
principle that all the phenomena of empirical existence are made up of
anumber of elementary constituents, the ultimate realities behind manifest
phenomena. It is this principle that provides the rationale for all the modes
of analysis and classification found in the Abhidhamma systematization.
The dhamma theory is, however, not merely one principle among others
in the body of Abhidhamma philosophy. It is the base upon which the
entire system rests. It would thus be quite fitting to call this theory the
cornerstone of the Abhidhamma. Yet the dhamma theory was intended
from the start to be much more than a mere hypothetical scheme. It arose
from the need to make sense out of experiences in meditation and was
designed as a guide for meditative contemplation and insight. The Buddha
had taught that to perceive the world correctly is to see, not self-entities
and substances, but bare phenomena arising and perishing in accordance
with their conditions. The task the Abhidhamma specialists set themselves
was to specify exactly what these “bare phenomena” are and to show how
they interact with other “barc phenomena” to make up our “common
sense” picture of the world.
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The dhamma theory was not peculiar to any one school of Buddhism but
penetrated all the early schools, stimulating the growth of their different
versions of the Abhidharma. Of these, the Sarvastivada version of the
theory, together with its critique by the Madhyamaka, has been critically
studied by a number of modern scholars. The Theravada version, however,
has received less attention. There are sound reasons for proposing that
the Pali Abhidhamma Pitaka contains one of the earliest forms of the
dhamma theory, perhaps even the oldest version. This theory, after all,
did not remain static but evolved over the centuries as Buddhist thinkers
sought to draw out its implications and respond to problems it posed for
the critical intellect. Thus the dhamma theory was repeatedly enriched,
first by the Abhidhamma commentaries and then by the later exegetical
literature and the medieval compendia of Abhidhamma, the so-called
‘little finger manuals’, such as the Abhidhammatthasangaha, which in
turn gave rise to their own commentaries and sub-commentaries.

The present chapter seeks to trace the main stages in the origin and
development of the dhamma theory and to explore its philosophical
implications. The first part will discuss the early version of the theory as
represented by the Abhidhamma Pitaka. At this stage the theory was not
yet precisely articulated but remained in the background as the unspoken
premise of Abhidhamma analysis. It was during the commentarial period
that an attempt was made to work out the implications of early Abhidhamma
thought, and it is this development that will be treated in the subsequent
parts of this chapter.

The Early Version of the Dhamma Theory

Although the dhamma theory is an Abhidhammic innovation, the
antecedent trends that led to its formulation and its basic ingredients can
be traced to the early Buddhist scriptures which seek to analyze empiric
individuality and its relation to the external world. In the discourses of
the Buddha there are five such modes of analysis. The first is that into
nama and rdpa.® This is the most elementary analysis in the sense that it
specifies the two main components, the mental and the corporeal aspects,
of the empiric individuality. However, what we must not overlook here
is that nama-ripa, when it occurs in the twelve-factored formula of
dependent arising, conveys a more specific sense. In this specific sense,
nama means live mental factors that invariably arise with consciousness,
namely, feeling (vedana), perception (safifid), volition (cetund), contact
(phassa), and attention (manasikdra). Rapa in nama-ripa means the
four great material elements and the materiality that depends on them.?
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In this specific sense, therefore, we cannot consider nama-riipa as
un exhaustive definition of the empiric individuality. Nama-ritpa represents
only a part of the individuality, the other part being represented by
vifiiidna, which is consciousness. That vififidna is not part of nama is shown
not only by the statement that nama-ripa has vififiana as its condition
(vififidna-paccaya nama-ripam) but also by the other statement that
vifiiiana has, in turn, nama-ripa as its condition (nama-riipa-paccaya
vififidanam).” What both statements show is the reciprocal conditionality
of vifiiana and nama-rigpa and not that one could be subsumed under
the other. What has been observed so far should show that it is not correct
(o translate indiscriminately nama-ripa as mind and matter, or to define
the psychophysical personality as consisting of nama and riipa. The textual
or the doctrinal context should be taken into consideration to determine
whether the two terms are used in the general or in the specific sense.

‘The second mode of analysis is that into the five khandhas (aggregates):
corporeality (riipa), feeling (vedana), perception (safifia), mental formations
(vanikhdara), and consciousness (vifiiana).® The third is that into six dhdtus
(clecments): earth (pathavi), water (Gpo), temperature (fejo), air (vayo),
space (@kasa), and consciousness (vififiana).” It will be noticed that in the
sccond analysis attention is focused more on mental aspects, for while
they are represented by four aggregates, what is non-mental is counted
as one. In the third, on the other hand, attention is focused more on
non-mental aspects, for while they are represented here by five elements,
what is mental is counted as one. It is very likely that the two analyses
were made to supplement each other. The fourth analysis is that into
twelve ayatanas (bases of cognition): the eye, ear, nose, tongue, body,
and mind; and their corresponding objects: the visible, sound, smell,
taste, touch, and mental objects.® The fifth analysis is that into eighteen
dhatus (elements of cognition). It is an elaboration of the immediately
preceding mode obtained by the addition of the six kinds of consciousness
which arise from the contact between the sense-organs and their objects.
The six additional items are the visual, auditory, olfactory, gustatory,
tactile, and mental consciousnesses.’

Now the purposes for which Buddhism resorts to these different modes of
analysis are varied. For instance, the main purpose of the khandha-analysis
is to show that there is no ego either inside or outside the five khandhas
which go to make up the empiric individuality. None of the khandhas
belongs to me (n’etam mama); they do not correspond to ‘I’ (n’eso’ ham
asmi), nor are they my self (n’eso me atta)."” Thus the main purpose of
this analysis is to prevent the intrusion of the notions of ‘mine’, ‘I’ and
‘my sclf” into what is otherwise an impersonal and egoless congerics of



18 1. THE REAL EXISTENTS

mental and physical phenomena. The analysis into twelve dyatanas shows
that what we call individual existence is a process of interaction between the
internal (¢jjhattika) sense-organs and the external (bahira) sense-objects.
The analysis into eighteen dharus shows that consciousness is neither
a soul nor an extension of a soul-substance but a mental phenomenon
which comes into being as a result of certain conditions.!! There is no
independent consciousness which exists in its own right.

In similar fashion, each analysis is used to explain certain features of
sentient existence. It is, in fact, with reference to these five modes of
analysis that Buddhism frames its fundamental doctrines. The very fact
that there are at least five kinds of analysis shows that none of them is
taken as final or absolute. Each represents the world of experience in its
totality, yet represents it from a pragmatic standpoint determined by the
particular doctrine which it is intended to illuminate.

The purpose of our referring to the five types of analysis is to show that
the dhamma theory of the Abhidhamma developed from an attempt to
draw out their full implications. It will be seen that if each analysis is
examined in relation to the other four, it is found to be further analyzable.
That the first, the analysis into nama and rijpa, is further analyzable is
seen by the second, the analysis into the five khandhas. For in the second,
the nama-component of the first is analyzed into feelings, perceptions,
mental formations, and consciousness. That the analysis into khandhas,
too, can be further analyzed is shown not only by the use of the term
khandha, which means “group”, but also by the next analysis, that into six
dhatus. For, in the latter, the ripa-component of the former is analyzed
into five, namely, earth, water, temperature, air, and space. That the
analysis into six dhdtus is also further analyzable is seen from the fact that
consciousness, which is reckoned here as one item, is made into four in
the khandha-analysis. That the same situation is true of the analysis into
twelve dyatanas is shown by the next analysis, that into eighteen dhatus,
because the latter is an elaboration of the former. This leaves us with the
last, the dhdaru-analysis with eighteen items. Can this be considered final?
This supposition too must be rejected, because although consciousness
is here itemized as six-fold, its invariable concomitants such as feeling
(vedand) and perception (safifid) are not separately mentioned. It will
thus be seen that none of the five analyses can be considered exhaustive.
In cach case one or more items is further analyzable.

This, it sccms to us, is the line of thought that led the Abhidhammikas to
c¢volve still another mode of analysis which in their view is not amenable
(o further analysis. This new development, which is more or less common
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to all the systems of Abhidharma, is the analysis of the world of experience
into what came to be known as dharmas (Skt) or dhammas (Pali). The term
dhamma, of course, looms large in the discourses of the Buddha, found
in & variety of connotations which have to be determined by the specific
context. In the Abhidhamma, however, the term assumes a more technical
meaning, referring to those items that result when the process of analysis
is taken to its ultimate limits. In the Theravada Abhidhamma, for instance,
the aggregate of corporeality (of the khandha-analysis) is broken down into
twenty-eight items called riapa-dhammas (material dhammas). The next
three aggregates — feeling, perception, and mental formations — are
together arranged into fifty-two items called cetasikas (mental factors).
The fifth, consciousness, is counted as one item with eighty-nine varieties
and is referred to as citta."”

Thus the dhamma-analysis is an addition to the previous five modes of
analysis. Its scope is the same, the world of conscious experience, but its
divisions are finer and more exhaustive. This situation in itself does not
constitute a radical departure from the earlier tradition, for it does not
as yet involve a view of existence that is at variance with that of early
Buddhism. There is, however, this situation to be noted: Since the analysis
into dhammas is the most exhaustive, the previous five modes of analysis
become subsumed under it as five subordinate classifications.

The definition and classification of these dhammas and the explanation
of their inter-connections form the main subject-matter of the canonical
Abhidhamma. The Abhidhammikas presuppose that to understand any
given item properly is to know it in all its relations, under all aspects
recognized in the doctrinal and practical discipline of Buddhism. Therefore,
in the Abhidhamma Pitaka, they have classified the same material in
different ways and from different points of view. This explains why,
in the Dhammasarngani and other Abhidhamma treatises, we encounter
innumerable lists of classifications. Although such lists may appear
repetitive, even monotonous, they serve a useful purpose, bringing into
relief, not only the individual characteristic of each dhamma, but also its
relations to other dhammas.

Onc widespread misunderstanding of the dhamma theory of the Theravada
Abhidhamma is that it amounts to some kind of radical pluralism. As the
. Venerable Nyanaponika Thera observes, “It has been a regular occurrence
in the history of physics, metaphysics, and psychology that when a ‘whole’
has been successfully dissolved by analysis, the resultant ‘parts’ themselves
come in turn to be regarded as little ‘wholes.”” " This is the kind of process
that culminates in radical pluralism. As we shall soon see, about a hundred
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years after the formulation of the dhamma theory such a trend surfaced
within some early schools of Buddhist thought and culminated in the view
that the dhammas exist in all three divisions of time, future, present, and
past. Such a situation is certainly not true of the Theravida Abhidhamma -
for the simple reason that the whole edifice of its dhamma theory is based
not only on analysis (bheda) but also on synthesis (sarigaha). The analytical
method dominates in the Dhammasangani, which according to tradition is
the first book of the Abhidhamma Pitaka; here we find a complete catalogue
of the dhammas, each with a laconic definition. The synthetical method
is more characteristic of the Patthana, which according to tradition is
the last book of the Abhidhamma Pitaka; for here we find an exhaustive
catalogue of the conditional relations of the dhammas. The combined
use of these two methods shows that, according to the methodological
apparatus employed in the Abhidhamma, a true picture of the nature of
reality must be based on both analysis and synthesis.

In this connection we find the following verse in the Namaripapariccheda,
an Abhidhamma compendium of the medieval period, which draws our
attention to the importance of the two complementary methods of analysis
and synthesis:

Analysis and synthesis are praised by the wise,

liberation in the Sasana [comes from] analysis and synthesis;
the purpose of the method of analysis and synthesis is ultimate;
[here] is explained the heading of analysis and synthesis.!*

Bheda is the commentarial term for analysis. It is sometimes paraphrased
as “the resolution of the compact” (ghana-vinibbhoga) into its component
parts, or “of the aggregation (samuddaya) into its constituents (avayava)”.!’

Thus if analysis plays an important role in the Abhidhamma’s methodology,
no less important a role is played by synthesis. Analysis shows that what
we take to be one is really many, what appears to be a unity is only
a union of several factors. Its purpose is to dispense altogether with the
notion of self or substance, the belief that there is an inner and immutable
core in our objects of experience. However, analysis can achieve this
objective only partially, for when it dispels the notion of substance from
what is analysed all that it does is to transfer the notion of substance
from one locus to another, from the whole to the parts, from the thing
which is analysed to the factors into which it is analysed. The notion of
the substantial forest vanishes, yielding place to a multiplicity of equally
substantial trees. This inadequacy of the analytical method could be
remedicd when it is supplemented by synthesis (sazigaha), i.c., the inter-
relating of the factors obtained through analysis. Synthesis shows that
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the factors into which a thing is analysed are not discrete entities existing
in themselves but inter-connected and inter-dependent nodes in a complex
web of relationships, so that none of them could be elevated to the level
of a substance or discrete self-entity. Thus both analysis and synthesis
combine to demonstrate that what is analysed and the factors into which
it is analysed are equally non-substantial.

11 is only for purposes of definition and description that things are artificially
dissected and presented as discrete entities. The truth of the matter is that
the phenomenal world of experience exhibits a vast network of relational
categories where nothing can exist in splendid isolation. As the sub-
commentary to the Visuddhimagga observes, if the Abhidhamma resorts to
analysis it is “because the nature of things which are amenable to analysis
can be elucidated only through analysis.”’® We find more or less the same
idea in the sub-commentary to the Abhidhammavatara, when it says:
“Whatever distinguishable characteristic there is among the dhammas
that have come into oneness as dhammas, it is but proper to hold it out as
a separate entity, because it results in the clear understanding of the meaning.”"

In point of fact, the Theravada commentarial exegesis was not unaware
of the possibility of misrepresenting the dhamma theory as some kind of
pluralism. In this connection the commentary to the ltivuttaka says that one
could mistakenly transgress the bounds of the dhamma theory (atidhavanti)
by ignoring the causal relationship of the dhammas and by focusing only
on the principle of plurality (nanattta-naya), a situation which, it says,
could lead to the extremist view of annihilation (uccheda): “This self and
the world indeed get annihilated with no prospect of causal continuity™."
The sub-commentary to the Dighanikaya has a similar observation to make:
“The erroneous grasping of the principle of plurality (ndnatta-nayassa
micchagahana) is due to the undue emphasis on the radical separateness
(accanta-bheda) of the dhammas. This is the cause of the dogmatic
adherence to the notion of annihilation (ucchedabhinivesassa karanam).”"
What both sub-commentaries seek to show is that the dhamma theory
is not a reductionist view of existence leading to nihilism. Reductionism
is the binary opposition of substantialism. The Abhidhamma view of
existence sets itself equally aloof from both extremes.

If the dhamma theory is not radically pluralist, it does not represent some
kind of monism either. Any such interpretation, as the Pali commentaries
say, is due to overstressing the principle of unity (ekatta-naya) and undue
focussing on the absolute non-distinctness (accantam abhedagahana) of
the dhammas. This necessarily paves the way to the wrong view that the
dhammas constitute an un-analyzable absolute unity.?
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The rejection of both alternatives means that dhammas are not fractions of
a whole indicating an absolute unity, nor are they a concatenation of discrete
entities. They are a multiplicity of inter-connected but distinguishable
co-ordinate factors. They are not reducible to, nor do they emerge from,
a single reality, which is the fundamental postulate of monistic metaphysics.
If they are to be interpreted as phenomena this should be done with the
proviso that they are phenomena with no corresponding noumena. For they
are not manifestations of some mysterious metaphysical substratum but
processes taking place due to the interplay of a multitude of conditions.

In thus evolving a view of existence which cannot be interpreted in either
monistic or pluralistic terms, the philosophy of the Abhidhamma accords
with the “middle doctrine” of early Buddhism. This doctrine avoids both
the eternalist view of existence which maintains that everything exists
absolutely (sabbam atthi) and the opposite nihilistic view which maintains
that absolutely nothing exists (sabbam natthi).? It also avoids, on the one
hand, the monistic view that everything is reducible to a common ground,
some sort of self-substance (sabbam ekattam) and, on the other, the opposite
pluralistic view that the whole of existence is resolvable into a concatenation
of discrete entities (sabbam puthuttam).?? Transcending these two pairs
of binary extremes, the middle doctrine explains that phenomena arise
in dependence on other phenomena without a self-subsisting noumenon
which serves as the ground of their being.

The inter-connection and inter-dependence of these dhammas are not
explained on the basis of the dichotomy between substance and quality,
what the Pali Buddhist exegesis calls “the distinction between the support
and the supported” (@Gdhara-adheya-bhava).? A given dhamma does not
inhere in another as its quality, nor does it serve another as its substance.
The so-called substance is only a figment of our imagination. The distinction
between substance and quality is denied because such a distinction leaves
the door open for the intrusion of the theory of a substantial self (attavada)
with all that it entails.

It is with reference to conditions that the inter-connection of the dhammas
should be understood. The conditions are not different from the dhammas.
The dhammas themselves constitute the conditions. As one Pali exegetical
work observes, “Here is found neither a self nor a non-self; it is the dhammas
that generate dhammas™.* How each dhamma becomes a condition
(paccaya) for the arising of another (paccayuppanna) is explained on the
basis of the system of conditioned genesis (paccayakara-naya). This system,
which consists of twenty-four conditions, aims at demonstrating the inter-
dependence and dependent origination of all dhammas in respect of both
their temporal sequence and their spatial concomitance.?
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The Dhamma Theory and the Buddhist Controversy on the Concept
of Person

The foregoing is a brief summary of the earlier phase of the dhamma theory
as presented in the books of the Abhidhamma Pitaka. About a hundred
years after its formulation, it gave rise to one of the most important
controversies in the history of Buddhist thought. It related to the question
of determining the validity of the concept of person in relation to the
reality of the dhammas. If dhammas are the basic factors of sentient
existence, what exactly is the position of the person (puggala) in relation
to the dhammas? Is the person as real as the dhammas? If so, is the person
known in a real and ultimate sense (saccikattha-paramatthena)? This in
brief is the issue that led to the controversy and its relevance to our subject
is that it led to a further clarification of the nature of the dhammas.?

As a background to this let us first clarify the early Buddhist teaching on
the concept of person. Strictly speaking, early Buddhism does not deny the
concept of person as such, if by “person” is understood, not an enduring
entity distinct from the five khandhas, nor a substance persisting in time,
nor an agent within the khandhas, but simply the sum total of the five
causally connected and ever-changing khandhas. From the point of view
of the dhamma-analysis, this definition can be restated by substituting
the term dhamma for the term khandha, for the dhammas are the basic
lactors obtained by analyzing the khandhas.

Is there then no difference between early Buddhism and Abhidhamma
as to the status of puggala, the person? The answer is both yes and no.
Yes, because both early Buddhism and Abhidhamma do not recognize
the person as an entity, separate and distinct from the mental and
physical factors (khandhas/dhammas) into which “person” is analyzed.
No, because as we shall soon see, the Abhidhamma introduces two levels
ol reality, one consensual (sammuti) and the other ultimate (paramattha)

a distinction which we do not read in the early Buddhist scriptures
(P'ali suttas), despite their containing identifiable antecedent trends. It is in
the context of the schema of two levels of reality that the Abhidhamma’s
stance regarding this question is clarified. The position held here is that
while the dhammas constitute the ultimate reality, the person is subsumed
muder consensual reality. Therefore, strictly speaking, the controversy in
question is not whether the person exists or not, but whether the person
exists in a real and ultimate sense (saccikattha-paramatthena).?’

I'he main argument of the Pudgalavidins, those who believed in the ultimate
readity of the person, is that in order to give a rational explanation to
concepts such as morad responsibility and rebirth it is necessary to postulate
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a constant factor besides the constantly changing dhammas. This constant
factor which they call “person” is neither the same as the five aggregates
nor different from them. The first part of this definition shows where the
Pudgalavadins differ from other Buddhists, and the second where they differ
from non-Buddhists who admit a soul-entity. The Theravada position is
that if the concept of person is of this nature, it cannot be described either
as conditioned (sarikhata) or as unconditioned (asarikhata) and that what
is not so describable (person) does not exist in a real sense.?®

The Pudgalavadins resort to scriptural authority as well in defense of
their theory. One scripture they cite in this connection is the Discourse
on the Bearer of the Burden (Bharahara Sutta). It speaks of a burden
(bhara), the bearer of the burden (bhdrahdra), the taking up of the burden
(bharadana), and the laying down of the burden (bhara-nikkhepana).?®
This discourse, it is claimed, recognizes the person (bearer) distinct from
the five aggregates (burden).>® Another discourse of the same genre is the
one on “What Does Not Belong To You” (Na Tumhakam Sutta). It says
that what does not belong to you, you should abandon. “What does not
belong to you” is identified as the five aggregates.® This also seems to
suggest that there is a person besides the things that do not belong to him.

However, this kind of discourse needs not be understood in a literal sense.
Early Buddhism, it may be noted here, makes a clear distinction between
two kinds of statement. One has its meaning already drawn out (nitartha)
and thus made “explicit”, and the other has its meaning yet to be drawn
out (neyyattha) and by extension “implicit™.3? The allusion is to definitive
and non-definitive statements. The two discourses mentioned above do not
appear to be definitive statements. For if they are understood in a literal
sense they contradict a vast majority of other discourses which deny the
reality of the person distinct from the sum total of the five aggregates.

For the Theravadins “personalism” (pudgalavada) amounts to a veiled
recognition of the soul theory (@rmavada). In point of fact, the Kathavatthu
makes no distinction between “person” (puggala) and self/soul (atta) in
its refutation of personalism. Even the Vijfianakdya of the Sarvastivada
Abhidharma presents the opponent of personalism as one who advocates
emptiness (S@nyavadin).® For early Buddhism as well as for Abhidhamma
“cmptiness” means “absence of self”. They are mutually convertible
expressions. It is no matter for surprise, therefore, that no Buddhist school
came under the severe criticism of other Buddhists as did the Pudgalavadins.
They were in fact rather derisively referred to as “heretics in our midst”
(antascara-tirthaka)."
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One question that arises here is whether in denying the ultimate reality of
the person, the Theravadins have overstressed the reality of the dhammas.
Docs the description of dhammas as saccikattha (exist in a true sense)
and paramattha (exist in an ultimate sense) means that they are real and
discrete entities existing in their own right? Has the Abhidhamma veered
towards an absolutist interpretation of the dhamma theory? This question
is important because an affirmative answer is found in some contemporary
scholarly writings. This is particularly so in those writings which seek to
extol the merits of the Madhyamaka at the expense of the Abhidhamma.

Such a conclusion, it appears to us, is not tenable. For if the dhammas are
described as real and ultimate, this means, not that they partake of the
niature of absolute entities, but that they are not further reducible to any
other reality, to some kind of substance which underlies them. That is to
say, there is no “behind the scenes” substance from which they emerge
and to which they finally return. This means, in effect, that the dhammas
represent the final limits of the Abhidhammic analysis of empirical
existence. “Without having been the dhammas come into being (ahutva
sumbhonti), and having been they disappear [without any residue] (hutva
pativenti).” As one Pali commentary says, “existence in an ultimate
sense” (paramatthato vijjamanata) means “the fact of been arisen due to
vonditions” (paccaya-sambhiitata).® How could one say that what exists
dne to conditions exists in an absolutist sense?

Il the dhammas are described as ultimately real (paramattha), this also
mcans that none of them is a substance or a quality. This will become clear
if we consider here parallel theories in the substantialist schools of Indian
philosophy. According to the VaiSesikas, for instance, colour, sound, odour,
and savour are qualities of the elemental substances (mahabhiitas). For the
Abhidhamma, on the contrary, they are not qualities inhering in some kind
of substance. Rather, they are some of the basic factors into which material
existence is resolved. This is precisely why they are called dhammas.

As mentioned above, the Abhidhamma recognizes two levels of reality,
the ultimate (paramattha) and the consensual (sammuti). If the dhammas
come under the first, it is because they are not further analyzable and, thus,
they become the objects of the highest level of cognition. If composite
things, like tables and chairs, come under the second, it is because they
are analyzable and are therefore known as objects of conceptual thought.
Analyzability is the mark of the things composite and non-analyzability
the mark of things “elementary”. This distinction between two levels
of reality is of course implicit in the very notion that all phenomena of
conditioned existence are resolvable into a number of basic constituents.



26 1. THE REAL EXISTENTS

However, it was in the Theravadins’ response to the Pudgalavadins that
this distinction came to be formally articulated.

In the early Buddhist discourses we do not see such a distinction explicitly .
stated. It is of course true that analysis plays an important role in them.
But its purpose is not so much to validate two levels of reality. The purpose
of the khandha-analysis, for instance, is to show that individuality as well
as the aggregates into which it is analyzed are equally unsubstantial and
that nothing can be identified as one’s own self. Its purpose is to evolve
a rational psychology to explain the totality of the human experience
without resorting to unverifiable entities. What is more, in the early
Buddhist discourses, unlike in the Abhidhamma, the term paramattha is
not used in an ontological sense to mean that which really exists. The term
is exclusively used as another expression for Nibbana to emphasize the
fact that Nibbana is “the highest good”, “the highest ideal”.3

The Dhamma Theory and the Buddhist Controversy on the Concept
of Tritemporal Existence

Another doctrinal controversy the dhamma theory gave rise to was
whether the dhammas exist in the three divisions of time. If the dhammas,
as generally accepted exist only in the present, how could one satisfactorily
explain Buddhist teachings that involve both past and future phenomena.
The doctrine of karma, for instance, says that the past karma can have its
effect either in the present or in the future. The phenomenon of memory
involves remembering of thoughts and images which have already
ceased to exist. It is said that two or more consciousnesses cannot exist
at one and the same time.” It follows then that when we examine our
own thought it is really our past consciousness that becomes the object
of our present consciousness. The same consciousness cannot examine
itself just as a fingertip that can touch many a thing cannot touch itself.3
It is said that one who has developed the faculty of retrospective cognition
(pubbenivasanussati-fidina) can recall one’s past births. Another case in
point is the theory of cognition. An instance of cognition requires a series
of thought moments to culminate in full cognition. Accordingly, if both
mind and matter are of equal duration it follows that the object of perception
is always inferred and not directly perceived. For when the cognitive
process culminates in full cognition the original sense datum which
has impinged on the sense-organ has already ceased to exist. In view of
these and other Buddhist doctrines which involve both past and future
phenomena it came to be speculated whether the past and future dhammas
100 do really exist in some kind of manner.
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There were in fact some antecedents that served as a background to such
speculations. The early Buddhist discourses often allude to past and future
things in order to stress the kind of impact they could have on the present.
It is true the past is defined as that which has already lapsed (yad atitam
... pahinam tam) and the future as that which has yet to come (appattaii
ca andgatam).®® But in a sense they are as real as the present. The ordinary
world-ling is said to be often engrossed in the memories of the past and in
the expectations of what is yet to come. When feelings of attachment to
things pleasant and feelings of repulsion to things unpleasant arise, they
are said to arise in respect of things belonging to the past and the future
as well. “And, how, monks, is this desire generated for things in the past?
One remembers and turns over in his mind thought about things based
on desire in the past. As he does so desire is generated. Become desirous,
he is fettered by those things. I call this a fetter, monks, — that heart full
of lust. That is how desire is generated for things in the past based on
desire”.* The same holds true for the future and the present.

We find this idea in the early Buddhist statement on sense-perception
as well. It shows how at the end of a perceptual process the ordinary
individual comes o be assailed and overwhelmed by his own conceptual
proliferations. These relate not only to things present but to things past
and future as well. When it comes to mental culture what matters is not
whether things exist objectively or not. It is the impact they could exert
on the individual that matters.*!

'I'his seems to be the reason why early Buddhist discourses define the
idea of “all” or “totality” (sabba) with reference to the three divisions of
time. “All that is corporeal” (sabbam riipam) means not only that which is
corporeal now but all instances of corporeality of the past and the future
(atitandagatapaccuppanna).** The totality of the other four aggregates is
detined in the same way. This tri-temporal denotation is in fact extended
lo include many other categories, mostly those that come under Buddhist
cthics and psychology.” As the Pali commentaries observe their purpose
is to stress the idea that the description is “all comprehensive” (unavasesa-
pariyadana, sabbasangahaka).**

We find the same situation in the books of the Abhidhamma Pitaka
as well. Thus in the Vibhanga we read: “(Among the eighteen dhatus)
seventeen dhdtus could be (siya) past, future, or present. [On the other
hand| dhamma-dhdtu, the sphere of mental objects, could be past, future,
present, or not describable as past, future, or present”.*® The Four Noble
Truths are also described in a similar way: “*Whercas three Noble Truths
are cither past, future, or present, the Noble Truth of the Cessation of
Suffering (- Nibbana) is not 1o be so described™
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Equally interesting is the fact that even the respective functions of the
dhammas are similarly described. To give an example from the Vibharga
again: “Here what is the eye-sphere? That eye, which is invisible and
rcactive, sensitive and dependent on the four great elements, constituting -
a part of the individual, through which invisible and reactive eye one saw,
sees, will see, or may see materiality which is visible and reactive. This is
eye, the eye-sphere, the eye-element, the eye-faculty”.#

This is why the Pali commentaries describe all conditioned dhammas as
“belonging to the three times” (tekalika) and the unconditioned Nibbana
as “time-free” (kdala-mutta).

What we have cited above does not in any way suggest that either early
Buddhism or the Theravada Abhidhamma recognized the reality of the past
and the future in an ontological sense. It is purely in a psychological sense
that they are real. However, the doctrinal controversy we are discussing here
related to the ontological status of the past and future dhammas/dharmas.
In what manner are they real in relation to the present dhammas/dharmas?

The issue led to another doctrinal controversy and resulted in the emergence
of a new school called Sarvastivadins. What separated them from the
Theravadins was their theory that dharmas exist in all the three divisions
of time. The theory is based on a distinction made between the actual being
of the dharmas as phenomena and their ideal being as noumena. It assumes
that the substance of dharmas persists in all the three divisions of time.
It is their manifestation as phenomena that is impermanent and subject to
change. A dharma actualizes only in the present moment, but its essence
continues to persist. This development comes into focus with the use of
svabhava (own-nature, own being) as another expression for dharma.

A qualified version of the theory (vibhajyavada) came to be espoused by
a dissident group of the Sarvastivadins known as Kassapikas/Kasyapiyas.
According to this version only the present and part of the past exist, whereas
the future and a part of the past do not exist. The basis of the distinction
is karmic eftect. The past karma that has not borne fruit (adatta-phala,
avipakka-vipaka) exists; the past karma that has borne fruit (datta-phala,
vipakka-vipaka) does not exist any more.*®

Another qualified version of the theory is attributed to the Andhakas. In their
view the dhammas belonging to the three divisions of time (atitadibhedd
dhamma) exist by way of material and other aggregates as past, present,
or future. However, cach temporal division does not represent the other
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two either potentially or actually. There is no past that is at once future
and present, nor any future that is at once present and past. The past,
the future, and the present “exist only as thus” (heva arthi).”® The theory
thus appears to be a compromise between the two positions taken up by
the Theravadins and the Sarvastivadins.

A detailed critique of the Sarvastivadins’ theory of tri-temporality (fraikalya)
and its two qualified versions is found in the Kathavatthu. This critique
could very well be the work of the Venerable Moggaliputta Tissa Thera
who presided at the Third Buddhist Council. It could also be the earliest
¢xtant account of the subject. As shown by Louis de La Vallée Poussin,
u Sarvastivada rejoinder to the Theravada view is found in the First Chapter
of the Vijiianakdayapada of the Sarvastivada Abhidharma Pitaka, whose
authorship is attributed to the Venerable Devasarman. The chapter is named
alter the Venerable Moggaliputta Tissa Thera (Maudgalyayanaskandhaka),
and its contents clearly show at whom the rejoinder is made.>

In the Kathavatthu controversy the Sarvastivadins cite the tri-temporal
denotation of the five aggregates, noted above, as scriptural authority for
their theory. The Theravadins, for their part, quote from the Niruttipatha
Sutta of the Samyuttanikaya where it is said that there are “three pathways
of language, designation, and description” that are mutually exclusive
und therefore never mixed: “was” applies only to whatever “has passed,
ceased”; “will be” applies only to “what has not been born, has not become
manifest™; and “is” applies only to “whatever has been born, has become
manifest”. This sutta goes on to say that even Vassa and Bafifia who
rejected causality did not deny the distinction between the three temporal
divisions for fear of being condemned by others.>!

Apart from scriptural authority the Kathavatthu adduces the following
arguments:

The very definition of past as ‘something that has ceased — that is
departed, changed, gone away’ and the very definition of future as
‘something that is not yet born, not yet come to be, not yet come to
pass, has not happened, not be-fallen, is not manifested’ excludes every
possibility of the past and the future being considered as ‘existing’.
I1 the term ‘to exist’ is predicable of all the three divisions of time, the
attributes of one become applicable to the other two as well. The past-ness
ol the past, the present-ness of the present, and the future-ness of the
future become equally applicable and hence mutually convertible,
resulting in the complete obliteration of all distinctions between the
threc divisions of time.%



30 1. THE REAL EXISTENTS

It is contended by the Sarvastivadins that when a ‘present thing’
ceases to exist, it loses its ‘present-ness’ but not its ‘thing-ness’, just as
a ‘white clothe’ when dyed gives up its ‘whiteness’ but not its ‘cloth-
ness’. The counter-argument of the Theravadins is that in an expression
such as ‘present material aggregate’ (paccuppanna-riipakkhandha),
in whichever order the two terms ‘present’ and ‘material aggregate’
are used, if no distinction is made between them and thus if they are
considered ‘as identical, as of one import, as the same, as of the same
content and origin’, then when one says that the ‘present material
aggregate’ has ceased to exist, one must admit that the material aggregate
has given up not only its ‘present-ness’ but also its ‘materiality’.
To admit the cessation of one and to deny the cessation of the other is
not valid, as they are not two distinct entities, If, as the Sarvastivadins
assert, the material aggregate retains its materiality, then it becomes
something persistent, permanent and eternal — an idea which even
the Sarvastivadins are averse to admit.>

As the Kathavatthu shows the Sarvastivada theory amounts to: “having
existed (in the future), it exists (in the present, and) having existed (in the
present), it exists (in the past)” (hutva hoti, hutva hoti). The transition is
from future existence to present existence and from present existence to
past existence. The Theravada position amounts to: “having not been,
they come into being, after having been, they cease to be” (ahutva
sumbhonti, hutva pativenti).>* Here the transition, if it could be called so,
is from non-existence to existence and from existence to non-existence.

As the Pali commentators elaborate on this theme, when a dhamma arises
in the present moment, it is not the case that its future own-being (sabhava)
becomes manifest in the present; when it ceases to be it is not the case
that its own-nature continues to persist in the past.®® There is no store
(sannidhi) from which they come and there is no receptacle (sannicaya)
to which they go.*® When the violin is played, so runs the illustration, the
sound that arises does not come from a pre-existing store and when it
disappears it does not go to any of the directions or sub-directions to be
deposited. It is because of the violin, the bowstring, and the appropriate
effort on the part of the player that the sound arises without having first
existed and when it disappears it disappears without a residue.>’

In the case of dhammas one cannot speak of an arrival (Ggamana) or
a departure (nigamana), because they have no existence either before
their appearance or after their disappearance.™ If they appear it is
not that they come from somewhere (na kuto c¢i dgacchanti); if they
disappear it is not that they go anywhere (na kuhiii ci gacchanti). With no
pre-existence (pubbanta) and post-existence (aparanta) they have their



1. THE REAL EXISTENTS 31

existence only in the present and that, too, in dependence on conditions
(paccayayattavutti).® If it is necessary to speak of a past and a future
existence of the dhammas, then it is a dhamma’s nascent and cessant
phases that must be so considered, for a dhamma does not exist before
its genesis and after its cessation.®® An Abhidhamma manual adds that if
anything can be predicated of the past and the future dhammas it is none
other than their absolute non-existence (sabbena sabbam natthi).% For in
the case of past and future dhammas one cannot speak even of an inkling
of existence (vijjamanata-lesa).®* Each temporal division is devoid (sufifia)
of the other two and distinct (vivitta) from one another.%

These observations appear to have been made for two purposes. One is to
criticize the theory that dhammas exist in all the three divisions of time.
The other is to clarify the Theravada position in relation to this theory.

There is another aspect that needs clarification here. It relates to the
Theravada’s response, if there is any, to the four well-known theories
developed within the Sarvastivada system on the subject of tri-temporality.
Fach theory seeks to provide an answer to the very natural question that
il a dharma has two aspects, the permanent essence and its phenomenal
manifestation, what exactly is their difference and what precisely is their
rclationship. How do they differ and unite in the same dharma?

Among the four theories the first is attributed to Bhadanta Dharmatrata.
It is known as bhava-anyathatva (change in the mode of being) because
it says while the mode of being (bhava) of a dharma becomes different
(anyatha), its underlying substance (dravya) remains unchanged.
When a future dharma transits from the future to the present it abandons
ity future mode of being and acquires the present mode of being; in the
same way, when it transits from the present to the past it abandons its
present mode of being and acquires the past mode of being. In all these
temporal transitions the substantial essence (dravya) of the dharma remains
unchanged. It is just as when a golden vessel is broken, its form changes
but not its colour, or when milk is turned into curd, its savour, etc., undergo
change but not its colour.** The theory obviously involves the notion of
u permanent substance persisting through time and in this regard, as its
critics say, it amounts to a veiled recognition of the Samkhya theory of
evolution: change is only an alteration of a persistent substance.®

A theory almost identical with the above is cited in a Pali sub-commentary.
While criticizing the Jaina theory of seven-fold predication (satrabhangavada
= suptabhangavdada) the sub-commentary says: “There arc those who say just
as when a golden potis made into a crest, pot-ness disappears and crest-ness
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appears while the gold remains the same, even so in the case of all existents

(bhava) one aspect (ko ci dhammo) disappears, another aspect appears while

their own-nature (sabhava) remains unchanged” 5 In criticizing this theory

the sub-commentary says that the gold which remains unchanged in the~
cxample cited must be either a basic factor (dhamma) or an aggregation of
basic factors (samiiha). If it is of the first kind, then it cannot persist but
can only exist in time and that too in the present moment. If it is of the
latter kind, then being something analyzable it is not real. Therefore the

notions of existence (atthita), non-existence (natthita), permanence (niccatd),

and impermanence (aniccata) do not apply to it

For the Theravada no dhamma can become different from what it is (na ca
sabhavo afifiatha hoti). What really takes place is not bhavaiifiatha,
i.e., alteration of the dhamma, but bhava-vigamana, i.e., the displacement
of the dhamma.®® In the case of a dhamma, a change of aspect amounts
to its complete disappearance.

Although the Theravada rejects the theory of bhavanyathatva we find the
corresponding Pali term bhavaiiiiathatta in the Pali commentaries, but in
a different sense. It means the varying degrees of intensity (ussada) the
four great material elements assume when they enter into the composition
of material compounds (omattadhimattata-sarkhdatam bhavanifathattam
nama).® When, for example, solid gold becomes liquidized due to earth-
element’s loss of intensity what becomes different is the earth-element’s
previous level of intensity and not the characteristic peculiar to the earth-
element. In the same way when sweet cane syrup becomes solidified
into molasses due to the water-clement’s loss of intensity what becomes
different is the water-element’s previous level of intensity and not the
characteristic peculiar to the water-element. In both cases it is the alteration
of the intensity that takes place (bhavaaiiathattam pafifiayati) and not
the loss of the characteristics peculiar to the earth- and water-elements
(na lakkhanam pana vigacchati).”®

The second Sarvastivada theory is attributed to Bhadanta Ghosaka.
It is known as laksana-anyathatva (change in the characteristic) because it
says that while the characteristic (laksana) of a dharma changes its substance
remains the same. Accordingly when a dharma appears at different times
the past dharma retains its past characteristic without being completely
dissociated from its future and present characteristics. Likewise the present
and the future have the present and the future characteristics respectively
without being completely deprived of the other two characteristics.”
It is just as when a man who while being passionately attached to one
particular woman is “*not altogether deprived of his capacity of love towards
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other females (but this capacity is not prominent).” "> This theory, as generally
observed, has the defect of obliterating the temporal distinctions, because
it says that the three characteristics of the past, present, and future exist
simultaneously though in varying degrees of intensity.

Lakkhana-anfiathattta which is the Pali for laksana-anyathatva is also
found in the Pali commentaries.” However, it is not used in the same sense.
Nor is the term ever used as an allusion to Bhadanta Ghosaka’s theory.
For the Theravada the characteristic (lakkhana) is not different from what
is characterized by it, that is the dhamma.™ They are mutually convertible
terms. Therefore, for the Theravada, lakkhana-afiiiathatta (alteration of the
characteristic) means the same as ‘dhamma-afifiathatta’, the alteration of
the dhamma. This, as explained above, is an impossibility.” For in the case
of dhammas, the irreducible data of existence, to change means to cease
to be. As one sub-commentary says: “No dhamma will abandon its own-
nature (own-characteristic) when in union with any other dhamma, because
to admit this possibility is to admit the very non-existence (abhavappatti)
of the dhamma.’ In this context, it is also observed that a dhamma is
what it is irrespective of time-distinctions, for a dhamma does not assume
different characteristics corresponding to the three divisions of time.”
It is in this sense that Theravadins understand lakkhana-afifiathatta and
it is in this sense that they deny its possibility.

T'he third theory was advocated by Bhadanta Vasumitra. It says when
a dharma is in transit through time it does not change its substance but
only its state — avasthanyathdtva, the state being determined by the
dharma’s causal efficiency (karitra), i.e., the potency to project results
(phalaksepa). When a dharma is in a state when it does not produce its
function it is called future. When it produces its function it is called present.
When after having produced its function a dharma does not produce its
function any more it is past. In all these three phases the substance of the
dharma remains the same.” “It is just as in an abacus the same ball receives
diflerent significations according to the place it is thrown in. If it is thrown
in the place of units it means one; if in the place for hundreds it means
u hundred, and if in the place for thousands it means one-thousand.””

‘T'he Theravada position in relation to this theory is similar to the
Sautrantikas’. Both schools make no distinction between the dhamma and
its function. As one sub-commentary says: “There is no function/activity
apart from the dhamma” (dhammato afifi@ kiriya nama natthi).® 1t the
dhamma and its function (kiriya) arc not different then the question whether
the dhamma persists in the three temporal divisions while its function
manifests in the present time does not arise,
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The fourth theory on tri-temporality is attributed to Bhadanta Buddhadeva.
It is known as anyathda-anyathatva, the change of contingency,
or apeksanyathatva, the change of mutual dependence. It says that a dharma
in its transit in time is called future, present, and past in relation to its
preceding and succeeding moments. It is just as the same female is called
mother in relation to her child and daughter in relation to her mother.
Accordingly when a dharma has something before it but nothing after it,
it is called future; when it has something both before and after it, it is called
present; when it has something after it but not before it, it is called past.?!

One criticism against this theory is that according to it the three mutually
exclusive temporal determinations occur simultaneously: Since ‘anterior’
and ‘posterior’ are relative terms, the anterior and posterior moments of
the past will have to be called ‘past’ and ‘future’ and the intermediate
moment, the ‘present’. In the same way future too will be tri-temporal.
The present dharma, although momentary, will belong to all the three
periods in relation to what precedes and succeeds.32

The Definition of Dhamma as Own-Nature

The Theravadins, as noted above, reject all versions of tri-temporality.
However, they seem to have been influenced by the Sarvastivada in one
important aspect. It is the use by them of the term sabhava (own-being,
own-nature) as another expression for dhamma. Sabhava in the sense of
dhamma does not seem to occur in any of the books of the Abhidhamma
Pitaka. It is in the Abhidhamma exegesis that we find the term used in the
above sense.

The term occurs in the Patisambhidamagga where the five aggregates
are described as sabhavena sufifiam, devoid of own-nature or own-
being.8 We will understand its significance in the course of this chapter.
More relevant to our subject here is its occurrence in the Nettippakarana,
a work on Buddhist hermeneutics. Here in a discussion on dependent
arising we find a distinction made between hetu as cause and paccaya as
condition. In the case of a plant, for example, seed is the hetu, earth and
water are its paccayas. Both perform two generative functions, but with
a difference. The first is specific and the secand generic. Hetu has
a characteristic not shared by others (asadharana-lakkhana) and paccaya
a common characteristic (s@dharana-lakkhana). Hetu is an internal
(ajjhattika) quality and paccaya an external (bahira) quality. Thus hetu
is the thing that is proper to a given dhamma. Hence it is called sabhdava,
‘own-nature’. Since paccayas are the things that help it externally they
are called parabhdva, *other nature' M
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This seems to be the first-ever explicit reference in a Theravada work to
the idea that a given thing has its ‘own-nature’. Whether this led to the
use of sabhava in the sense of dhamma is difficult to ascertain. It is very
likely, however, that here the Pali commentators were influenced by the
Sarvastivada. For svabhdva was used in the Sarvastivada as another term
for dharma long before the Pali commentaries were compiled.

The question that arises here is in which sense do the Theravadins use
sabhava as another expression for dhamma. This will become clear if we
examine the commentarial definition of dhamma, which is as follows:
Dhammas are so called because they bear their own-nature (attano
sabhavam dhdrenti ti dhamma).® This definition at once implies that
dhamma and sabhava are two different things. Dhamma is the bearer and
sabhava is that which is borne by the dhamma. Does this amount to the
admission that there is a duality between the dhamma and its sabhdva,
between the bearer and the borne, a dichotomy which goes against the
grain of the Buddhist doctrine of anatta?

This situation has to be considered in the context of the logical apparatus
used by the Abhidhammikas in defining the dhammas. This involves three
main kinds of definition. The first is called agency-definition (kattu-sadhana)
because it attributes agency to the thing to be defined. Such, for example,
is the definition of cognition (vififiana) as “that which cognizes” (vijanart ti
vifiianam). The second is called instrumental definition (karana-sadhana)
because it attributes instrumentality to the thing to be defined. Such, for
cxample, is the definition of cognition as *“that through which (the mental
factors) cognize”. The third is called definition by nature (bhava-sadhana)
whereby the abstract nature of the thing to be defined is brought into
focus. Such, for example, is the definition of cognition as “the mere act
of cognizing is cognition” (vijanana-mattam eva viiifianam).%

The first two kinds of definition are said to be provisional and as such
arc not valid from an ultimate point of view. For the attribution of
agency and instrumentality invests a dhamma with a duality when it is
actually a unitary and unique phenomenon. Such attribution is called
“the assumption of a distinction where there is no such distinction” (abliede
bheda-parikappana).¥’ 1t is like the saying, “The body of Silaputta” as if
Sildputta is distinct from his body.* It is this kind of assumption that leads
to the wrong notion that a given dhamma is a substance with inherent
qualities or an agent which performs some kind of action. Such definitions
are based on tentative attribution (samdaropana) and thus are not ultimately
valid ® It is as a matter of convention (vohdra) and for the sole purpose of
lacilitating the grasp of the idea to be conveyed (siukha-gahanattham) that
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a duality is assumed by the mind in defining the dhamma, which is actually
devoid of such duality.®® Both agency and instrumentality definitions are
resorted to for the convenience of description, and as such they are not
to be understood in their direct literal sense. On the other hand, what is
called definition by nature (bhava-sadhana) is the one that is admissible
in an ultimate sense (nippariyayato). This is because this type of definition
brings into focus the real nature of a given dhamma without attributing
agency and instrumentality to it, an attribution that creates the false notion
of a duality within a unitary dhamma.®

It is in the context of these implications that the definition of dhamma as that
which bears its own nature has to be understood. Clearly, this is a definition
according to agency (kattu-sadhana), and hence its validity is provisional.
From this definition, therefore, one cannot conclude that a given dhamma
is a substantial bearer of its qualities or “own-nature”. The duality between
dhamma and sabhava is only an attribution made for the convenience of
definition. For in actual fact both denote the same actuality. Hence it is
categorically stated that apart from sabhava there is no distinct entity called
dhamma (na ca sabhava aiiiio dhammo nama atthi),®* and that the term
sabhava signifies the mere fact of being a dhamma (dhamma-matta-dipanam
sabhava-padam).”® Elaborating on this a Pali sub-commentary says that
apart from the fact of being molested (ruppana) which is the characteristic
of matter, there is no separate entity called matter and in the same way
apart from the fact of hardness (kakkhalatta) which is the characteristic
of the earth-element, there is no separate entity called the earth-element.**

If dhamma and sabhava denote the same actuality, why is the dhamma
invested with the function of bearing its own-nature? For this implies the
recognition of an agency distinct from the dhamma. This, it is observed,
is done not only to conform with the inclinations of those who are to
be instructed,” but also to stress the fact that there is no agent behind
the dhamma?®® The point being emphasized is that the dynamic world
of sensory experience is not due to causes other than the self-same
dhammas into which it is finally reduced. It is the interconnection of the
dhammas through causal relations that explains the variety and diversity of
conditioned existence and not some kind of trans-empirical reality which
scrves as their metaphysical ground. Nor is it due to the fiat of a Creator
God because there is no divine creator over and above the flow of mental
and material factors.®’

In other words, the definition of dhamma as that which bears its saubhdva
means that any dhamma represents a distinet fact of empirical existence
which is not shared by other dhammas. Henee sabhava is also defined as
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that which is not held in common by others (anafifia-sadharana),” as the
nature peculiar to each dhamma (avenika-sabhava),”® and as the own-
nature not predicable of other dhammas (asadharana-sabhava).'* If the
dhammas are said to have “own-nature” (saka-bhava, sabhdva), this is only
a tentative device to drive home the point that there is no “other-nature”
(parabhava) from which they emerge and to which they finally lapse.!”!

Now this commentarial definition of dhamma as sabhava poses an important
problem. It seems to go against an earlier Theravada tradition recorded in
the Patisambhidamagga. This text specifically states that the five aggregates
are devoid of own-nature (sabhavena sufifiam).'? Since the dhammas are
the basic factors of the five aggregates, this should mean that the dhammas,
too, are devoid of own-nature. What is more, does not the very use of the
term sabhava, despite all the qualifications under which it is used, give the
impression that a given dhamma exists in its own right? And does this not
amount to the admission that a dhamma is some kind of quasi-substance?

The Pali commentators were not unaware of these implications and they
therefore took the necessary steps to forestall such a conclusion. This they
sought to do by supplementing the former definition with another which
actually nullifies the conclusion that the dhammas might be quasi-
substances. This additional definition states that a dhamma is not that
which bears its own nature, but that which is borne by its own conditions
(paccayehi dhariyantt ti dhamma).!”> Whereas the earlier definition is
agent-denotation (kattu-sadhana) because it attributes an active role to
the dhamma, elevating it to the position of an agent, the new definition is
object-denotation (kamma-sadhana) because it attributes a passive role
to the dhamma and thereby downgrades it to the position of an object.
What is radical about this new definition is that it reverses the whole
process which otherwise might culminate in the conception of dhammas
as substances or bearers of their own nature. What it seeks to show is that,
far from being a bearer, a dhamma is being borne by its own conditions.

Consonant with this situation, it is also maintained that there is no other
thing called a dhamma than the “quality” of being borne by conditions.!*
The same idea is expressed in the oft-recurrent statement that what is called
a dhamma is the mere fact of occurrence due to appropriate conditions.'"
In point of fact, in commenting upon the Patisambhidamagga statement
that the five aggregates, and by implication, the dhammas, are devoid of
own nature (sabhava) the commentator observes that since the aggregates
have no self-nature, they are devoid of own-nature.'® It will thus be seen
that although the term sabhava is used as a synonym for dhamma, it is
interpreted in such a way that it means the very absence of sabhidva in any
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sense that implies a substantial mode of being. “Own-nature” (sabhava)
does not mean “own-sway” (vasavattita). In the case of dhammas which
cxist depending on impermanent conditions, none has the power to
cxercise any kind of sway (natthi ka ci vasavattita)'®’ In this connection,
a sub-commentary observes that the meaning of sabhava is, therefore,
the same as the meaning of ‘emptiness’ (sabhavattho nama sufifiattho).\%®

When a dhamma/sabhava is sought to be characterized as ‘empty’ (sufifia),
what is intended to show is not that it is void but that it is devoid, devoid
of a self, substance (atfena) or of anything pertaining to a self, substance
(attaniyena).'” In point of fact, this is the meaning given to the concept
of emptiness in the Pali suttas as well. When Ananda asked the Buddha
in what sense the world is empty (susifia), the Buddha said in reply: “It is,
Ananda, because it is empty of self and of what belongs to self, that it is
said, ‘Empty is the world’.”!!® Thus, for early Buddhism ‘empty’ (sufifia) is
another expression for ‘non-self’ (anatta). They are mutually convertible
terms: What is ‘non-self” is ‘empty’, and likewise, what is ‘empty’ is ‘non-self’.
Understood in this context, we have the liberty of restating the well-known
statement, ‘sabbe dhamma anatta’ (all things are non-self) as ‘sabbe dhamma
suiifia’ (all things are empty). It is in this sense that the Abhidhamma, too,
says that “all dhammas”, i.e., the basic factors into which the conditioned
reality is resolved and also the unconditioned reality of Nibbana, are “anatta@”
(non-self). In the same sense are used “hollow” (tuccha), “devoid” (ritta),
“essence-less” (asara), and “devoid of essence” (sara-vajjita).'!!

One Pali commentary also refers to a prevalent misconception, namely that when
the Patisambhidamagga says, “‘the material form (and the other aggregates)
that is born is devoid of own-nature” (jatam ripam sabhavena sufifiam),
it means the non-existence of material form in an ultimate sense and not that
it is devoid of any substance or of anything substantial.'’? Refuting this view
the commentary points out that the very use of the term “born” (jara) which
means “arisen” falsifies this interpretation: For how can the material form
that has arisen (jatam riipam) be non-existent?'* The equation of emptiness
and non-existence, it is said, “is contradicted by the general agreement of
the world at large, by the Word of the Buddha, by logic, by word-meaning,
hy textual evidence, and by many forms of proper reasoning.”!

The Definition of Dhamma as Own-Characteristic

According to this definition, dhammas are so called because they bear
their own-characteristics (sa-lakkhana).'® This means that own-nature
and own-characteristic are the same. Visibility, for instance, is the
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own-characteristic of colour. Although colour is divisible as blue, yellow
and so on into an innumerable number, the characteristic peculiar to all
varieties of colour is their visibility (sanidassanata), their susceptibility to
be seen (datthabbata), the possibility of their becoming an object of visual
consciousness."® Hence it is also called “individual characteristic” (paccatta-
lakkhana), “special characteristic” (visesa-lakkhana), “the characteristic
which separates it from other characteristics” (asadharana-lakkhana),
and “intrinsic characteristic” (Gvenika-lakkhana).!'’ As in the case of dhamma
and sabhava, in the case of dhamma and salakkhana, too, the duality is
only an assumption made for the convenience of definition. To define
earth-element (pathavi-dhatu) as “that which has the characteristic of
solidity” (kakkhalatta-lakkhana)'®® is therefore not valid from an ultimate
point of view, because it assumes a duality between the earth-element
and the characteristic of solidity. The correct definition is the one which
states that solidity itself is the earth-element (kakkhalattam eva pathavi-
dhatru).’?® This does not assume a distinction between the characteristic
and what is characterized by it.

The question is raised that if the characteristic (lakkhana) and what is
characterized by it (lakkhitabba) were the same, whether this would
not amount to saying that “a thing is its own characteristic” (sayam eva
attano lakkhanam).® The answer is that in the case of dhammas where
each represents one particular characteristic no fallacy is involved in
saying so (nayam doso). For the distinction is not in the dhamma itself.
It is a distinction constructed by our own mind (buddhi-parikappita)
corresponding to the distinction between the meanings of two words where
one is used to explain the other.!?? The term “earth-element” (pathavi-
dhatu), for example, means the same thing as “solidity” (kakkhalatta).
Therefore to explain what “earth-element” means one could say that
“it has the characteristic of solidity”. The distinction is assumed to help
our understanding of its distinct meaning (atthavisesavabodha).'?*

This definition too could give the wrong impression that a dhamma bears
its own characteristic. This explains why it is supplemented by another
which is intended to nullify any substantial implications. According to
it, a dhamma is not that which bears its own characteristic. Rather, it is
that which is characterized [by others] (lakkhiyati, lakkhiyamana).'®
Here “to be characterized” means that the characteristic of a dhamma is

. brought about by and is therefore dependent on other dhammas. “To be
characterized” (lakkhiyanti) is therefore paraphrased as “to be borne”
(dhartyanti) or “to be upheld” (upadhariyanti).'*
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While the own-characteristic (salakkhana) is peculiar to each dhamma, the
universal characteristic (samarifia-lakkhana) is applicable to all dhammas.'?
The former is individually predicable and the latter universally predicable.
Hence the universal characteristic is defined as that which brings together those
that are differentiated in many ways (anekabhedasarigahaka).”*® The difference
goes still further. As own-characteristic is another name for dhamma,
it has objective counterpart. On the other hand, the universal characteristic
is a mental construct having no objective reality. On this interpretation,
the three characteristics of conditioned reality (sankhata-lakkhana), namely
arising (uppada), cessation (vaya), and change-in-continuance (thitassa
afifiathatta) become universal characteristics. They are not elevated to the
level of dhammas. If they were to be so elevated that would undermine
the very foundation of the dhamma theory. If, for instance, origination
(uppada), existence (thiti), and dissolution (bhanga) are postulated as real
and discrete entities, then it would be necessary to postulate another set of
secondary characteristics to account for their own origination, existence,
and dissolution, thus resulting in an infinite regress (anavatthana). This is
the significance of a commentarial observation: “It is not correct to assume
that origination originates, decay decays, and cessation ceases, because such
an assumption leads to the fallacy of infinite regress”!?".

Corresponding to the individudal and universal characteristics are two kinds
of understanding. The first is known as 7idta-parififia, “full understanding
as the known”. It arises by observing the specific characteristics of the
dhammas, thus: “materiality (riipa) has the characteristic of being molested
(ruppana); feeing (vedana) the characteristic of being felt (vedayita),
and so on”."?® The second is known as tirana-parifiida, “full understanding
as investigating”. It arises by attributing universal characteristics to the
same dhammas: “Materiality is impermanent (anicca), unsatisfactory
(dukkha), and not-self (anarta). And so are feeling and other aggregates.”'?*
Both kinds of full understanding pave the way for the emergence of another.
It is the most important from the point of view of emancipation and is
known as pahana-parififid, “full understanding as abandoning”. It is to be
accomplished by abandoning the three basic misconceptions: perception
of permanence in what is impermanent, perception of pleasure in what
is painful, and perception of self in what is not-self.!*°

This shows the relevance of the dhamma theory to Buddhist mental culture.
As mentioned at the beginning of this chapter, the dhamma theory was
intended from the start to be more than a mere hypothetical scheme.
Its purposc is to serve as a guide for meditative contemplation and insight.
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The Definition of Dhamma as Ultimately Real

In what sense the dhammas represent the final limits into which empirical
existence can be analysed is another question that drew the attention
of the Theravada exegetes. It is in answer to this question that the term
paramattha came to be used as another expression for dhamma. It was
noted earlier that the use of this term in this sense was occasioned by the
Theravadins’ response to the Pudgalavadins’ assertion that the person
exists in a real and ultimate sense. In the Abhidhamma exegesis the
term paramattha is defined to mean that which has reached its highest
(uttama), implying thereby that the dhammas are ultimate existents with
no possibility of further reduction. Hence “own-nature” (sabhava) came
to be further defined as “ultimate own-nature” (paramattha-sabhava)."”

The term paramattha is sometimes paraphrased as the actual (bhiitattha).
This is explained to mean that the dhammas are not non-existent like an
illusion or mirage or like the soul (purisa) and primordial nature (pakati)
of the non-Buddhist schools of thought. The evidence for their existence is
not based cither on conventions (sammuti) or on mere seriptural authority
(anussava). On the contrary, their very existence is vouchsafed by their
own intrinsic nature. The very fact of their existence is the very mark
of their reality. As the Visuddhimagga observes: “It (= dhamma) is that
which, for those who examine it with the eye of understanding, is not
misleading like an illusion, deceptive like a mirage, or undiscoverable
like the self of the sectarians, but is rather the domain of noble knowledge
as the real un-misleading actual state.”!*? The kind of existence implied
here is not past or future existence, but present actual and verifiable
cxistence (samvijjamanata)!® This emphasis on their actuality in the
present phase of time rules out any association with the Sarvastivadins’
theory of tri-temporality.

The description of dhammas as paramattha means not only their objective
cxistence (paramatthato vijjamanata) but also their cognizability in
an ultimate sense (paramatthato upalabbhamanata).** The first refers to the
fact that the dhammas obtain as the ultimate, irreducible data of empirical
existence. The second refers to the fact that the dhammas are known, not
as objects of conceptual thought, but as objects of the highest knowledge.
Itis in fact in order to emphasize the cognizability of the dhammas that
they are sometimes described as fieyya-dhamma (knowable dhammas).
The use of the term fAieyya (knowable), so runs a commentarial observation,
is to rule out the view that dhammas arc not cognizable, and the use of the
term dhamma is to exclude from the domain of actuality such concepts
as the soul postulated in sectarian philosophies.'*



42 1. THE REAL EXISTENTS

If the term paramattha brings into focus the irreducibility of the dhammas,
the term aviparitabhava shows their irreversibility.’*® This term means
that the essential characteristic of a dhamma is non-alterable and non-
transferable to any other dhamma. It also means that it is impossible for
a given dhamma to undergo any modification of its specific characteristic
even when it is in association with some other dhamma.’’ The same
situation remains true despite the differences in the time factor, for there
is no modification in the nature of a dhamma corresponding to the
divisions in time.!*® Since a dhamma and its intrinsic nature are the same
(for the duality is only posited for purposes of explanation), to claim that
its intrinsic nature undergoes modification is to deny its very existence.

The Nature and Range of Dhammas

In the course of this chapter we saw that the Abhidhamma uses a number
of terms to describe the basic constituents into which it analyses the world
of experience. Among them are dhamma (basic factor of actuality), bhava
(being), sabhava or sakabhava (own-being, own-nature), salakkhana (own-
mark, own-characteristic), paccatta-lakkhana (individuating characteristic),
paramattha (ultimate), saccikattha (true existent), and bhitatrha (actual
being). These different terms bring into focus two important characteristics
of the dhammas. One is that they exist in a real and ultimate sense, thus
representing a category which truly exists independently of the cognitive
act. The second is that each dhamma represents a particular characteristic
which is peculiar to it and which thus sets it apart from all other dhammas.

If these and other words are used as different expressions for dhamma,
they are not intended to show that a dhamma is something complex and
therefore that it has different aspects. As a datum of actuality, a constituent
of conditioned reality, a dhamma is a unitary fact with no possibility of
further resolution. This is a situation on which the Pali exegetes focus
much attention: Hence it is said: “In the ultimate sense, a dhamma has but
one own-nature although it is sought to be expressed in many ways, which
are superimposed on it. This is like using a string of synonyms to express
the same thing in an easily understandable manner.”'* The reference to
superimposition for purposes of description is very significant. For as we
saw in the course of this chapter, description necessarily involves dualities
and dichotomies such as the characteristic and the characterized, the agent
and the action, the bearer and the borne, the possessor and the possessed.
But all such dualities and dichotomies have no corresponding objective
counterparts. They are mind-made and mind-based attributions made for
the conveniencee of definition and description.
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Although a given dhamma represents one own-nature, as Rupert Gethin
observes, each dhamma should be understood as representing a broad
class. If a given instance of any one class of dhamma is grouped together
with other instances, this means that they all share one common nature.
The fact that they constitute one class does not mean that they are identical
in all respects, that they are “phenomenologically indistinguishable”.'40
Why this observation is important is because it is made as a correction
to a view expressed by P. J. Griffiths, namely that all instances of a given
class “share the same essential existence and the same individuating
characteristic” and therefore “they can be distinguished one from another
only in terms of their spatio-temporal locations.”*!

In this connection Rupert Gethin has also drawn our attention to a very
pertinent observation made in the Abhidhammavatara, a medieval
compendium on the Theravida Abhidhamma. This refers to the fact that
although the Abhidhamma formally recognizes eight kinds of morally
wholesome consciousness that operate in the sphere of sense (kamavacara),
“if other variables are taken into account there are 17,280 kinds.”4?

Relative Position of the Dhammas

The relative position of the dhammas is another aspect of the subject that
requires clarification. Do they harmoniously blend into a unity, or do
they divide themselves into a plurality? In this connection we may do
well to examine two of their important characteristics. One is their actual
inseparability (samsarthata, avinibhogata), the other their conditioned-ness
(sappaccayata).

The first refers to the fact that in a given instance of mind or matter, the
basic constituents (= dhammas) that enter into its composition are not
actually separable one from another. They exist in a state of inseparable
association forming, so to say, a “heterogeneous unity”. In the case
of mental dhammas, we find this idea expressed in the early Buddhist
discourses as well. For example, in the Mahavedalla Sutta it is said that
the three mental states, namely feeling (vedana), perception (safifia),
and consciousness (vififiana), are blended (samsattha) so harmoniously
that it is impossible to separate them from one another and thus establish
their identity."3 The same idea finds expression in the Milindapariha.
- When Nagasena Thera is asked by King Milinda whether it is possible,
in the case of mental factors which exist in harmonious combination (ekato
bhavagata), (o separate them out and establish a plurality as: “This is
contact, and this sensation, and this mentation, and this perception”, and so
on, the Elder answers with a simile:
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Suppose, O king, the cook in the royal household were to make a syrup
or a sauce and were to put into it curds, and salt, and ginger, and cumin
seed, and pepper and other ingredients. And suppose the king were
to say to him: ‘Pick out for me the flavours of the curds and of the
salt, and of the ginger, and of the cumin seed, and of the pepper, and
of all the things you have put into it’. Now would it be possible, great
king, separating off one from another those flavours that had thus
run together, to pick out each one, so that one could say: ‘Here is the
sourness, and here the saltiness, and here the pungency, and here the
acidity, and here the astringency, and here the sweetness?” 144

In like manner, it is maintained, we should understand the position of the
mental dhammas in relation to one another.'*?

This situation is true of the material dhammas, too. In this connection,
the commentary to the Dhammasangani says that the material dhammas,
such as colour, taste, odour, etc., cannot be separated from one another like
particles of sand.* The colour of the mango, for instance, cannot be physically
separated from its taste or odour. They remain in inseparable association.
This is what is called positional inseparability (padesato avinibhogata). ¥

The basic principle recognized in this connection is that “strictly speaking
no material dhamma subsists in another” (a7ifiam rapam afifiasmim ripe
paramatthato nevatthi).*® Savour, for instance, is not found inside colour.
If it were otherwise, so runs the argument, then with the apprehension of
colour one should be able to apprehend savour as well. What is intended
to show is that no dhamma inheres in another dhamma, as does quality in
substance. If the dhammas support one another, this should be understood
purely with reference to the principles of causality and conditionality.
In point of fact, it is maintained that apart from conditionality even the
material dhammas do not exhibit the principle of “supporting and being
supported”, i.e., the distinction between substance and quality (na hi
paccayabhavam antarena riipadhammanam’ pi adharadheyabhavo atthi). ¥

If the dhammas, both mental and material, are not separable, one from
another, why are they presented as a plurality? The answer is that, although
they are not actually separable, yet they are distinguishable (vibhagavanta)
one from another.'* It is this distinguishability that serves as the foundation
of the dhamma theory. Hence it is often mentioned in the Abhidhamma
sub-commentaries that the real nature of the things that are distinguishable
can be brought into focus only through analysis.'”!

The other characteristic pertaining to the relative position of the dhammas
is their conditioned-ness (sappaccavatd). This is akin to the conception



1. THE REAL EXISTENTS 45

discussed above, for it also seeks to explain the nature of the dhammas
from the point of view of synthesis. As we shall see in detail,’* in this
connection five postulates are recognized as axiomatic, either implicitly or
explicitly: The first is that nothing arises fortuitously (adhicca-samuppanna),
without any reference to causes and conditions. The second is that nothing
arises from a single cause (ekakaranavada). The third is that nothing
arises as a single effect (ekassa dhammassa uppatti patisedhita hoti).”>
The rejection of these three views means that according to Abhidhamma
it is always the case that a plurality of conditions gives rise to a plurality
of effects. Applied to the dhamma theory this means that a multiplicity
of dhammas brings about a multiplicity of other dhammas.

One implication that follows from this principle of conditionality is that
the dhammas invariably arise as clusters. This is true of both mental and
material dhammas. Hence it is that whenever consciousness (citfa) arises,
together with it there arise at least seven mental factors (cetasika), namely,
sensory contact (phassa), feeling (vedana), perception (sa#ifia), volition
(cetana), one-pointed-ness (ekaggata), psychic life (arapa-jivitindriya),
and attention (manasikara). These seven are called universal mental
factors (sabba-citta-sadharana) because they are invariably present even
in the most minimal unit of consciousness.!>* Thus a psychic instance can
never occur with less than eight constituents, namely consciousness and
its seven invariable concomitants. Their relationship is one of necessary
co-nascence (sahajata). We thus can see that even the smallest psychic
unit or moment of consciousness turns out to be a complex correlational
system. In the same way, the smallest unit of matter, which is called the
basic octad (suddhatthaka) is, in the ultimate analysis, a cluster of (eight)
material dhammas, namely the four great elements of matter — earth
(solidity and extension), water (viscidity and cohesion), fire (temperature
of cold and heat), and air (mobility, motion), and four items of dependent
matter, namely colour, odour, taste, and nutritive essence (0ja). None of
these eight material dhammas arises singly because they are necessarily
co-nascent (niyata-sahajata) and positionally inseparable (padesato
avinibhoga).'> Tt will thus be seen that in the sphere of mind as well as
in the domain of matter there are no solitary phenomena. This situation
is equally true whether we examine the dhammas as causes (conditions)
or as effects (the conditioned).

Itis in the light of these observations that the question posed earlier as to
whether the dhammas exhibit a unity or a plurality has to be discussed.
The answer seems to veer towards both alternatives although it appears
paradoxical to say so. In so far as the dhammas are distinguishable, one
from another, to that extent they exhibit plurality. In so far as they are
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not actually separable, one from another, to that extent they exhibit unity.
The reason for this situation is the methodological apparatus employed
by the Abhidhammikas in explaining the nature of empirical existence.
As mentioned earlier, this consists of both analysis (bheda) and synthesis
(sangaha). Analysis, when not supplemented by synthesis, leads to pluralism.
Synthesis, when not supplemented by analysis, leads to monism. What one
finds in the Abhidhamma is a combined use of both methods. This results
in a philosophical vision which beautifully transcends the dialectical
opposition between monism and pluralism.




CHAPTER 2

THE NOMINAL AND THE CONCEPTUAL

What emerges from the dhamma theory is best described as dhamma-
realism, for as we have seen, it recognizes only the ultimate reality of
the dhammas. What is interesting about this view of existence is that
it involves more denials than affirmations. We have already noted how
it denies the notion of substance and quality and as we shall see in the
sequel it also denies the objective reality of time, space, motion, physical
contact, and the notion of gradual change. Only the ultimate reality of
the dhammas is affirmed; whatever that cannot be subsumed under the
heading dhamma is deprived of its ultimate reality. What we can observe
here is the principle of parsimony in the analysis of empirical existence
and an attempt to ensure ontological minimalism. Then, how does the
dhamma theory interpret the “common-sense” view of the world, a kind
of naive realism in the sense that it tends to recognize realities more or
less corresponding to all linguistic terms? In other words, what relation
is there between the dhammas, the basic factors of existence, on the one
hand, and the objects of common-sense realism, on the other? What degree
of reality, if any, could be bestowed on the latter?

It is in their answers to these questions that the Abhidhammikas formulated
the theory of paififiatti — concepts or designations! — together with
a distinction drawn between two kinds of truth, consensual (sammuti)
and ultimate (paramattha). This theory assumes significance in another
context. In most of the Indian philosophies which were associated with
the arma-tradition and subscribed to a substantialist view of existence,
such categories as time and space and such notions as unity, identity,
and universality came to be defined in absolute terms. The problem for the
Abhidhammikas was how to explain such categories and notions without
committing themselves to the same metaphysical assumptions. The theory
of pafifiatti was the answer to this.

The term parifiatti conveys such meanings as making known, laying down,
manifestation, designation, appellation, notion, and concept. The term
occurs both in the Suttas and the Vinaya, sometimes in a general and
sometimes in a somewhat technical sense.? Its use in the Abhidhamma
in a technical sense to mean concept or designation could, however,
be traced to the Potthapada Sutta of the Dighanikdya, where we find the
well-known saying of the Buddha on the use of language: “These, Citta,
are names (samaiiiid), expressions (nirutti), turns of speech (vohdra),
and designations (pafidatti) in common usce in the world. And of these the
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Tathagata makes use indeed, but is not led astray by them”.? This saying
assumes significance in the context of the Buddha’s use of the word arta-
patilabha (obtainment of self) in order to designate the three kinds of the
obtainment of self, the gross self, the mental self, and the formless self.
The point emphasized is that the use of the word obtainment of self does
not in any way imply the recognition of a self-entity which persists in the
three different obtainments. There is no permanent substantial entity that
could be observed to correspond to the term ‘self” (arta). Here the term
atta is a parifiatti, a designation in common use in the world, which the
Buddha uses without clinging to it (aparamasam voharati).*

The earliest reference to parifiatti as used in the Abhidhamma is found
in the Niruttipatha Sutta of the Samyuttanikava. Here it is said that the
division of time into past, present, and future and the designation of time
as “was”, “is”, and “will be” are three pathways of expression (nirutti),
designation (adhivacana), and concept-making (pafifiatti).’

What may be described as the first formal definition of pa#iiatti occurs in
the Dhammasarigani. Here the three terms, paifiatti, nirutti, and adhivacana
are used synonymously and each term is defined by a number of appropriate
cquivalents:

Ya tesam tesam dhammanam sarkha samanfia panfiatti voharo namam
namakammam namadheyyam nirutti vyafijanam abhildapo .$

In Mrs Rhys Davids’ translation: ““That which is an enumeration, that which
is a designation, an expression (pafifiatti), a current term, a name,
a denomination, the assigning of a name, an interpretation, a distinctive
mark of discourse on this or that dhamma.””

Immediately after this definition, it is said that all the dhammas are the
pathway of paiifiattis (sabbe dhamma pafifiattipatha). What this amounts
to saying is that all the dhammas can be designated by linguistic terms.
Thus one distinction between pafifiatti and dhamma turns out to be that
between expression and reality.

In elaborating on this the Pali commentary says that pafifiatti means the
process of predicating: “What is it that is predicated? It is ‘I, ‘mine’, ‘another’,
‘another's’, ‘a person’, ‘a state’, ‘an individual’, ‘a man’, ‘a youth’, ‘Tissa’,
‘Datta’, ‘a conclt’, ‘a chair’, ‘amat’, ‘a pillow’, ‘a monastery’, ‘a cell’, ‘a door’,
a window’ — these are the various ways of predicating”.® This miscellany
of examples is so designed as to include any kind of predication through the
symbolic medium of language. Elaborating on this further, the commentary
obscerves that there is no such thing that does not constitute the object of
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being named, in other words, that nothing can escape the possibility of
being named. There is one thing, it is said, which coincides with all things
and all things in one thing. This one thing is the act of naming (nama-
pafifiarti), which is said to be applicable to anything in the four spheres
of existence (catubhiimaka-dhammesu nipatati).’

In this regard the commentary makes this interesting observation: “There is
no living being or phenomenon that may not be called by a name. The trees
in the forests and the mountains are the business of the country folk.
For, they on being asked ‘what tree is this?’ say the name they know,
as ‘Cutch’, ‘Butea’. Even of the tree the name of which they know not,
they say, ‘It is the nameless tree’. In addition, that stands as the established
name of that tree. And the same with fishes, tortoises, etc., in the ocean” !
This all-embracing role, which the commentary assigns to name or naming
(nama), reminds us of two stanzas occurring in the Samyuttanikaya:"!

What has weighed down everything?
What is most extensive?

What is the one thing that has

All under its control?

Name has weighed down everything;
Nothing is more extensive than name.
Name is the one thing that has

All under its control.”

Since paffiarti represents name and meaning as concepts, it has to be
distinguished from dhammas, the category of the real. And since the term
paramattha is used in the Abhidhamma as a description of what is ultimately
rcal, the above distinction is also presented as that between parifiatti and
paramattha, or that between paiifiatti and dhamma, because paramattha
and dhamma are mutually convertible terms. Thus we have the category
of paiifiartis on the one hand representing that which exists as name and
concept, and the category of dhammas on the other, representing that
which exists as ultimate constituents of existence. The two categories
imply two levels of reality as well. These two levels are the conceptual and
(he real. It is the distinction between that which depends on the operation
of mind, and that which exists independently of the operation of mind.
While the former owes its being to the act of cognition itself, the latter
exists independently of the cognitive act.

These two categories, the pasdiatti and the paramattha, or the conceptual
and the real, are said 1o be mutually exclusive and together exhaustive
of the whole of the knowable (Aeyya-dhamma).!* Thus what is not
paramattha is paiitani. Similarly what is not padifanti is paramattha.
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Hence the Abhidhammavatdara makes this assertive statement:
“Besides the two categories of paramattha (the real) and paffiatti
(the conceptual), a third category does not exist. One who is skillful in
these two categories does not tremble in the face of other teachings™ !4

Although the theory of paiifiatti is formally introduced in the works of
the Abhidhamma Pitaka, it is in the Abhidhamma exegesis that we find
more specific definitions of the term along with many explanations on the
nature and scope of pafifiattis and how they become objects of cognition.

In the first place, what is called pafifiatti cannot be subsumed under nama
(the mental) or ripa (the material). Hence the Namariapapariccheda
describes it as “nama-riapa-vinimmutta”, i.e., distinct from both mind and
matter.”’ This is another way alluding to the fact that pafifiattis are not
dhammas. Both paiifiatti and Nibbana are excluded from the domain of the
five aggregates.!® Since pa#ifiatti refers to that which has no corresponding
objective counterpart, it is also called asabhava-dhamma, i.e., dhamma
without own-nature.!” This description distinguishes it from the real
factors of existence. Since sabhava, the intrinsic nature of a dhamma,
is itself the dhamma, from the point of view of this definition what is
qualified as asabhava (absence of own-nature) amounts to an abhava,
a non-existent in the final sense. It is in recognition of this fact that the
three salient characteristics of empirical reality, namely, arising (uppada),
presence (thiti), and dissolution (bhariga) are not applied to them. These three
characteristics can be predicated only of those things which answer to
the Abhidhamma’s definition of empirical reality'® Again, unlike the real
existents, pafifiattis are not brought about by conditions (paccayatthitika)."”
For this same reason, they are also defined as “not positively produced”
(aparinipphanna). Positive production (parinipphannata) is true only of
those things which have their own individual nature (avenika-sabhava).
Only a dhamma that has an own-nature, with a beginning and an end in
time, produced by conditions, and marked by the three salient characteristics
of conditioned existence, is positively produced.?

Further, paiifiattis differ from dhammas in that only the latter are de-limited
by rise and fall. Unlike the pafifiattis, the dhammas come into being having
not been (ahutva sambhonti); and, after having been, they cease (hurva
pativenti).? Paiifiattis have no own-nature to be manifested in the three
instants of arising (uppada), presence (thiti), and dissolution (bhariga).
Since they have no existence marked by these three phases — the nascent,
present, and cessant ~— such temporal distinctions as past, present, and future
do not apply to them. Consequently they have no reference to time (kala-
vimutta). For this self-same reason, padifiattis have no place in the traditional
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nnalysis of empirical reality into the five khandhas, for what is included
in the khandhas should have the characteristics of empirical reality and
he subject to temporal divisions.?* Nor can pafifiattis be assigned a place
in any of the four planes of existence recognized in Buddhist cosmology
(pufifiatti bhami-vinimmuttd).” Another noteworthy characteristic of
paifiiiattis is that they cannot be described either as conditioned (sarnkhata)
or as unconditioned (asarikhata), for they do not possess their own-nature
(sabhava) to be so described.? Since the two categories of the conditioned
and the unconditioned comprise all realities, the exclusion of padfattis
from these two categories is another way of underscoring their unreality.

What the foregoing observations amount to saying is that while a dhamma
is a thing established by own-nature (sabhava-siddha), a pafifiatti is a thing
merely conceptualized (parikappa-siddha). The former is an existent
verifiable by its own distinctive intrinsic characteristic, but the latter,
heing a product of the mind’s synthesizing function, exists only by virtue
ol conceptual thought.

In the Theravada Abhidhamma we find two kinds of paiifiatti. One is
called nama-pafifiatti, concept-as-name, and the other attha-paiiiiatti,
concept-as-meaning. The first refers to names, words, signs, or symbols
through which things, real or unreal, are designated. “Nama-paiifiatti is the
mere mode of recognizing (safifiakara-matta) by way of this or that word
whose significance is determined by worldly convention.”? It is created by
worldly consent (lokasariketa-nimmita) and established by worldly usage
(lokavoharena siddha).”® The other, called artha-paiifiatti, refers to ideas,
notions, or concepts corresponding to the names, words, signs, or symbols.
It is produced by the interpretative and synthesizing function of the mind
(kappana) and is based on the various forms or appearances presented by
the real existents when they are in particular situations or positions (avattha-
visesa).” Both nama-parifiatti and attha pafiiatti thus have a psychological
origin and as such both are devoid of objective reality.

Nama-paiiiiatti is often defined as “that which makes known” (pafifiGpanato
paidiarti) and attha-paiifiatti as “that which is made known” (padiiapivatta
paitiiarti).® The former is an instance of agency-definition (kattu-sadhana)
and the latter of object-definition (kamma-sadhana). What both attempt
to show is that nama-paiiiatti which makes artha-paifiarti known,
mnd attha-pafiiiatti which is made known by nama-paiifiatti, are mutually
inter-dependent and therefore logically inseparable. This explains the
significance of another definition which states that nama-paiiiiatti is the
term's relationship with the ideas (saddassa atthehi sambandho) and that
attha-pafiiiarti is the ideas relationship with the terms (atthassa saddehi
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sambandho).?! These two pairs of definition show that the two processes
of conceptualization and verbalization through the symbolic medium
of language are but two separate aspects of the same phenomenon. It is
for the convenience of definition that what really amounts to a single
phenomenon is treated from two different angles, which represent two
ways of looking at the same thing.

The difference is established by defining the same word, paffiatti, in two
different ways. When it is defined as subject, it is nama-pafifiatti — the
concept as name. When it is defined as object, it is attha-paiifiatti — the
concept as meaning. If the former is that which expresses (vacaka), the latter
is that which is expressed (vacaniya).? In the same sense, if the former
is designation (abhidhdna), the latter is the designated (abhidheya).
The two kinds of paififiatti, thus, condition each other like subject and
object. Since attha-parifiatti stands for the process of conceptualization,
it represents more the subjective and dynamic aspect, and since nama-
panifiatti stands for the process of verbalization, it represents more the
objective and static aspect. For the assignment of a term to what is
constructed in thought — in other words, its expression through the
symbolic medium of language — invests it with some kind of relative
permanence and objectivity. It is, so to say, crystallized into an entity.

According to its very definition attha-parifiatti exists by virtue of its being
conceived (parikappivamana) and expressed (pasifiapiyamana). Hence it
is incorrect to explain attha-paiiiiatti as that which is conceptualizable and
expressible, for its very existence stems from the act of being conceptualized
and expressed. This rules out the possibility of its existing without being
conceptualized and expressed.

As noted above, names (nama-parifiatti) can also be assigned to dhammas
which constitute the category of the real. However, what should not
be overlooked here is that names given to dhammas do not have
corresponding attha-parfifiattis, concepts-as-meanings. In this connection
the sub-commentary to the Visuddhimagga observes: “A dhamma having
its own-nature is profound (gambhira), but a pasifiatti is not”.** What this
secms to mean is that objects of conceptual thought like tables and chairs
are easily recognizable, whereas the dhammas are difficult to be grasped.

That names given to dhammas do not have corresponding attha-pafifiatti,
concepts-as-meanings, is also shown by the identification of attha-paiiiatti
(also called upada-panianti) with what is called sammuti or consensual reality,
Thus the denotation of attha-paiidiatti includes only the various objects of
conceptual thought, which constitute the consensual reality (samnnuti), and not
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the constituents of ultimate reality (paramattha). Accordingly, we can have
the following sequence: attha-pafifiatti (meaning-concept) = updada-panfiatti
{derivative concept) = sammuti (consensual reality).

It is, in fact, not by resorting to paifiattis but by transcending them at the
higher reaches of mind’s unification that one should be able to go beyond
the conceptual and establish one’s own mind directly on the real (dhammas).
This is what is called the transcendence of the conceptual level (paiifiatti-
samatikkamana). In this connection the meditator should first go beyond
such concepts as “earth-element”, “water-element”, etc., and establish
his mind directly on the individuating characteristics that correspond to
them, such as solidity, viscidity, etc. It is when one is continuing to focus
onc’s uninterrupted attention on them that the individuating characteristics
hecome more and more evident, more and more clear and one’s whole
material body appears in its true form as a mere mass of elementary
material constituents, all empty (sufifia) and impersonal (nissatta, nijjiva).

The logical conclusion that is thrust upon us by the Buddhist doctrine
of pafifiattifprajiiapti is that all hypostatized entities and all objects of
reification are nothing but conceptual constructions, or logical abstractions,
or pure denominations with no corresponding objective realities. Only the
dhammas are real. A dhamma, as noted earlier, is defined as that which has
its own-nature (sabhava, saka-bhava) or own-characteristic (sa-lakkhana,
saka-lakkhana). The characteristics common to all the dhammas are
known as universal characteristics (samadifia-lakkhana). Three of the
hest examples of universal characteristics are impermanence (aniccata),
sultering (dukkhata), and self-less-ness (anattata), which are known as
the three signs (marks) of sentient existence (tilakkhana). Although these
three characteristics are fundamental to the Buddhist view of phenomenal
cxistence, in the final analysis, they too turn out to be conceptual
constructions. As the Abhidhamma Milatitka says when we consider them
as separate abstractions they, too, share the nature of conceptual constructs
(paitiiatti-gatika), with no objective reality (paramatthato avijjamana).”
l'or, in addition to, and distinct from, what is subject to impermanence,
there is no separate independent entity called impermanence. The same
situation is true of the other two characteristics as well.

I'ven the principle of “dependent origination”, which is set forth as the
central conception of Buddhism, turns out to he a conceptual construction.
Because in addition to, and distinct from the dhammas that arise in
dependence on other dhammas, there is no independently existing entity
called “dependent origination™. However, some Buddhist schools had
atendeney to reverse this process. We learn from the Kathavattlug that some
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Buddhists, the Pubbaseliyas and Mahisasakas according to the commentary,
who wanted to elevate the principle of dependent origination to the level
of an unconditioned entity. In refuting this idea the Pali commentary
observes: Besides and in addition to such factors as ignorance there is no
separate entity called “dependent origination”.3®

We find a similar situation recorded in the Kathavatthu in respect of the
Four Noble Truths as well.* Since the Four Truths are described in the early
Buddhist discourses as tathani (true, real) and avitathani (not otherwise),
some Buddhists, the Pubbaseliyas according to the commentary, argued
that they are a set of unconditioned realities. Here a distinction is made
between truth as concrete base (varthu-sacca) and truth as characteristic
(lakkhana-sacca). The former refers, for example, to the actual experience
of suffering. The latter refers to the abstract characteristic of suffering.
While the former is conditioned (vatthu-saccam sankhatam), the latter
is unconditioned (lakkhana-saccam asankhatam).” Here, the Theravada
position is that the abstract characteristic of suffering has no objective
existence distinct and separate from the actual experience of suffering.

We find another interesting attempt at reification, attributed to a Buddhist
school called Uttarapathakas. They held that “there is an immutable
something called such-ness (or that-ness) in the very nature of all things,
material or otherwise [taken as a whole]”.*' Since this such-ness cannot be
brought under any of the particular conditioned realities such as materiality,
it is therefore reckoned to be unconditioned. Thus distinct from matter,
there is materiality of matter (ripassa ripata). In the same way there is
feeling-ness of feeling (vedanaya vedanatd), perception-ness of perception
(safifiava sanifiatd) and so on.*?

In this regard the Theravada position is that all these hypostatized entities
and attempts at reification are due to overstepping the bounds of paiifiatti
(pafifiattim atidhavitva ganhanti). Therefore, they are to be understood as
conceptual constructs, pure denominations with no objective counterparts.

Now let us examine the different kinds of attha-parifiatti (= upada-pafifiatti).
In the Abhidhammatthasarigaha we find them arranged into six groups:

There are [1] such terms as ‘land’, ‘mountain’, and the like, so designated
on account of the mode of transition of the respective elements; {2}
such terms as ‘house’, ‘chariot’, ‘cart’, and the like, so named on account
of the mode of formation of materials; |3] such terms as ‘person’,
‘individual’, and the like, so named on account of the five aggregates;
[4] such terms as ‘direction’, ‘time’, and the like, so named according
to the revolution of the moon and so forth; |5] such terms as ‘well’,
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‘cave’, and the like, so named on account of the mode of non-impact
and so forth; [6] such terms as kasina signs and the like, so named on
account of respective elements and distinguished mental development

The six kinds of pafifiatti mentioned here are concepts of continuity
(santana-panfiatti), collective concepts (samitha-parifiatti), local concepts
(disa-paniiatti), temporal concepts (kala-pafifiatti), and sign concepts
(nimitta-paninatti).

What follows is Lama Anagarika Govinda’s arrangement of the six kinds:

I. inorganic material forms, based on physieal laws of nature; e.g., ‘land’,
‘mountain’;

2. organized material forms, based on constructive intelligence;
¢.g., ‘house’, ‘chariot’;

3. organic forms, based on the five psycho-physical aggregates
(paiicakkhandha); e.g., ‘man’, ‘individual’;

4, immaterial forms of locality (disd) and time (kala), based on the
revolutions of eelestial bodies (like the moon);

5. immaterial forms of spatial quality (asamphusthakara, lit. ‘non-contact’);
c.g., ‘pit’, ‘cave’;

6. immaterial forms of visualization, based on spiritual exereises (bhavand,
meditation); e.g., the after-image (patibhaga-nimirta) of hypnotic
circles (kasina).*

Allinstances of attha-parifiatti can also be brought under two main headings,
nmely, collective concepts (samitha-parifiatti) and non-collective concepts
{asumitha-parifiatti). A colleetive eoneept is due to the grasping of a group
ns one (samithekattagahana), i.e., the imposition of unity on diversity,
the grasping of many-ness as one-ness. The best example of such grasping
is the wrong belief in a living being as a self-entity (satfa-sammosa).*
‘The correct position is that ‘distinct from the group’ (samitha-vinimmutta),
there is no living being as a self-entity.*® It is by the resolution of the
compact (ghana-vinibbhoga) that the true position beeomes evident.*?
‘T'wo examples of non-collective concepts are time and space.

Besides the six main kinds of attha-paiifiatti mentioned above,
ihe Abhidhamma commentaries and compendiums refer to many other
hinds. In this connection the Puggalapafifiatti Atthakatha is the most
informative. It mentions several classifications of pafidiattis. Some of them
me [rom the canonical texts (pdli), some are according to the methods of |
the commentaries (atthakathd-navena), and others are neither from the
canonical texts, nor from the commentaries, but according to the methods
ol celebrated exegetes. What follows is a briel description of cach of them.



56 2. THE NOMINAL AND THE CONCEPTUAL

Apositional Concept (Upanidha Paiiiiatti)

This refers to ideas based on mutual reference (afifiam afifiam upanidha) or
juxtaposition (sannivesa). Many varieties are listed, namely, (2) Apposition
of Reference, e.g., “second” as against “first”, “third” as against “second”, or
“long” as against “short” and vice versa. “It is with reference to what is short
that long is so called as being higher (uccatara) than that; ‘short’ is so called
as being lower (nicatara) than long, and a thing smaller than that is ‘little’,
with reference to which a greater thing is ‘big™. (b) Apposition of What is in
Hand, e.g., Chattapani, one who carries an umbrella in his hand; Satthapani,
one who carries a knife in his hand. (c) Apposition of Association, e.g.,
ear-ring-wearer, topknot-wearer, crest-wearer. (d) Apposition of Contents,
e.g., corn-waggon, ghee-pot. (e) Apposition of Proximity, e.g., Indasala-
Cave, Piyangu-Cave. (f) Apposition of Comparison, e.g., golden coloured
person, a person with a bull’s gait. (g) Apposition of Majority, e.g., lotus
pond, so-called because of the preponderance of lotuses, Brahmana
village, so-called because of the majority of Brahmins. (h) Apposition of
Distinction, e.g., jewel ring, diamond ring.*?

Concept of Non-Existence (Abhdva-Parfifiatti)

That abhava or non-existence has no objective reality corresponding to it
may appear too obvious a thing to be recognized by a separate pafifiatti.
However, it assumes much significance when it is remembered that the
substantialist schools of Indian philosophy, particularly the VaiSesikas,
consider it as an independent category (padartha). For the Buddhists
abhava is not a real entity but a mere notion dependent on bhava (existence)
(abhavo bhavam nissaya pavattati).” What is abhava (non-existence) has
no sabhava (own-nature).®® From the Buddhist perspective, one could
argue that if abhava is an independent category, then it should in turn have
another abhava and thus this would lead to what many Buddhist schools
refer to as anavatthalanavastha, the fallacy of infinite regress.”!

Concepts established through Adherence to Wrong Views (Abhinivesa-
Paniatti)

This particular pafiiarti seems to have been mentioned only in the
Paramatthavinicchaya.™ It embraces all substantial entities and categories
postulated in non-Buddhist schools, as for example, soul, self (atta),
primordial naturc (pakati) and so on.® It is called “adherence concept”
because some dogmatically adhere to the wrong view that these entities
and catcgories exist although they do not really exist (abhave'pi pavattite).™
Itis further observed that if others belicve in things that do not really exist,
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it is because they overstep the bounds of paiifiatti and believe that they exist
in an ultimate sense (pafifiattim atidhavitva ganhanti paramatthato).> In this
connection the Simhala Sanne to the Abhidhammatthasarigaha observes:

What we call continuity-concept (santana-panfiatti) corresponds to what
others postulate as substance in which quality inheres (guni-dravya).
In like manner collective concept (samitha-parifiatti) corresponds to
what others postulate as union or association (samyoga), limb or part
(avayava), body or whole (avayavi). Concept of direction (disa-paidiiatti)
and concept of time (kala-paiifiatti) correspond to their direction-
substance (disa-dravya) and time-substance (kala-dravya). What others
consider as space-substance (akasa-dravya) is what we call concept of
space (akasa-pafifiatti).>®

As to nama-parifiatti, there are six kinds. They are distinguished on the
basis whether the term in question represents: (a) something that exists,
(h) something that does not exist, (b + a) something that does not exist
by something else that exists, (a + b) something that exists by something
¢lse that does not exist; (a + a) something that exists by something else
that exists, or (b + b) something that does not exist by something else that,
likewise, does not exist.”” What follows is an explanation of the six kinds:

() Vijjamana-panifiatti is a term which represents something that exists,
where “exists” is understood in a real and ultimate sense (saccikattha-
paramatthena). It is also called tajja-parifiatti or verisimilar concept
because it refers to names and designations given to real existents
(= dhammas), such as vedana (feeling), pathavi-dharu (earth-
clement).’® It is also called sabhava-panfiatti because it designates
dhammas which have their own-nature. Although the real existents
(dhammas) can be given names and designations (= nama-parifiatti),
their existence does not depend on their being named and designated.
Since they have their own-nature (sabhava), they exist independently
of conceptual ascription.

(h) Avijjamana-pafifiatti represents something that does not exist in
a rcal and ultimate sense. This is in direct opposition to the first, for it
represents, not things having their own nature (sabhava) but things
dependent on the interpretative and synthesizing function of the mind
(kappand-siddha). To this category belong such terms as “person”,
“living being”, when understood as sclf-entities, “table”, “the sun”,
*the moon™ and so forth; in other words, all instances of consensual
reality (sammuti). In this category arc also included such terms as
Primordial Nature (pakati/prakrii), Cosmic Soul (Brahman) and the
like, which from the Buddhist perspective do not exist.™
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Vijjamanena-avijjamana-parifiatti is a term which represents
a non-existent on the basis of another term which represents
an existent. An example is tevijja, “‘possessor of the three higher levels
of knowledge”. Only the higher levels of knowledge exist in a real
sense but not a self-entity behind them. To the same category belongs
chalabhififia, “one with the six kinds of direct knowledge”.%

(d) Avijjamanena-vijjamana-paifiatti, a term given to a real existent on

(e)

®

the basis of a term expressive of a non-existent. An example given is
itthi-sadda, “woman’s voice”. Here the sound of the voice is ultimately
real but not the woman as a self-entity.®!

Vijjamanena-vijjamana-pafiiiatti, a term given to a real existent on the
basis of another term, which also represents a real existent. An example
given is: cakkhu-samphassa, “eye contact”. Here cakkhu, the eye,
represents one of the dependent material dhammas, and samphassa,
contact, one of the mental factors (cetasika) — both of which are
recognized as real existents.®

Avijjamanena-avijjamdana-pafifiatti, a term which signifies a non-existent
on the basis of another term which also signifies a non-existent,
for example, khattiya-putta, “warrior’s son”. Here since both terms
refer to persons as self-entities, both are expressive of non-existent
entities.5



CHAPTER 3
THE TWO TRUTHS

If the doctrine of dhammas led to its ancillary theory of padfiatti
as discussed above, both in turn led to anther development,
i.e., the distinction drawn between two kinds of truth as sammuti-
sacca (conventional truth) and paramattha-sacca (ultimate truth).
Although this distinction is an Abhidhammic innovation it is not
completely dissociated from the early Buddhist teachings. For the
antecedent trends that led to its formulation can be traced to the early
Buddhist scriptures themselves.

One such instance is the distinction drawn in the Anguttaranikaya
between nitattha and neyyattha. The former refers to those statements
which have their meaning “drawn out” (nita-attha), i.c., to be taken
as they stand, as explicit and definitive statements. The latter refers to
those statements which require their meaning “to be drawn out” (neyya-
attha).! The distinction alluded to here may be understood in a broad
way to mean the difference between the direct and the indirect meaning.
'T'he distinction is so important that to overlook it is to misrepresent the
Icachings of the Buddha: “Whoever declares a discourse with a meaning
alrcady drawn out as a discourse with a meaning to be drawn out and
[conversely] whoever declares a discourse with a meaning to be drawn
out as a discourse with a meaning already drawn out, such a one makes
u false statement with regard to the Blessed One”.2

What is most important to remember here is that this surta passage
makes no preferential value-judgement in respect of the two statements.
()ne statement is not singled out as higher or lower than the other.

It scems very likely that this distinction between nitattha and neyyattha
has provided a base for the emergence of the subsequent doctrine of
double truth, not only in Theravada but also in other Buddhist schools.
In point of fact, the commentary to the Anguttaranikaya seeks to
establish a correspondence between the original surta passage and the
Iheravida version of the two truths.? It must also be noted here that
in the schools of Sanskrit Buddhism nitartha/nitattha is evaluated as
higher than neyartha/neyyattha. As F. Edgerton observes in Buddhist
Iybrid Sanskrit literature *“a nitartha text ... is recommended as a guide
m preference to onc that is neyartha.” As he further observes, “In Pili
neither is ipso fucto preferred to the other; one errs only in interpreting
one as if it were the other.” 4
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Another important link between the Abhidhamma theory of doubie truth
and early Buddhism is found in the Sarngiti Sutta of the Dighanikava,
where four kinds of knowledge are mentioned: (a) the direct knowledge
of the doctrine (dhamme fiana), (b) the inductive knowledge of the
doctrine (anvaye fiana), (c) knowledge of analysis (paricchede fiana),
and knowledge of (linguistic) conventions (sammuti-iiana).’ That there is
a close parallelism between the latter pair of knowledge referred to here
and the Theravada theory of the two truths as ultimate (paramattha) and
conventional (sammuti) is fairly obvious. For what is called paramattha
is obtained by analyzing what is amenable to analysis (pariccheda).
So knowledge of analysis (paricchede fiana) could be understood to mean
the ability to resolve what appears as substantial and compact into its basic
constituents. This exactly is what the dhamma theory is. On the other
hand, sammuti-fiana, which is the knowledge of linguistic conventions,
could be understood to mean the ability to know that what appears as
substantial and compact, yet analysable, is not something ultimately real
and therefore that it is a part of consensual reality (sammuti). As we shall
see in the sequel, this exactly is what sammuti is all about. Thus what
the sutta passage refers to as the third and fourth kinds of knowledge
anticipates not only the dhamma theory but also the theory of double
truth, which is a logical extension of the dhamma theory.

One interesting feature in the Theravada version of the theory is the use
of the term sammuti for relative truth. For in all other schools of Buddhist
thought the term used is samvrti. The difference between sammuti and
samvrti is not simply that between Pali and Sanskrit, for the two terms
differ both in etymology and meaning. The term sammuti is devived from
the root man, to think, and when prefixed with sam it means consent,
convention, or general agreement. On the other hand, the term samvrti is
derived from the root vr, to cover, and when prefixed with sam it means
covering, concealment. This difference is not confined to the vocabulary
of the theory of double truth alone. That elsewhere, too, Sanskrit samvrti
corresponds to Pali sammuti gets confirmed by other textual instances.®
Since sammuti refers to convention or general agreement, sammuti-sacca
means truth based on convention or general agreement. On the other hand,
the idea behind samvrti-satya is that which covers up the true nature of
things and makes them appear otherwise.

In introducing the double truth, a number of Pali commentaries cite
two stanzas. According to the first, the Buddha himself proclaimed two
kinds of truth as conventional and ultimate, and a third docs not exist.’
This emphasis on two kinds of truth to the exclusion of a third reminds us
of the Yogiiciira School of Buddhism, which advocates a theory of (riple

t



3. THE TWO TRUTHS 61

truth. It also reminds us of a verse occurring in the Pitaputrasamagama
Sitra, stressing the fact that besides the relative (samvrti) and the absolute
(paramartha) a third truth is not to be found.®

The second stanza sets out the validity of the two kinds of statement
corresponding to sammuti and paramattha as follows:

Statements referring to convention-based things (sariketa) are valid
because they are based on common agreement; statements referring
to ultimate categories (paramattha) are valid because they are based
on the true nature of the real existents.’

As shown here, the distinction between the two truths depends on the
distinction between sarketa and paramattha. Now, sarnketa includes things
which depend for their being on mental interpretations superimposed
on the category of the real. For instance, the validity of the term ‘table’
is based, not on an objective existent corresponding to the term, but on
mental interpretation superimposed on a congeries of material dhammas
organized in a particular manner. Although a table is not a separate
reality distinct from the material dhammas that enter into its composition,
nevertheless the table is said to exist because in common parlance it is
accepted as a separate reality. On the other hand, the term paramattha
denotes the category of real existents (dhammas) which have their own
objective nature (sabhava). Their difference may be stated as follows: When
a particular situation is explained on the basis of terms indicative of the
real existents (dhammas), that explanation is paramattha-sacca. When the
self-same situation is explained on the basis of terms indicative of things
which have their being dependent on the mind’s synthesizing function, that
explanation is sammuti-sacca. The validity of the former is based on its
correspondence to the ultimate data of empirical reality. The validity of the
latter is based on its correspondence to things established by conventions.

In the Sarvastivada Abhidharma the difference between samvrti (relative)
and paramdrtha (ultimate) is explained in a similar manner. It is sought to
be based on the principle of physical reducibility and mental analyzability.
Thus in the Abhidharmakosabhdasya we read: If the notion of a thing
disappears (na pravartate) when it is physically reduced into pieces, then
that particular thing exists relatively (samvrti-sat). The idea of a pitcher,
for instance, disappears when it is reduced to pieces. Again, if the notion
ol a thing disappears when it is analysed by mind, then that particular
thing, too, is to be regarded as existing relatively. Water, for example:
if the material dharmas such as colour, which constitute what is called
water, are separated mentally [rom once another, then the notion of water
disappears. It is to be understood therefore that such things as pitcher,
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cloth, water, fire, etc., are called so according to conventional practice
and from the point of view of relative truth. Hence from the point of view
of relative truth if one says ‘There is a pitcher’, ‘There is water’, one speaks
truthfully and not wrongly.!

The Abhidharmakosa-vyakhya observes that the two examples given here
refer to two kinds of reducibility (bheda): the pitchers, etc., can be broken
by means of a physical apparatus (upakrama), whereas water, etc., can be
analyzed by mind (buddhi). Stated otherwise: what exists relatively is of
two kinds: (a) that which exists on the basis of another which is also relative
(samvrtyantara-vyapasraya), and (b) that which exists on the basis of
something that is real (dravyantara-vyapasraya). In the case of the former,
it is physically breakable and mentally analyzable. Both possibilities can
be there at one and the same time. A pitcher, for example. It can not only
be reduced to pieces by another physical object but can be analyzed by
mind into its constituent atoms and elements. In the case of the atoms, they
can be analyzed only by mind. An aggregate-atom (samghdta-paramanu),
for example, can be analyzed only by mind into its constituent unitary
atoms (dravya-paramanu), and not physically.!

In the opinion of Bhadanta Srilata, a celebrity of the Sautrantika School,
the difference between the two truths consists in this: that which exists in
a number of objects (dravya) is samvrti; that which exists in a single object
is paramartha. In other words, if the thing in question loses its original
name when it is analysed, it is samvrti; if it does not, it is paramartha.?
Although this explanation appears to be different from the ones we have
already discussed, here, too, analysability is taken as the criterion in
distinguishing the two kinds of truth.

One important question that concerns the two truths is the status of one
truth in relation to the other. Are the two truths co-ordinate? Or, is one
truth higher than the other in the sense that it is more valid? Obviously,
the use of the term paramattha/paramdrtha which means the ultimate,
absolute, or the highest to describe one truth seems to show that what
is so described represents a higher level of truth. This in fact seems
to be the position taken up by almost all Buddhist schools. But not so
is the case with Theravada. As pointed out by K. N. Jayatilleke in his
Early Buddhist Theory of Knowledge, one misconception about the
Theravada version of double truth is that paramattha-sacca is superior
to sammuti-sacca and that “what is true in the one sense, is false in the
other™!* This obscrvation that the distinction in question is not based on
a theory of degrees of truth will become clear from the following free
translation of the relevant passages comained in three Pili commentaries:
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Herein references to living beings, gods, Brahma, etc., are sammuti-
katha, whereas references to impermanence, suffering, egolessness,
the aggregates of the empiric individuality, the bases and elements of
sense-perception and mind-cognition, bases of mindfulness, right effort,
etc., are paramattha-katha. One who is capable of understanding and
penetrating to the truth and hoisting the flag of Arahantship when
the teaching is set out in terms of generally accepted conventions,
to him the Buddha preaches the doctrine based on sammuti-katha.
One who is capable of understanding and penetrating to the truth and
hoisting the flag of Arahantship when the teaching is set out in terms
of ultimate categories, to him the Buddha preaches the doctrine based
on paramattha-kathd. To one who is capable of awakening to the truth
through sammuti-katha, the teaching is not presented on the basis of
paramattha-katha, and conversely, to one who is capable of awakening
to the truth through paramattha-katha, the teaching is not presented
on the basis of sammuti-katha.

There is this simile on this matter: Just as a teacher of the three Vedas
who is capable of explaining their meaning in different dialects might
teach his pupils, adopting the particular dialect which each pupil
understands, even so the Buddha preaches the doctrine adopting,
according to the suitability of the occasion, either the sammuti- or
the paramattha-katha. It is by taking into consideration the ability of
each individual to understand the Four Noble Truths that the Buddha
presents his teaching either by way of sammuti or by way of paramattha
or by way of both (vomissakavasena). Whatever the method adopted
the purpose is the same, to show the way to Immortality through the
analysis of mental and physical phenomena.**

As seen from the above quotation, the penetration of the truth is possible
by either teaching, the conventional or the ultimate, or by the combination
of both. One method is not singled out as superior or inferior to the
other. It is like using the dialect that a person readily understands,
and there is no implication that one dialect is either superior or inferior
to another. What is more, as the commentary to the Anguttara-nikaya
states specifically, whether the Buddhas preach the doctrine according to
sammuti or paramattha, they teach only what is true, only what accords with
actuality, without involving themselves in what is not true (amusa’va).'’
The statement: “the person exists” (= sammuti-sacca) is not erroncous,
provided one does not imagine by the person a substance enduring in time.
Convention requires the use of such terms, but as long as one does not
imagine substantial entities corresponding to them, such statements are
valid. On the other hand, as the commentators observe, if for the sake of
conforming to the ultimate truth one would say, “The tive aggregates eat™
(khandha bhuijanti), *“'The live aggregates walk™ (khandha gacchanti),
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instead of saying: “A person eats”, “A person walks”, such a situation
would result in what is called voharabheda, i.e., a breach of convention
resulting in a breakdown in meaningful communication.’®

Hence in presenting the teaching the Buddha does not exceed linguistic
conventions (na hi Bhagava samariiiiam atidhdvati),” but uses such terms as
“person” withoutbeing led astray by their superficial implications (apardmasam
voharati).® Because the Buddhais able toemploy such linguistic designations as
“person” and “individual” without assuming corresponding substantial
entities, he is called “skilled in expression” (vohara-kusala).”” The use
of such terms does not in any way involve falsehood (musavado na
Jjayvati).*® As one commentary says, “Whether the Buddhas speak
according to conventional truth or whether the Buddhas speak according
to absolute truth they speak what is only true and what is only actual”.?
Skillfulness in the use of words is the ability to conform to conventions
(sammuti), usages (vohara), designations (pafifiatti), and turns of speech
(nirutti) in common use in the world without being led astray by them.?
Hence in understanding the teaching of the Buddha one is advised not
to adhere dogmatically to the mere superficial meanings of words (na
vacanabhedamattam alambitabbam).”

The foregoing observations should show that according to the Theravada
version of double truth, one kind of truth is not held to be superior or
inferior to the other. In this connection one important question arises. If no
preferential evaluation is made in respect of the two truths, what is the
justification for calling one the absolute or ultimate truth and the other the
conventional truth? Here what should not be overlooked is that if one truth
is called absolute or ultimate it is because this particular kind of truth has
for its vocabulary the technical terms used to express what is ultimate, i.e.,
the dhammas into which the world of experience is ultimately resolved.
Strictly speaking, the expression “paramattha” (absolute/ultimate) does
not refer to the truth as such, but to the technical terms through which it is
expressed. Thus paramattha-sacca really means the truth expressed by using
the technical terms expressive of the ultimate factors of existence. In like
manner, sammuti-sacca or conventional truth means the truth expressed
by using conventional or transactional terms in common parlance.

Another thing that needs mention here is the obvious fact that sammuti is
not the same as sammuti-sacca. So is the relationship between paramattha
and paramattha-sacca. Sammuti is that which is based on general
agreement or common consent, for example, ‘table’, ‘chair’, ‘the sun’,
‘the moon’, ‘living being in the sense of a self-entity’. All these exist by
way of being designated by words (nama-paitiiatti). In other words all
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forms of ‘sammuti’ or what is consensually real are different kinds of
attha-paffiatti (meaning-concepts).?* They are all objects of conceptual
thought. On the other hand, paramattha means that which is ultimate,
that which is not further resolvable or divisible. The reference is to the
dhammas, the ultimate data of existence. Accordingly, sammuti and
paramattha are not on par.

On the other hand, sammuti-sacca and paramattha-sacca are on par.
For as two ways of explaining what is true they are of equal status. One is
not superior or inferior to the other. No preferential value-judgement is
introduced here.

The position taken up by the Theravadins as to the relative position of the
two truths is very faithful to the distinction drawn in the Arnguttaranikaya
between two ways of presenting the Dhamma, i.e., the distinction drawn
between nitattha and nevyattha, to which we have already drawn attention.
For, as we saw earlier, no preferential evaluation is made in respect of them.
One statement is not considered higher or lower than the other. All that
is emphasized is that they should not be confused. This precisely is the
situation with the Theravada version of double truth as well.

In point of fact, the Abhidhammavatara says that if one were to understand
the true implications of the two truths one should not make a confusion
between the two (asarnkarato fiatabbdani).> What this really means is that
we should “not interpret one truth as if it were the other”. They are two
different but parallel contexts.

This situation does also remind us of the particular context in which the
Four Noble Truths should be understood. Although the Four Noble Truths
represent four different facts, no preferential evaluation is introduced in
respect of them. As four statements or propositions, they are all co-ordinate.
One particular truth is not held out as superior or inferior to another. That is
precisely why they are all introduced as Noble Truths (ariya-saccani).
All are equally noble (ariya), and all are equally true (sacca). But this does
not mean that “suffering” (dukkha) and “cessation of suffering” (dukkha-
nirodha) in themselves are of equal status. It is only as two propositions
or as two statements of truth that they are co-ordinate.

Thus there is one important feature common to the Four Noble Truths,
the distinction between nitartha and neyyartha, and the Theravada version
of double truth. It is that in none of them we find a hierarchical presentation.
This situation is very much in consonance with how carly Buddhism
presents various modes of analysis: The factors obtained through analysis,
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such as the five aggregates, the twelve sense-bases, and the eighteen
clements of cognition are never presented in such a way as to show that one
factor is higher or lower than another. They are always presented, not one
above another or one below another, but one besides another, in order to
show that they are parallel factors. What is salutary about this method
is that it prevents the intrusion of the distinction between substance and
quality, a distinction that paves the way for the intrusion of the notion of
a substantial self (artavdada) with all that it entails.

On the other hand, to the best of our knowledge in all other schools of
Buddhist thought belonging to the two main traditions the absolute truth
(paramartha-satya) is considered superior to relative truth (samvrti-
satya). This becomes all the more obvious by the use of the term samvrti
to express the conventional or relative truth. Samvrti means that which
covers, hides, or conceals the true nature of reality. If samvrt means that
which conceals, it is clearly implied that paramartha means that which
reveals the true nature of reality. Thus, the very use of the term samvrti
to express one of the truths shows that particular truth is less truthful and
therefore inferior to what is called paramartha-satya, the absolute truth.

Another interesting conclusion to which the foregoing observations lead
us is that as far as the Theravada is concerned, the distinction between
sammuti-sacca and paramattha-sacca does not refer to two kinds of truth as
such but to two ways of presenting what accords with actuality. They are in
fact two ways of understanding the same thing. Although they are formally
introduced as two truths, they are explained as two modes of expressing what
is true. They do not represent two degrees of truth of which one is superior
or inferior to the other. This explains why the two terms kathé (speech) and
desana (discourse) are sometimes used when referring to the two kinds of
truth.?® The great advantage in presenting sammuti- and paramattha-sacca
in this way is that it does not raise the problem of reconciling the concept
of a plurality of truths with the well-known statement in the Suttanipata:
“Truth is indeed one, there is no second” (ekam hi saccam na dutiyam atthi).”’
What this seems to mean is shown by the Bodhisattvabhiimi when it says
that “truth is one in the sense of being non-contradictory” (avitathdrthena
tavad ekam eva satyam na dvitiyam).?

The Theravada version of double truth does also provide us with a clear clue
as to how we should understand the statement in the Pali commentaries that
the teachings in the Sutta Pitaka and the Abhidhamma Pitaka correspond
respectively to conventional teaching (vohdra-desand) and absolute teaching
(paramattha-desana). The Sutta Pitaka is said to contain teachings mostly



3. THE TWO TRUTHS 67

based on conventional terms (vohara-desana), because therein the Blessed
One who is skilful in the use of conventions, has taught the doctrines with
a preponderance of conventional terms. In contrast, the Abhidhamma
Pitaka is said to contain teachings mostly based on paramattha-desana
because therein the Blessed One who is skilful in the use of absolute
terms, has taught the doctrine with a preponderance of absolute terms.?

This does not mean, as some are inclined to think, that the teachings in the
Abhidhamma Pitaka represent a higher set of doctrines. The distinction
drawn should be understood in the same way as that between the two
kinds of truth. Understood in that way, it does not, in any way, refer to two
kinds of doctrines of which one kind is higher than the other. All that it
does is to bring into focus two different %ays of presenting the same set
of doctrines. In the Sutta Pitaka more use is made of conventional and
transactional terms in ordinary parlance, whereas in the Abhidhamma
Pitaka more use is made of specific, technical terms which directly refer
to the ultimate categories of empirical existence. It is a question pertaining
to methodology and not a question pertaining to content.

Another distinction drawn in presenting the Dhamma is that between
pariyaya-desand and nippariyaya-desana. The first refers to the
discursively applied method, or illustrated discourse employing stories,
similes, metaphors and other figures of speech, which we find in the
Suttas (suttanta-bhdjaniya). The other refers to the presentation of the
Dhamma in a precise, technical, and impersonal terminology, which we
find in the Abhidhamma (abhidhamma-bhajaniya). In the Milindapaiiha
we find a string of synonyms for the nippariyaya method: sabhava-
vacana (words expressive of own-nature of dhammas), asesa-vacana
or nissesa-vacana (words expressive of that which is all-inclusive),
bhiita-vacana (words expressive of what is actual), taccha-vacana
(words expressive of what is true), yathava-vacana (words expressive of
what is exact), and aviparita-vacana (words expressive of that which is
not distorted).®

As noted above, sammuti refers to what is conventional, and paramattha
to what is ultimate. However, what should not be overlooked here is that
not only sammuti but also paramattha, when they serve as two kinds of
truth, have to be communicated through a common medium, namely nama-

- paffiatti or name-concepts. This is the significance of the commentarial

statement: “It is without going beyond (the parameters) of pafifiatti that
the ultimately real is presented” (pafifiattim anatikkamma paramattho
pakdsito). This mecans that both truths are subsumed under paddarri,
the category of the nominal and the conceptual.



CHAPTER 4
THE ANALYSIS OF MIND

It was the early Buddhist teaching on the nature of mind that determined
the scope, methods, and orientation of the psychology that we find in the
Abhidhamma. Therefore it is necessary to begin this chapter with a brief
introduction to the basic principles of the early Buddhist analysis of mind.

Early Buddhism recognizes three basic psychological principles. The first
is the dependent arising of consciousness, expressed in the well-known
saying: “Apart from conditions, there is no arising of consciousness.”
Consciousness is not some kind of potentiality residing in the heart
and becoming actualized on different occasions. Nor is it a static
entity that runs along and wanders without undergoing any change,
a kind of permanent soul entity that transmigrates from birth to birth.?
Consciousness always springs up in dependence on a duality. “What is
that duality? It is (in the case of eye-consciousness, for example) eye,
the visual organ, which is impermanent, changing, and becoming-
other and visible objects, which are impermanent, changing,
and becoming-other. Such is the transient, fugitive duality (of eye-cum-
visible objects), which is impermanent, changing, and becoming-
other. Eye-consciousness, too, is impermanent. For how could eye-
consciousness, arisen by depending on impermanent conditions,
be permanent?”® The coincidence (sargati), concurrence (sannipata),
and confluence (samavaya) of these three factors, which is called sensory
contact, and those other mental phenomena arising in consequence
are also impermanent.* Just as the friction of two sticks produces fire,
cven so consciousness springs up from the interaction of sense-organs
and sense-objects. Depending on whether it springs up in respect of the
cye, or the ear, or any other sense-organ, it is named accordingly.’

The second basic principle of early Buddhist psychology is that
consciousness does not exist as an isolated phenomenon. It always
exists in conjunction with the other four aggregates into which the
cmpiric individuality is analysed. Hence the Buddha says: “Bhikkhus,
though someone might say: ‘apart from corporeality, apart from
fecling, apart from perception, apart from volitional formations, I will
make known the coming and going of consciousness, its passing away
and rebirth, its growth, increase, and expansion’, that is impossible”.
Thus consciousness cannot be separated from the other four aggregates.
However, it can be distinguished from the other four aggregates, and it is
this circumstance that makes it definable and describable.
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The third basic principle of early Buddhist psychology is the mutual
dependence of consciousness and ‘nama-ripa’.’ Nama is a collective
name for five mental factors, namely feeling (vedana), perception (safiiia),
volition (cetand), sense-impression (phassa), and mental advertence
(manasikara).® These are the basic mental factors that necessarily arise
together with any kind of consciousness. For as that which constitutes
the knowing or awareness of an object, consciousness cannot arise in
its solitary condition. It must be accompanied at least by five mental
factors known as nama. Ripa means the four great elements of matter
(mahabhiita) and the materiality that is dependent on them (upada-ripa).®
It seems to refer to the organic matter that enters into the composition of
a living being. The reciprocal dependence of consciousness and nama-
ripa means that just as much as consciousness cannot exist without
nama-ripa, even so nama-ripa cannot exist without consciousness. Since
riapa in nama-ripa means the material components of a living being,
the reciprocal dependence of consciousness and nama-ripa shows how
Buddhism understands the nature of mind-body relationship.

Buddhism avoids the dualistic theory which maintains that mind and
matter are strictly separate entities. It also avoids the monistic theory
which maintains that mind and matter are finally reducible to one, either
to mind (idealism) or to matter (materialism). Setting itself equally aloof
from these two positions, Buddhism explains the mind-body relationship
as one of reciprocal dependence.

The three psychological principles that we have discussed so far combine
to dispense with the notion of a mental substance. There is no thing-in-
itself beneath or behind the mental phenomena into which the mental
continuum is analysed. Consciousness is in no way a self or an extension
of a self-substance:

It would be better, bhikkhus, for the uninstructed world-ling to take
as self this body composed of the four great elements rather than the
mind. For what reason? Because this body composed of the four great
elements is seen standing for one year, for two years, for three, four,
five, or ten years, for twenty, thirty, forty, or fifty years, for a hundred
years, or even longer. But that which is called ‘mind’ and ‘mentality’
and ‘consciousness arises as one thing and ceases as another by day
and by night. Just as a monkey roaming through a forest grabs hold
of one branch, lets that go and grabs another, then lets that go and
grabs still another, so too that which is called ‘mind’ and mentality’
and ‘consciousness’ arises as onc thing and ceases as another by day
and by night.!
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It was this radically dynamic nature of early Buddhist psychology that
gave direction to its Abhidhamma version. The Abhidhamma psychology
begins by analysing the apparently continuous stream of consciousness
into a number of cognitive acts. Each cognitive act is, in turn, analysed
into two component parts. One is bare consciousness called cifta and the
other a constellation of mental factors called cetasikas. The conception of
a cognitive act in this manner can be traced to the early Buddhist analysis
of the individual being into five aggregates. Among them the four mental
aggregates are always inseparably conjoined.! While citta corresponds
to the aggregate of consciousness (vifiianakkhandha), the cetasikas
represent the other three mental aggregates. Citfa as the knowing or
awareness of an object is generally counted as one, while cetasikas which
function as concomitants of citta are fifty-two in number.

Their position in relation to the well-known twelve dayatanas and
eighteen dhatus is as follows: While citta corresponds to manayatana,
the cetasikas come under dhammadyatana, the sphere of mental objects.
This shows that cetasikas are directly apprehended by citta without the
intermediate agency of any of the physical senses. Since manayatana
is internal (ajjhattika) and dhammayatana external (bahira) this shows,
as Th. Stcherbatsky observes, that the principle of externality of one
element in relation to another is recognized in the mental sphere as
well.? For in the dyatana division while citta (mandyatana) becomes
the subjective part, the cetasikas are placed in the objective part
(dhammayatana). This distinction, it may be noted here, does not
correspond to the modern distinction between the subjective and the
objective. This is, perhaps, traceable to the Buddhist denial of a self-entity
as the agent of experience.

In the dharu-analysis citta is represented by seven items, namely, mind
(mano) and the six kinds of consciousness based on the five physical
sense-organs and the mind. Among the seven items the first is the mental
organ as bare consciousness. The next five refer to this same mind (mano)
when based on the five physical sense-organs, namely eye-consciousness,
car-consciousness, nose-consciousness, tongue-consciousness, and body-
consciousness. The sixth is mind-consciousness, i.e., consciousness
having non-sensuous objects. This shows that mind (mano-dhatu) in its
capacity as a cognitive faculty performs two functions. The first is its
function as that which cognizes non-sensuous objects, i.e., as the sense-
organ sensitive to ideas. The second is its function as the sensus communus,
i.c., as that which organizes and integrates the individual experiences of
the physical sense-organs. We find this twofold function recognized in the
carlier scriptures as well, when they say that while each separate sense is
active in its own sphere the mind is the resort of them all*!
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However, on the definition of mano-dhatu there is no unanimity between
Theravada and Sarvastivada, the two major schools of Abhidharma.
The Sarvastivada position is that mano-dhatu is not a separate entity,
distinct from the six kinds of consciousness. It is the name given to the
consciousness that has ceased immediately before the emergence of the
next!* In this sense mano-dhdtu is the asraya, the point d'appui of the
consciousness that immediately follows it. In view of this causal function,
it receives the name mind (manas), mind-element (mano-dhatu),
and mind-faculty (manendriya). It is only as an explanatory device
that it is counted as a separate entity.!> The Theravada too says that the
immediately preceding consciousness is a condition for the immediately
succeeding one. However, because of this circumstance the preceding
consciousness is not defined as mano-dhdtu. For the Theravada
mano-dhatu is distinct from the six kinds of consciousness.

As noted above, although the cetasikas are external to cirta,
their relationship is one of inseparable association and invariable
concomitance. Citta as bare consciousness can never come into being
as a solitary phenomenon, in its true separate condition. It necessarily
arises together with cetasikas. Nor can the cetasikas arise unless in
conjunction with the arising of citra. Sometimes we read, “the citra has
arisen” with no mention of the cetasikas. It is like saying, the king has
arrived, for he does not come alone without his attendants, but comes
attended by his retinue. Even so citfa always appears together with a set
of cetasikas. There is, however, this difference to be noted. Whenever
citta arises with some cefasikas, there are other cetasikas which do not
arise together with it at the same time. This means that while citta can
arise leaving aside some cetasikas, no cetasika can arise without the
citta. Hence the cetasikas are described as “occurring by leaning on the
citta” (cittayartavurti) 1 It is, in fact, citta that coordinates the cetasikas
and thus functions by way of dominance (adhipatibhavena)!’

The distinction between citta and cetasikas as separate psychic
events is said to be very subtle. Just as it is not possible — so runs
the illustration — to separate off the different flavours in a syrup or
soup and say: here is the sourness and here the saltiness and here the
sweetness, even so both citta and cetasikas blend together harmoniously
in such a manner that one cannot be separated from the others. This is
true of a series of such psychic moments as well.'$

Their relationship is therefore described in the Karhavarthu as one
of sampayoga, con-yoked-ness. Sampayoga implies the following
characteristics,  concomitamee  (sahagon),  co-nascence  (sahajata),
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and con-joined-ness (samsattha)!® This means that cirta and cetasikas
arise together, run together, cease to exist together, and thus exhibit
a harmonious unity. We find this same idea in the Pali commentaries
when they refer to four characteristics common to both citta and
cetasikas. The first is simultaneous origination (ekuppdada). The second
is simultaneous cessation (eka-nirodha). The third is that they have
a common object of attention. In the case of eye-consciousness,
for instance, a datum of visibility functions as an object common to both.
The fourth is that they have a common physical base (eka-vatthuka).
In the case of eye-consciousness, for instance, both citta and cetasikas
arise with eye as their common physical base.?

Commenting on these characteristics the commentaries raise this
question. Since the life-span of all mental dhammas is same, why is
simultaneous origination mentioned in addition to simultaneous
cessation. For if citta and cetasikas arise together they should necessarily
cease together. The answer is that this is in order to exclude material
dhammas which, sometimes, arise together with mental dhammas.
In such a situation, the material dhammas do not cease together with
the mental dhammas because the life-span of matter is longer than that
of mind. Hence the need to mention both characteristics. Again there
are two mind-originated material phenomena, called bodily and vocal
intimations, which arise and cease together with consciousness.”!
Where these two (and all other material dhammas) differ from cirta
and cetasikas is in their inability to experience an object. Therefore if
only the first two characteristics are mentioned, it can give the wrong
impression that mind-originated matter too can experience an object of
cognition. It is in order to avoid such a wrong impression that the third
characteristic, 1.e., having a common object (ekarammana), is mentioned.
If the fourth characteristic is mentioned it is in order to recognize that in
whichever plane of existence material aggregate is found (the sensuous
and the fine-material spheres) citta and cetasikas have the same physical
base, either one of the five material sense-organs or the heart base.?

Sometimes we find the relationship between citta and cetasikas
explained under eight aspects, namely, simultaneous arising
(ekuppdda), simultaneous cessation (ekanirodha), having the same
object (ekalambana), having the same physical base (ekavatthuka),
concomitance (sahagata), co-nascence (sahajdata), con-yoked-ness
(samsattha), and common occurrence (sahavutti).?® This is an attempt
to combine what the Kathavatthu and Pali commentaries say on their
relationship,
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In the Sarvastivada Abhidharma too we find more or less the same idea.
In a given instance of cognition, both consciousness and mental factors
have the following characteristics: (a) an identical sense-organ as their
base (asraya), (b) an identical object of cognition (alambana), because
the function of both is to grasp their respective domain (visaya-grahana),
(¢) an identical form (akara), because both take their characteristic form
after the object, (d) an identical duration (kala), because both arise and
cease together, and (e) identity as to the number of dravyas, that is to say, in
a given instance of cognition, there has to be only one consciousness and
it should be accompanied only by one of each of the kind of concomitants
that should arise together with that particular consciousness.?

On the citta-cetasika relationship we find a dissent view recorded in
the Kathavarthu. It says that mental states do not pervade each other
(anupavittha) as oil pervades sesame-seeds, or sugar pervades cane.?
This seems to be based on the assumption that if some mental states
pervade other mental states, they are like qualities inhering in substances,
a distinction which all Buddhist schools reject. The Theravada counter-
argument is that the close association between mental states is not
a case of one inhering in another. Rather, it is a case of describing the
relationship between mental states when they exhibit such characteristics
as concomitance, co-existence, con-joined-ness, a simultaneous genesis
and a simultaneous cessation, and all having a common physical base
and a common object.?

Both citta and cetasikas show how a multiplicity of mental states
combines to produce a single unit of cognition. What we call an instance
of cognition is neither a single isolated phenomenon nor a substantial
unity. Rather, it is a complex of multiple mental states each representing
a separate function and all combining towards the cognition of the
object. Their internal combination is not based on the substance-quality
distinction. Citta is not some kind of mental substance in which the
cetasikas inhere as its qualities. As mental dhammas or basic factors of
psychological experience they are co-ordinate. They are neither derivable
from one another nor reducible to a common ground. Their relationship
depends entirely on the principles of conditionality. In this connection
the Patthana enumerates six conditional relations.

The first is by way of co-nascence (sahajata). This means that each
mental state, citta or cetasika, on arising causes the other mental statcs to
arise together with it. The second is by way of reciprocity (afiffamaiifia)
which is a subordinate type of the first. In this relationship cach mental
state is at the same time and in the same way a conditioned state in
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rclation to the very states that it conditions. The third is by way of
support (nissaya). It refers to something which aids something else in
the manner of a base or foundation. The condition by way of support
can be pre-nascent (purejata) or co-nascent (sahajdta) in relation to
what it conditions. Here, the reference is to the latter kind because each
mental state supports the others which are co-nascent with it. The fourth
condition is by way of association (sampayutta). In this relationship each
mental state causes the other mental states to arise as an inseparable
group, having the four characteristics which we mentioned above.
The fifth and sixth conditional relations are by way of presence (atthi)
and non-disappearance (avigata). Both are identical and differ only in the
letter. Here one mental state helps another to arise or to persist in being
by its presence or non-disappearance. In view of this broad definition
given to this conditionality, the previous four conditional relations
become subsumable under it.?’

What we have discussed so far highlight only the multiple internal
relations within a single unit of cognition. However, a single unit of
cognition is not an isolated event that could be understood only with
reference to the present moment. It has a past as well as a future as
it becomes a conditioned and a conditioning state in relation to the
preceding and succeeding cognitive acts. These relations, as Venerable
Nyanaponika Thera says, can be described as its “multiple external
relations”.?® We find them explained in the Patthana under four aspects
of conditionality. The first and second, called proximity (anantara) and
contiguity (samanantara), are identical in meaning and differ only in the
letter. Formally defined, they refer to a relationship where one mental state
causes another mental state to emerge immediately after it has ceased,
thus preventing the intervention of another mental state between them.
Between the preceding and the succeeding cognitive acts there is no gap.
This is precisely what anantara and samanantara mean. The other two
conditions, called absence (narthi) and disappearance (vigata), are also
identical in meaning but differ only in the letter. The first refers to a mental
state which by its absence provides the opportunity for the presence of
another. The second refers to a mental state which by its disappearance
provides the opportunity for the appearance of another. Both describe
the relationship between the preceding and succeeding mental states.?
What we find here is a continuous, uninterrupted, incessant flow. As one
P’ali sub-commentary says “As long as the preceding cognitive act does
not disappear, so long the succeeding cognitive act does not appear.
Duc to their incessant appcarance, without any gaps in between them,
they appear as one,”™ ¥
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Cognitive acts, unlike material clusters (the minimal units of matter),”
do not arise in juxtaposition. They necessarily arise in linear sequence.
Here one can speak of only temporal sequence and not spatial
concomitance. As we shall see in the sequel, in the Pali Buddhist exegesis
matter is defined as that which is extended in three-dimensional space.
The same situation is not true of mind. As one Pali sub-commentary
observes, strictly speaking mental dhammas have no spatial location
of genesis (uppatti-desa), although it is possible to speak of physical
sense-organs and their objects as their places of arising (safijati-desa).
At a given moment there can be only one cognitive act. What is more,
the present cognitive act cannot cognize itself. It is just like the same
sword cannot cut itself, or the same finger-tip cannot touch itself.?
This amounts to a rejection of what is called “fafifianata”, i.e., the idea
that the same consciousness has knowledge of itself.*



CHAPTER 5

CONSCIOUSNESS

Definition of Consciousness

In the Abhidhamma psychology bare consciousness, that which constitutes
the knowing or awareness of an object, is called citta. It can never arise in
its true separate condition. It always arises in immediate conjunction with
mental factors, the factors which perform more specialized tasks in the
act of cognition. In the books of the Abhidhamma Pitaka the individual
nature of consciousness is often sought to be described by positioning it
in relation to other basic factors (dhamma) into which individual existence
is analysed. This perhaps explains why we do not find in them a formal
definition of consciousness.

In the Abhidhamma exegesis we find consciousness being defined in three
different ways. The first is by way of agent (kattu-sadhana): “Consciousness
is that which cognizes an object” (@Grammanam cintet ti cittam).! It is of
course true that apart from the object (arammana), there are other conditions,
such as immediate contiguity (samanantara) and support (nissaya) necessary
for the genesis of consciousness. However, if they are not mentioned here
it is because even if they are present consciousness cannot arise without
the object-condition. The importance given to the object is also shown
by the fact that consciousness is also defined as “that which grasps the
object” (@rammanika).? This definition is intended to refute the wrong
notion that consciousness can arise without an object (niralambanavada).
The second definition is by way of instrument (karana-sadhana):
“Consciousness is that through which the concomitant mental factors
cognize the object” {etena cintet? ti cistam)?* In this definition while
consciousness becomes the instrument, the concomitant mental factors
become the agent. The third definition is by way of activity or mode of
operation (bhava-sadhana): “Consciousness is the mere act of cognizing
the object” (cintanamattam’eva cittam).’

It is only the third definition that is valid from an ultimate point of view
(nipparivdyato),® because, strictly speaking, consciousness is neither that
which cognizes (agent), nor that through which cognition takes place
(instrument), but is only the process of cognizing an object. As a basic
factor of actuality (dhamma) consciousness is the mere occurrence due to
conditions.” It is not an entity but an activity, an activity without an actor
behind it. The point being emphasized is that there is no conscious subject
behind consciousness, Therelore the two definitions by way of agent
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and instrument are to be understood as provisional defining devices.
Their purpose is to facilitate our understanding (sukha-gahanattham)
of the nature of consciousness and more importantly to refute the wrong
belief that a permanent self-entity is the agent or instrument of cognition.?
If there is an agent or an instrument of cognition it is not beneath or behind
the mental phenomena into which the mental continuum is analysed.

Another defining device adopted in the commentaries in delimiting
consciousness or any other ultimate existent (dhamma) is to specify the
following: (a) its characteristic (lakkhana), i.e., the own-characteristic or
own-nature that sets it apart from other existents, (b) its function (rasa),
i.e., the task (kicca) it performs, (c) its manifestation (paccupaithana),
i.e., the way it presents itself within experience, and (d) its proximate
cause (padatthana), i.e., the immediate condition of its dependence.’
In the case of consciousness its characteristic is the cognizing of an object.
Its function is to serve as a forerunner (pubbarngama) of the mental factors
(cetasikas), which necessarily arise together with it. Its manifestation is
as a continuity of dependently arising process (sandhana). Its proximate
cause is nama-riipa, the mental factors and corporeal phenomena,
without which consciousness cannot arise as a solitary phenomenon.!?

Physical Bases of Consciousness

The most well known classification of consciousness is into six types
according to their respective cognitive faculties, namely eye-consciousness
(cakkhu-vififiana), ear consciousness (sofa-vififiana), nose-consciousness
(ghana-vififiana), tongue consciousness (jivha-viiiiana), body-consciousness
(kaya-vififiana), and mind-consciousness (mano-vififiana). The first five
faculties are physical and the sixth mental. They are also called doors (dvara),
because each of them serves as a channel through which consciousness
and its concomitants of a cognitive process gain access to the object.

Although the six cognitive faculties are called doors, in one important
respect the first five differ from the sixth, the mind: While the first five
serve as the physical bases (varthu) of the five kinds of consciousness named
after them, obviously the mind cannot function as a physical base of the
consciousness named after it. This means that door (dvara) is not the same
as base (vatthu). A door is an avenue through which consciousness and
its concomitants gain access to the object. Whercas a base is a physical
support for the occurrence of consciousness and its concomitants.

If the first five types of consciousness have their respective physical bases,
is there a physical base for mind and mind-consciousness as well? If mind
has a physical scal, what exactly is the relationship between the two?
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In the context of Buddhism as a religion which gives a pre-eminent
place to mind, this is a delicate problem to be resolved. For if mind is
assigned a physical base, how is the possibility of matter determining the
mind to be avoided?!!

Within the Abhidharma tradition, we find two different solutions to this
problem. The Sarvastivadins dispensed altogether with the notion of
a physical seat of mental activity. In their view what is called mind (manas)
or the mental organ is not a separate entity distinct from the six kinds of
consciousness. It is a name given to the consciousness that has ceased
immediately before the emergence of the present moment of consciousness.
In this sense it is the asraya, the point d’appui of the consciousness
that immediately succeeds it.”> Thus here we have a situation where the
immediately preceding consciousness functions as a base for the immediately
succeeding consciousness. If mind (manas) is none other than the immediately
preceding consciousness, why is it assigned a status as a separate entity?
The answer is that since the first five kinds of consciousness have as their
bases the five physical sense-organs, it is necessary that a similar base (but
not physical) be assigned to mind consciousness as well.!®

The Physical Base of Mind and Mind-Consciousness

The Theravadins took an entirely different position. It is true that they, too,
maintain that the immediately preceding moment of consciousness serves
as a condition for the immediately succeeding moment of consciousness.
This conditional relationship is called one of immediate contiguity, or one
of linear sequence (anantara, samanantara). However, the Theravadins do
not consider the immediately preceding consciousness as the base (vatthu)
of the immediately succeeding consciousness. For the Theravadins the
base of mind and mind-consciousness is physical and not mental.

This position seems to be closer to the Pali suttas, where consciousness
and nama-ripa are described as dependent on each other. As noted in
Chapter 1, nama-ripa refers to certain mental and material phenomena
which arise together with consciousness. The material phenomena in
question could mean the five physical sense-organs on which the fivefold
sense-consciousness depends and whatever kind of other organic matter
on which mind and mind-consciousness depend as their physical support.
This gets further confirmed by a surta statement according to which,
*“This body of mine, made of material form, consisting of the four great
clements ... is subject to impermanence, to being worn and rubbed away

. and this consciousness of mine is supported by it and bound up with
it (ettha sitam ettha patibaddham).”
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The first-ever reference, within the Theravada tradition, to the physical
base of mind and mind-consciousness is found in the Patrhana,
the Abhidhamma Book of Conditional Relations. This work, first, specifically
mentions that eye (cakkhu) is a condition by way of base (nissaya-paccaya)
for eye-consciousness (cakkhu-viifiana). Likewise the ear, the nose,
the tongue, and the body are mentioned as base-conditions for the four
kinds of consciousness named after them. But when it comes to mention
that which forms a base-condition for mind and mind-consciousness,
the language becomes less specific:

That materiality based on which the mind-element and the mind-
consciousness-element occur, that materiality is a condition by way of
base for the mind-element and mind-consciousness-element and the
mental phenomena associated with them (yam riapam nissaya mano-
dhatu ca mano-vifiiana-dhdtu ca vattanti, tam riipam mano-dhatuya
ca mano-vifiiana-dhatuya ca tam sampayuttakanafi ca dhammanam
nissaya-paccayena paccayo).®

It will be seen that in the quoted sentence the physical base of mind and
mind-consciousness is not specified. It is alluded to in a circuitous way
as “yam ripam ... tam riipam” (Whatever materiality on which mental
activity depends). The term, as Mrs. Rhys Davids observes, is “guarded”
but we cannot agree with her when she further observes that “the evasion
is quite marked”.!® What we find here is not evasion but caution, a case
of leaving the matter open. One possibility as to why the Patthana took
the above position is that the physical seat of mental activity was thought
to be very complex and pervasive and therefore that its location was not
limited to one particular part of the physical body.

In fact, we find a similar theory attributed to the Mahasamghikas. It says
that consciousness penetrates the entire physical body and depending on its
object (visaya) and support (asraya) it can contract or expand. The subtle
(sitksma) mind-consciousness (manovijiiana) resides in the entire body
which constitutes its support.”’

However, when we come to the Pali commentaries we meet with a different
situation. What the Patthana has left unspecified the commentaries
have identified as the heart-base (hadaya-vatthu). In this connection the
Visuddhimagga says: “The heart-base has the characteristic of being the
_ [material] support for the mind-element and for the mind-consciousness-
element. Its function is to subserve them. It is manifested as carrying of
them. It is to be found in dependence on the blood ... inside the heart. It is
assisted by the primaries (carth-ness, water-ness, fire-ness, and air-ness)
with their functions of upholding, etc.; it is consolidated by temperature,
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consciousness, and nutriment; it is maintained by life [faculty]; and it serves
as physical base for the mind-element and mind-consciousness-element,
and for the states associated with them”!8

Elsewhere in the Visuddhimagga the heart-base is mentioned as
a pre-nascence condition for the mind-consciousness and for the states
associated with it. A pre-nascence condition is a thing that arises first and
becomes a condition to something else that arises later. This is based on
the view that the life-span of matter is longer than that of mind. At the
time of rebirth-linking, however, the heart-base is a condition by way of
co-nascence to the mind-consciousness-element and the states associated
with it. A co-nascence condition is a thing which serves as a condition to
another which also arises at the same time."”

The commentators’ interpretation of the words, “whatever materiality
on which mental activity depends” (yam ripam ... tam riapam of the
Patthiina) as the heart-base, can neither be supported nor refuted with
reference to that statement. For it is an answer to a question left unanswered.
However, as S.Z. Aung observes, had the Patthana regarded the heart
to be the seat of mental activity, it would have certainly mentioned it so,
without alluding to it in such a guarded and cautious manner.*

What is called the heart-base (hadaya-vatthu) is not absolutely identical
with the heart as such. Like the physical sense-organs, it is a subtle and
delicate species of matter and is located inside the heart (hadayabbhantare).
Like the physical sense-organs, it also comes into being through the
action of kamma?'. But in one important respect the heart-base differs
from the physical sense-organs. Unlike the latter, the heart-basc is not
elevated to the level of an indriya or faculty. What is called indriya in
Abhidhamma psychology is that which exercises a dominating influence
on other mental and material phenomena which are associated with it.
Thus the eye-organ is called an indriya (= cakkhu-indriya) because its
relative strength or weakness influences the consciousness which is named
after it.2 This appears to be the reason why each of the first five kinds
of consciousness is named, not after its object as visible consciousness,
sound-consciousness and so on, but after its organ as eye-consciousness,
car-consciousness and so on.

The non-recognition of the heart-base as a faculty (indriya) has many
important implications. The most important is that it clearly shows that
mental activities are not controlled and determined by the heart-base,
although they depend on it as their physical base or support.
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It is also very important to notice here that it is the mind which depends
on the heart-base that is recognized in the Abhidhamma as a faculty
(manindriya). Through this strategy the pre-eminence of the mind is
maintained although it is said to rest on a physical base. The classic
example given in this connection is the boat-man and his boat. Although the
boat-man has the boat as his physical support, it is the boat-man who
controls the boat. The mind is like the boat-man and the physical base
on which the mind depends is like the boat. Another example is the case
of a man born blind and a stool-crawling cripple who wanted to go on
a journey. The blind man made the cripple climb up on his shoulder and
made the journey following the instructions given by the cripple. The cripple
who can see is like the mind, and the blind man who can walk is like the
physical base of the mind.?

In recognizing the heart as the seat of mental activity the commentators
have followed an ancient Indian tradition recorded not only in the religious
literature but also in the medical tradition, as for example, Caraka and
Susruta. However, as Mrs. Rhys Davids notes, the term hadaya (heart)
finds a place in the Buddhist popular psychology, but in the sense of
“inmost,” “inwardness” and also of “thorough”. Thus we have hadaya-
sukha (inward happiness), hadayarngama (going deep into the bosom of the
heart), dhammassa hadaya (the heart of the doctrine).?* Attention has also
been drawn to a Jataka where a man’s thinking is referred to his heart’s
flesh (hadaya-mamsa).?® In the Abhidhamma Pitaka the term hadaya is
sometimes used as synonymous with mind (mano) and mind-consciousness
(mano-vififiana).?® References as these, too, may have encouraged the
commentators in arriving at their conclusion.

However, the commentators seek to provide some empirical evidence in
support of the cardiac theory of the seat of consciousness. It is said that
when someone thinks of anything bringing it to mind intently and directing
his whole mind to it, he experiences exhaustion (khijjana) in his heart.
Therefore, it is to be inferred that the seat of mental activity is inside the
heart (hadayabbhantare).”’

As noted above, there is no evidence in the antecedent Buddhist literature to
justify the cardiac theory of the seat of mental activity. Nor is there evidence
to suggest that this new theory was shared by any of the other schools
of Buddhist thought. This becomes all the more evident from a passing
comment made by Acarya Yasomitra in his Abhidharmakosavyakhya,
namely that Buddhists in Sri Lanka (Tamraparniya) imagine (kalpayanti)
that heart-base (hrdaya-vastu) is the support (@sraya) of mind-consciousness,
This work goces on to say that according to them the heart-base exists even
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in the immaterial sphere, for they claim that materiality exists even in the
immaterial sphere. In justifying this interpretation, it is said that “an” in
“driapya’ has to be understood in the sense of “little” (7sad-arthe) and not
as indicating complete absence of materiality, just as ‘dpimgala’ means.
not completely non-yellow-brownish.?

The latter part of Acarya Yasomitra’s observation does not faithfully
represent the Theravada position. The correct Theravada position is that
ariipa-loka, the immaterial plane of existence with its four realms is where
materiality has been totally transcended. Here only consciousness and its
concomitants remain.

Classification of Consciousness

Consciousness (citta) has a single characteristic as that which constitutes
knowing or awareness of an object. However, it divides itself into a variety
of types, based on its possible combinations with various mental factors.
These types, according to one method of differentiation, are eighty-nine,
and according to another, one hundred and twenty-one.” It will thus be
seen that the term citfa (consciousness) occurs in two separate senses.
One is the bare phenomenon of consciousness as one of the eighty-one
conditioned dhammas. The other is a given combination of consciousness
and its concomitant mental factors. It is the particular context that
determines the exact sense.

The different classes of consciousness are again made into several groups
according to different criteria of classification. There are two main classifying
criteria. One is based on the Buddhist teaching on jiana experience and
Buddhist cosmology and the other on Buddhist ethics, more particularly,
the Buddhist doctrine of kamma.

The first classification yields four classes which correspond to the four
planes of existence, namely, the sense sphere (kama-bhava), the fine-
material sphere (riipa-bhava), the immaterial sphere (aripa-bhava),
and the supra-mundane (lokuttara). The four classes are not mutually
exclusive as the criteria of classification are somewhat overlapping.
For example, the fine-material and immaterial-sphere consciousnesses
could occur in the sensual plane of existence as well. This means that
although there is a close relationship between the first threc classes of
consciousness and the three planes of existence, they are not identical.
The three planes provide the classifying principles but they are not
three ‘groups of consciousness’. They are the three realms that Buddhist
cosmology recognizes. There is a close correspondence, however,
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between the three classes of consciousness and the three planes of existence.
One class of consciousness subsumes the types that are typical of the plane
after which it is named. They have a tendency to arise more often there
than in the other two planes.

The fourth class of consciousness is supra-mundane (lokuttara). It directly
leads to the realization of Nibbana, the reality that transcends the world
of conditioned experience. It is in contrast to this class of consciousness
that the other three classes are called mundane (lokiya).

In this four-fold classification we can see an ascending order of sublimation,
where the succeeding consciousness is subtler and more sublime than the
preceding. The sense-sphere consciousness which is related to the sensuous
and is subject to the sway of passion is placed at the bottom. The consciousness
that transcends the world of conditioned experience is placed at the top.

The second classification, as mentioned above, is based on Buddhist
ethics, or more particularly, on the Buddhist doctrine of kamma. On this
basis too consciousness divides itself into four classes as skillful (kusala),
non-skillful (akusala), resultant (vipaka), and functional (kiriya). The first
class is kammically wholesome and the second kammically unwholesome.
The third class is the results of kammically wholesome and unwholesome
consciousness. The fourth class is neither kamma nor results of kamma.
The third and fourth classes are kammically neither wholesome nor
unwholesome. They are therefore classified as abyakata, i.e., indeterminate.
They cannot be determined in terms of the dichotomization as kammically
wholesome and unwholesome.?°



CHAPTER 6

CLASSES OF CONSCIOUSNESS

1. Sense-Sphere Consciousness
Unwholesome Consciousness

The analysis of unwholesome consciousness is based on the three roots
of moral evil, greed (lobha), hatred (dosa), and delusion (moha). On this
basis the unwholesome consciousness divides itself into three groups:
Consciousness rooted in (a) greed, (b) hatred, and (c) delusion. The first
group is then divided into eight types according to three principles
of dichotomization. The first is its emotional value, i.e., the tone of
the feeling which is concomitant with the consciousness. The second
is whether it is associated with or dissociated from wrong view.
Here wrong view (ditthi) could mean any belief or ideology in conformity
with which the consciousness arises, thus providing an ideological
justification for the consciousness rooted in greed. Or, as Venerable
Bhikkhu Bodhi observes, “the view itself may be an object of
attachment in its own right.”! The third is whether the consciousness
rooted in greed occurs spontaneously (asarkhdrika), or being induced by
an external factor, or by one’s inclination or habit (sasarnkharika).

The eight classes of the consciousness rooted in greed:?

accompanied by joy, associated with wrong view,  spontaneous
accompanied by joy, associated with wrong view, induced
accompanied by joy, dissociated from wrong view, spontaneous
accompanied by joy, dissociated from wrong view, induced

accompanied by equanimity,® associated with wrong view,  spontaneous
accompanied by equanimity, associated with wrong view, induced

accompanied by equanimity, dissociated from wrong view, spontaneous

I Y N

accompanied by equanimity, dissociated from wrong view, induced

The second class of unwholesome consciousness is rooted in hatred
(dosa). 1t is always accompanied by displeasure (domanassa),
because hatred which is its root can never be accompanied either by joy
or by equanimity. Therefore, unlike the one rooted in greed, it cannot
be differentiated into two types on the basis of feeling. Nor does it
arise in association with wrong view. Wrong view can certainly give
rise (o acts of hatred. But it cannot exist together with hatred in one
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and the same consciousness. By its very nature hatred excludes the
possibility of any view, whether it is right or wrong. In view of these
reasons, the consciousness rooted in hatred can be differentiated only
into two types as spontaneous or induced, as:*

9. accompanied by displeasure, associated with aversion, spontaneous

10. accompanied by displeasure, associated with aversion, induced

The third class of unwholesome consciousness is rooted in delusion
(moha). Delusion is one of the three unwholesome roots and as such it
is present in every type of unwholesome consciousness. However, in the
class of unwholesome consciousness under consideration only delusion
is present as an unwholesome root. The sheer intensity of delusion here
excludes both greed and hatred. It is therefore described as one involving
sheer delusion (momiiha). It has two types, one accompanied by doubt
(vicikiccha@) and the other by restlessness (uddhacca).” The emotional
value of both is not one of either pleasant or unpleasant feeling, but one
of equanimity. The reason for this is that when the mind is overwhelmed
with sheer delusion it is not in a position to evaluate the object as
agreeable or disagreeable. And this prevents its being associated with
pleasant or painful feeling.

The usual dichotomization as spontaneous and induced, too, does not
appear here. Since these two types do not have natural acuteness (sabhava-
tikkhatd), they are not spontancous (asarikharika). And since they are rooted
in sheer delusion, the question of deliberately arousing them does not arisc.
Hence they cannot be described as induced (sasankharika) either.®

The two types of consciousness rooted in delusion:

11, accompanied by equanimity, associated with doubt,

12. accompanied by equanimity, associated with restlessness.

Thus the Abhidhamma analysis of unwholesome consciousness yields
three classes and twelve types. As noted above, delusion (moha) is
present in every type of unwholesome consciousness, because all such
conscionsness is due (o ignorance or a deluded state of mind that clouds
the true nature of the object of cognition. If the first two classes of
consciousness are desctibed as rooted in greed and hatred, it is becausc
greed and hatred dominate in them and not because delusion is abscnt
in them. In fact greed and hatred can never arise unless in combination
with delusion. On the other hand, delusion can arise in isolation from the
other two unwholesome roots, as is shown by the 11" and 12" types of
unwholesome consciousness.
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Again, greed and hatred cannot arise in combination. Their mutual
cxclusion is shown by the first two classes of unwholesome consciousness.
Greed operates as attachment in relation to something agreeable
and palatable. Hatred operates as aversion in relation to something
disagreeable and unpalatable. Since attachment and aversion are mutually
exclusive, the presence of one implies the absence of the other.

It will be noticed that among all states of unwholesome consciousness,
only two are accompanied by displeasure (domanassa). These are the
two kinds of consciousness rooted in aversion (patigha-sampayutta).
The other states of unwholesome consciousness, whether rooted in
greed or delusion (moha), are accompanied either by a feeling of joy
(somanassa) or indifference (upekkha), but not displeasure. This leads
us to the interesting conclusion that among the eighty-nine classes of
consciousness only two are associated with displeasure.

From this circumstance it does not necessarily follow that according
to Abhidhamma there are more pleasures in life than displeasures.
What matters here is not the number of the types of consciousness
accompanied by displeasure, but more importantly, their frequency,
how often they occur and recur.

Rootless Consciousness

The term ‘root’ (hetu), as noted earlier, denotes those mental factors
that determine the ethical quality of volitional acts. These are greed
(lobha), hatred (dosa), and delusion (moha), and their opposites, namely,
non-greed (alobha), non-hatred (adosa), and non-delusion (amoha).
Rootless consciousness is that which is devoid of roots. Unlike the rooted
(sahetuka) consciousness, it is comparatively weak because it represents
a consciousness which is not motivated by any of the six roots. It divides
itself into eighteen types: fifteen are resultant (vipaka) and the other
three functional (kiriya).

The term resultant (vipaka) describes the types of consciousness that
arise as results of kamma. They are the results of volitional activity
(kamma), both wholesome and unwholesome. However, they, in turn
are not kammically differentiated as wholesome and unwholesome.
If they can be so differentiated then this will mean that results of kamma
too are kamma. This will result in a situation where one kamma gives
rise to another kamma and the latter in turn to yet another and thus to
an interminable process of kanmmic determinism. We find the same idea
in the Abliidharmakosabhdsva where it compares vipaka 10 food and
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drink, which once consumed, do not produce themselves into food and
drink again. Similarly from one vipaka does not proceed another vipdka,
for, if this hypothesis were true then deliverance from all suffering would
not be possible.’

There are in all fifteen types of sense-sphere resultant consciousness,
divided into two groups. The first group consists of seven types of
consciousness, called unwholesome resultant consciousness (akusala-
vipaka-citta). The use of the term unwholesome is to show that they
are resultants produced by unwholesome kamma. It does not mean that
the resultants themselves are unwholesome (or wholesome). Of the
seven types, the first five are the five-fold sense-consciousness based
on the eye, the ear, the nose, the tongue and the body. Since these are
results of unwholesome kamma, their objects are undesirable (anittha).
There is, however, a difference to be noted: In the case of the first four
sense-consciousnesses, the object is weak and therefore the associated
fecling is neutral. On the other hand, in the case of body-consciousness,
the impact of the object is strong and therefore the associated feeling is
painful (dukkha).’

'The other two types of resultant consciousness are (a) receiving
consciousness (sampaticchana-citta) accompanied by equanimity,
and (b) investigating consciousness (santirana-citta) accompanied
by cquanimity. The first is called so because, in a cognitive process,
it ‘recceives’ the object that has impinged on the sense-organ. The second,
which arises immediately after the first, is called so because it
investigates the object of cognition received by the first.’

The second group of resultant consciousness arises as results of wholesome
kamma. It includes eight types, and seven of them correspond to the seven
types mentioned above. However, since these are results of wholesome
Aanuna their objects are desirable (ittha), or extremely desirable (ati-ittha),
but the accompanying feeling, except in the fifth, is one of equanimity,
i.e., ncutral feeling. The fifth which is body-consciousness is accompanied
by pleasure (sukha) because the impact of the object on the body is strong.
‘T'he cighth resultant due to wholesome consciousness has no counterpart
in the corresponding class of resultants due to unwholesome kamma.
It is called investigating consciousness (santirana-citta) accompanicd
by joy (somanassa). Thus the investigating consciousness resulting from
wholesome kamma has two types: One is accompanied by ncutral feeling
(upekkha) and the other is accompanied by joy (somanassa). The first
mrises when the objecet of cognition is comparatively desirable, and the
second, when the object of cognition is especially desirable.!?
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The last three types of rootless consciousness, as noted earlier, belong
to a category called kiriya. When a consciousness is described as
kiriva, it means that it is neither the result of kamma nor does it have
kammic potency. Of the three types of rootless kiriya, the first two play
an important role in the series of mental events that constitute a cognitive
process. One is called five-sense-door-adverting consciousness (pafica-
dvara-avdjjana-citta). Its function is to advert (Gvajjana) to an external
sense-object which has impinged on any of the five physical sense-organs.
It is after this function of adverting to the object that the appropriate
sense-consciousness arises. The second is called mind-door-adverting
consciousness (mano-dvara-avajjana-citta). Its function is to advert to
an object which appears at the mind-door and which thus sets in motion
a process of mental events leading to the cognition of a mental object.
This same consciousness performs another function when it appears
in a cognitive process based on any of the five physical sense-organs.
Here its function is to determine the object that has been apprehended by
sense-consciousness. When it performs this role it is called votthapana-
citta, the consciousness that determines the object of cognition.!!

The third type of kiriya consciousness which is devoid of both wholesome
and unwholesome roots pertains exclusively to the experience of the
Buddha, the Pacceka Buddha and the Arahant. It is called hasituppada-
citta, the smile-producing consciousness, because its function is to cause
them to smile about sense-sphere phenomena. There are four other types
of consciousness (to be examined below), namely the four beautiful
sense-sphere kiriva consciousnesses, with which the Buddha, the Pacceka
Buddha and the Arahant may smile.?

Wholesome Consciousness

Buddhism traces all moral wholesomeness to the three roots of
non-greed or generosity (alobha), non-hatred or loving kindness (adosa),
and non-delusion or wisdom (amoha). Any consciousness which is
accompanied by them is evaluated as skillful or wholesome (kusala).

The use of the two terms kusala (skillful) and akusala (unskillful) to denote
what is morally good and evil respectively shows the close affinity between
Buddhist ethics and Buddhist psychology. If what is morally wholesome is
called skillful, it is because when the mind has such wholesome qualities
as generosity, compassionate love, it experiences mental health (Grogva),
mental purity («navajja), skillfulness (kosalla), all resulting in mental
felicity'® On the contrary, if negative mental dispositions such as greed,
aversion, and delusion are called unskillful it is because they impair our

'
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mental health and reduce the mind’s skill. Thus, the Buddhist evaluation in
terms of kusala and akusala is based on psychology, on a distinction made
between positive mental dispositions that enhance our mental health and
ctficiency on the one hand, and negative mental dispositions that impair
our mental health and mental efficiency, on the other.

There are in all eight types of sense-sphere wholesome consciousness.
In differentiating the eight types three classifying criteria are adopted.
The first is the emotional value (tone) of the consciousness. This means
the tone of feeling (vedana) which, as we shall see, is concomitant with
cvery type of consciousness. The second is whether the consciousness
is associated with knowledge (fiGna-sampayusta) or dissociated from
knowledge (Aana-vippayutta). Here knowledge means knowledge
of things as they are. It is the mental factor of wisdom (pa/ifia) or the
absence of delusion (amoha). The third classifying criterion is whether
the consciousness is spontancous (asarkharika) or non-spontaneous
(sasankharika), whether it is unprompted or prompted. If consciousness
occurs without being prompted by external influence or “by the force
of one’s own inclination or habit”, it is spontaneous (asankharika). If it
occurs owing to inducement by another or by one’s own deliberation, it is
non-spontaneous (sasarikharika). Here the volitional effort is induced by
oneself or by another.

The eight types of consciousness as differentiated above are as follows:'*

l. accompanied by joy, associated with knowledge,  spontaneous
2. accompanied by joy, associated with knowledge, induced
3. accompanied by joy, dissociated from knowledge, spontaneous
4. accompanied by joy, dissociated from knowledge, induced
5. accompanied by equanimity, associated with knowledge,  spontancous
6. accompanied by equanimity, associated with knowledge,  induced
7. accompanied by equanimity, dissociated from knowledge, spontaneous
8. accompanied by equanimity, dissociated from knowledge, induced

It will be seen that none of the wholesome consciousness are
accompanied by displeasure (domanassa). They are accompanied
either by joy (somanassa) or by equanimity (upekkha). Of the cight
classes, four are dissociated from knowledge. This means that such
consciousness is not accompanied by the mental factor called wisdom

(paiiia). But this does not involve delusion (moha), which mental factor
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occurs only in unwholesome consciousness. However, the question
arises whether wholesome consciousness dissociated from knowledge
could really be called wholesome. The commentarial explanation
is that it is called wholesome only in an indirect way: ‘“As a fan made
not of palmyra leaves but of mats, etc., is called figuratively, a palmyra
fan from its resemblance to it, so consciousness dissociated from
knowledge is called wholesome”!® It is further observed that from
an ultimate point of view (nippariyavena) consciousness associated
with knowledge is called wholesome in the three senses of mental
health (Grogya), mental purity (anavajjata), and skill (kosalla).
Whereas consciousness dissociated from knowledge is called wholesome
only in respect of the first two senses.® This shows that skill associated
with consciousness is due to the presence of the knowledge-factor.

Resultant Consciousness with Roots

There are eight rooted resultants. These eight and the rootless eight -
resultants, examined above, are the kammic results of the eight types of
wholesome consciousness. Content-wise there is no difference between
the eight wholesome and the eight rooted resultants. However, there
is a difference to be noted: The former are wholesome and the latter
indeterminate.

Functional Consciousness with Roots

We have already examined three types of functional (kiriya) consciousness
which are rootless. The category to be examined now consists of eight
types, all with roots. The eight in question are the exact counterparts of the
cight types of sense-sphere wholesome consciousness. There is, however,
this important difference to be noted. The eight wholesome types are
experienced only by world-lings and trainees, that is, those who have not
yet realized Nibbana. Whereas the eight types of kiriya consciousness
arise only in those who have realized Nibbana. This is because they have
transcended the kammic order (kamma-niyama). And this is precisely
why Nibbana is described as kamma-nirodha, the cessation of kamma.

There is one question that arises here. If the eight kinds of kiriya
consciousness contain, among others, non-greed (generosity), non-hatred
(compassionate love), and non-delusion (wisdom), is not the Arahant
then conditioned by them? Obviously, the answer is a categorical no.
In point of fact, it is their very opposites, greed, hatred, and delusion
that condition our psychological expericnce. This seems to be the
reason why these three roots of moral evil are described as pamana-
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karana, i.e., that which restricts, that which sets limits to.” If Nibbana
is described as appamana (without pamdna), it is in this context that
we should understand it, i.e., as free from the limiting factors of greed,
hatred and delusion. The three roots of moral evil are also described
as nimittakarana, that which leads to “taking signs”!® What this seems
to mean is that one who is conditioned by them converts objects of
perception to objects of pleasure (greed) or displeasure (hatred, aversion)
through delusion. The one who has realized Nibbdna is also described as
simatiga, i.e., one who has gone beyond (transcended) all defilements that
function as limiting factors (sima).® The liberated one is also described
as one who lives with a mind in which all barriers have been broken
asunder (vimarivadikata-cetasa viharati).®

What all this amounts to saying is that when non-greed (generosity),
non-hatred (compassionate love), and non-delusion (wisdom) transcend
the kammic order they operate at the highest level. In the Nibbanic
experience they function, not as conditioning, but as de-conditioning
factors. This is why Nibbana is singled out as the only unconditioned
dhamma. In this particular context, therefore, the rendering of kiriya as
“functional” does not seem to be very appropriate. It gives the wrong
impression of “mere doing”, “doing for its own sake”. The real position
is quiet otherwise. It is not that the Arahant has withdrawn from all
activities. Rather, the Arahant has withdrawn from all self-centered and
ego-centric activities. If the Nibbanic experience is kammically neither
wholesome nor unwholesome, this means that it represents the highest
wholesomeness, a wholesomeness that transcends the kammic order
(kamma-niyama).

2. Fine-Material-Sphere Consciousness

In the foregoing pages, we discussed the types of consciousness
experienced in the sense-sphere. All those types, as we have noted, amount
to fifty-four and are classifiable as unwholesome, wholesome, resultant,
and functional; or as unwholesome, rootless, and as we shall see soon,
as beautiful. Now we come to the types of consciousness that obtain in
the two meditative attainments called riapajjhana and aripajjhana and in
the two planes of existence called rigpa-loka and aripa-loka. If they arc
called exalted (mahaggata) it is in relation to the consciousness of the
sense-sphere. For in contrast to the latter they represent a higher level of
experience where consciousness becomes more and more centered and
more and more unified until it reaches the point of complete unitication
and quietude.
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The jhana concentration needs to be preceded at least by a temparary
suspension of five mental impediments (nivarana). These are sensual
desire (kamacchanda), ill will (vyapdda), sloth and torpor (thina-middha),
restlessness and worry (uddhacca-kukkucca), and doubt (vicikicchd).
The five hindrances are so called because they defile the purity and
serenity of mind (cetaso upakkilesa) and weaken the intellectual faculty
(pafiiiaya dubbalikarana). “Sensual desire is compared with water mixed
with manifold colours, ill will with boiling water, sloth and torpor with
water covered by moss, restlessness and worry with agitated water
whipped by the wind, and skeptical doubt with turbid and muddy water.
Just as in such water one cannot perceive one’s own reflection, so in the
presence of these five mental hindrances one cannot clearly discern one’s
own benefit, nor that of the other, nor that of both.” %!

Once the mind is freed from these inhibiting factors, it becomes a fertile
ground for the emergence of the five basic factors of rapajjhana,
the exalted consciousness of the sphere of fine materiality. These are:
vitakka (thinking in its initial state), vicara (reflecting or sustained
thought), piri (zest), sukha (happiness), and ekaggata (one-pointed-ness
of mind). The last factor is present in every kind of consciousness (sabba-
citta-sadhdarana). But in the case of jhdna consciousness this factor is
intentionally elevated to a definite level of intensity.

The jhana experience of fine materiality (ridpajjhana) consists of five
stages arranged according to an ascending order of mind’s unification.
The first jhana differs from the rest by the presence therein of all the
five jhana factors, namely, vitakka, vicara, piti, sukha, and ekaggata.
The progress upwards through the other stages consists in the successive
elimination of the first four factors. Thus in the second jhana, vitakka is
climinated, in the third vitakka and vicara are eliminated, in the fourth
vitakka, vicara and piti are eliminated, whilst in the fifth even sukha
(happiness) is abandoned and is substituted by upekkha (equanimity).
The net result of the successive elimination of jhdna factors is that
ekaggata, one-pointed-ness of the mind, gets more and more intensified
until it reaches the highest point of intensity in the fifth jhdna. In this
Jhana with the substitution of happiness with equanimity, a hedonically
neutral stage of pure concentration is created. The five stages of the

Jhdna consciousness are as follows:

Ist stage: vitakka, vicara, piti, sukha, ekaggata
2™ stage: vicara, piti, sukha, ekaggata

34 stage: piti, sukha, ekaggata

4" stage: sukha, ekaggatd

S stage: upekkha, ekaggatd



.
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Each jhana is identified by the jhdna factors assigned to it. But this does
not mean that it consists only of those factors. They are among many
mental factors contained in each jhana.

Of the five jhanas it is the fifth that is characterized by “the supreme
perfection of equanimity and mindfulness.” It is the foundation-jhana
(padakajjhana) for the realization of the six kinds of Higher Knowledge
(chalabhififia). These are psycho-kinesis (iddhividha), clairaudience
(dibba-sota), telepathic knowledge (cetopariva-fiGna), retro-cognitive
knowledge of past existences (pubbenivasanussati-fiana), knowledge of
the decease and survival of beings (cutiipapata-fiana), and the knowledge
of the destruction of defiling impulses (@savakkhaya-fidna). Among them
the first five are mundane because they are attained through the utmost
perfection in mental concentration. The knowledge they yield is helpful
for emancipation, but in themselves they do not constitute the liberating
knowledge. On the other hand, the last is supra-mundane (lokuttara)
because it is attained through insight (vipassana) and it is the means
whereby deliverance from all suffering is realized.

The jhana consciousness divides itself into fifteen types under the
three aspects of kammically wholesome (kusala), resultant (vipaka),
and functional (kiriya). The kammically wholesome are experienced by
world-lings and trainees (sekha) who develop jhanas here in this world.
The kammically indeterminate resultant consciousness arises only in the
fine material sphere (ripa-loka), that is, in the beings who have been
born there as a consequence of developing the jhanas. The kammically
indeterminate five kiriyva types are experienced only by the Buddha,
the Pacceka Buddha, and the Arahant when they attain the jhdnas.

3. Immaterial-Sphere Consciousness

The five jhanas of fine materiality, as noted above, differ according to
the progressive elimination of their constituent factors (angatikkama).
The four jhanas of non-materiality, on the other hand, differ according to
the elimination of their objects of concentration (Grammandatikkama).?
Their identification is therefore based, not on their constituent factors,
but on the objects of their concentration. Accordingly the exalted
consciousness of the sphere of non-materiality becomes fourfold and
appears in the following order:

1. the base of infinite space (akdsanaficdyatana),
2. the basc of infinite consciousness (viffianaficayatana),

3. the base of nothingness (akificaifiavatana),
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4. The base of neither perception nor non-perception
(n’ evasafifiGnasaifiavatana).

Each succeeding jhana arises by surmounting the object of the preceding
one. Therefore, in terms of subtlety and refinement the succeeding one
is higher than the preceding one. However, as to the number of jhana
factors there is no difference among them. They all have in common the
two jhana factors of equanimity and one-pointed-ness. Since these are
the two jhana factors that constitute the fifth jhgna of fine materiality,
the four immaterial jhanas are considered as a further extension of it.

The four types of immaterial jhdna consciousness become twelve
under the three aspects of wholesome (kusala), resultant (vipaka),
and functional (kiriya). The kammically wholesome are experienced by
world-lings and trainees (sekha) who develop immaterial jhanas here in
this world. The kammically neutral resultants arise only in the immaterial
planes of existence, that is, in the beings who have been born there as
a consequence of developing the jhanas. The kammically neutral five
kiriya types are experienced only by the Buddha, the Pacceka-Buddha
and the Arahant when they experience jhana.

This brings us to an end of our discussion of jhana consciousness, both of
the fine material and immaterial types. One conclusion that we can draw
from it, is that jhana experience as understood by Buddhism, does not
lend itself to be interpreted in terms of mysticism. What the different
stages of jhana show is the progressive elevation of ordinary sensuous
consciousness to higher levels of mind’s unification and refinement.
They are not spontaneous occurrences but must be realized through
practice in concentration. They have to be brought about by individual
effort and strictly according to the methods laid down in Buddhist
psychology. Their content is fully analyzable according to the psychological
categories and principles recognized in Buddhism. The analysis does not
leave any residue to be interpreted in terms of mysticism or theology.

As Venerable Nyanaponika Thera observes, similar experiences are
somctimes interpreted by others as some kind of absorption or union
with a transcendental reality, or as its manifestation within the meditator.
They are said to provide evidence for the existence of a trans-empirical
rcality in the form of a personal God or impersonal Godhead. Such an
interpretation is certainly not consonant with the Buddhist view of
existence.?® The Buddhist doctrine of anarra means that it does not
recognize a4 noumenon in its microcosmic or macrocosmic sense.
In point of fact, as Venerable Nyanaponika ‘Thera observes further
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Buddhism recognizes the likelihood of falsely interpreting the content
of jhdna experience in a manner not warranted by facts. This seems to
be the reason why the meditator on rising from his jhana experience is
adviscd to review its content in the light of the three marks of sentient
existence, namely, impermanence (anicca), liability to suffering (dukkha),
and absence of an abiding ego or a persistent substance (anatta).?*
Such a practice has the salutary effect of preventing the jhana experience
from being interpreted in metaphysical or theological terms.

In point of fact, the Abhidhamma presents an exhaustive psychological
analysis of the jhana experience purely in empirical terms. We give
below a quotation from the Dhammasarigani, which is an analysis of the
first jhdna of the sphere of fine materiality:

“Whenever one is developing the way to the attainment of the sphere of
Pure Form (fine materiality) and, being detached from sensual things,
detached from unwholesome states of mind, has entered into the first
absorption produced by the earth-kasina which is accompanied by
thought-conception (vitakka) and discursive thinking (vicara) born of
detachment, filled with rapture (piti) and joy (sukha) at such a time there
is contact, feelings...” The list includes the same fifty six mental factors
that constitute the first kind of wholesome consciousness of the sphere of
sense.” However, as the Pali commentary observes, in the case of jhdna
the mental factors operate at a higher level.?®

Thus, the jhdna consciousness is analyzable in the same way as any
other type of consciousness. The factors into which it is analyzed do not
have among them any unverifiable, mysterious entities. The transition
to higher reaches of mind’s unification is a causal process, a process of
dependent origination. The jhdna experience does not represent a stage
where the world of mind and matter is transcended. Therefore, in the
final analysis the jhana experience is also conditioned (sarikhata) and
dependently arisen (paticcasamuppanna). For Buddhism “suffering”
means any kind of ‘“conditioned experience”, whether it is pleasant or
painful. And since jhana-experience is also conditioned, it does not
represent complete emancipation from suffering,

4. Supra-mundane Consciousness

The supra-mundane consciousness pertains to the process of transcending
the world. World means the totality of our experience, consisting of
the five aggregates of clinging, corporcality (ripa), feelings (vedana),
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perceptions (safifi@), mental formations (samkhdra), and consciousness
(vijifiana). The consciousness under consideration transcends the world
and leads to the attainment of Nibbana.

There are eight types of supra-mundane consciousness, distinguished
into two groups as Path-consciousness (magga-citta) and Fruition-
consciousness (phala-citta). These eight pertain to the four stages of
stream entry (sotdpatti), once-returning (sakaddgami), non-returning
(anagami), and arahantship (arahatta). Each stage involves two types of
consciousness. One is called Path-consciousness (magga-citta) because it
eradicates defilements and gives access to each stage. The other is called
Fruition-consciousness (phala-citta) because it experiences the stage
of liberation made possible by the corresponding Path. The Fruition-
consciousness arises as a result of and in immediate succession to the
Path-consciousness. For in the case of supra-mundane consciousness,
unlike in the case of the mundane, the effect of wholesome consciousness
takes place immediately after its occurrence.?”’

To transcend the world means to gradually eliminate the fetters that tie
beings to samsdra. There are ten such fetters, namely, (1) the belief in
an ego entity (sakkava-ditthi), (2) sceptical doubt (vicikiccha), (3) clinging
to mere rites and ritual as a means to emancipation (silabbata-paramasa),
(4) sensual desire (kama-raga), (5) ill-will (vyapada), (6) craving
for fine material existence (rigpa-raga), (7) craving for immaterial
existence (aripa-raga), (8) conceit (mana), (9) restlessness (uddhacca),
and (10) ignorance (avijja). Of the four types of Path consciousness,
the first has the function of cutting off the first three fetters. The second,
while not eliminating any fetters, attenuates the grosser forms of sensual
desire and ill-will. The third eradicates the fourth and fifth fetters.
The fourth destroys the remaining five fetters. The four types of Fruition-
consciousness, as noted above, have the function of experiencing the stage
of liberation made possible by the corresponding Path-consciousness.?

The eight types of supra-mundane consciousness are sometimes counted
as forty by taking into consideration the five stages of ripajjhana. Any of
these five jhana stages could be made the basis for the realization of the
four stages of enlightenment. It is on this basis that the eight types of
supra-mundane consciousness are arranged into forty types. This explains
why the Abhidhamma refers to all types of consciousness sometimes as
cighty-nine and sometimes as one-hundred and twenty-one.
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5. Beautiful Consciousness

In the preceding pages we examined the different classes of consciousness
according to the three planes: the sense-sphere, the fine-material-sphere,
the immaterial-sphere, and the supra-mundane which transcends the three
planes of existence. What is called beautiful consciousness is a category
that cuts across all four classes in the sense that it includes some classes
of consciousness belonging to all of them. “Beautiful consciousness”
(sobhana-citta) is an expression for all types of consciousness other than
the twelve unwholesome and the eighteen rootless. The category is so
called because it is invariably accompanied by beautiful mental factors (to
be examined below). It will be seen that the denotation of “the beautiful”
is wider than that of “the wholesome”. The former refers not only to
all wholesome consciousness but also to resultant and functional types
accompanied by beautiful mental factors. The category of the beautiful,
thus, includes twenty-four types of sense-sphere consciousness as well
as the fifteen and twelve types of consciousness experienced in the
second and third planes of existence, plus the eight types of the supra-
mundane consciousness.



CHAPTER 7
THE ETHICALLY VARIABLE MENTAL FACTORS

As we have seen in Chapter 2, consciousness (citta) does not arise in its true
separate condition. It always arises together with a set of mental factors called
cetasikas. Consciousness is the basic awareness of an object. Therefore it
has to be supported by a set of concomitant mental factors, which exercise
more specialized tasks in the act of cognition. It is these mental factors
that we propose to discuss in the present and next two chapters.

There are in all fifty-two mental factors. They are usually subsumed under
four broad headings, as follows:

(1) Seven Universals, i.e., ethically variable mental factors “common
to all types of consciousness” (sabba-citta-sadharana-cetasika)

(2) Six Occasionals, i.e., ethically variable “miscellaneous” (pakinnaka)
mental factors found only in particular types of consciousness,
not in all.

(These two categories are brought under the common designation
“afifia-samana’ to show their ethical variability)

(3) Fourteen Unwholesome (akusala) mental factors
(4) Twenty-five Beautiful (sobhana) mental factors.

In this chapter we propose to examine the ethically variable mental factors,
i.e., the universals and the occasionals.

The Seven Universals

The seven universals are phassa (contact), vedana (feeling), safifid
(perception), cetana (volition), ekaggata (one-pointedness), aripa-jivitindriya
(psychic life-faculty), and manasikara (attention).! These are the basic
non-rational elements invariably present in every type of consciousness,
whatever be its ethical quality, whether wholesome (kusala), unwholesome
(akusala), resultant (vipaka), or functional (kiriya), or in whichever plane
of existence it is experienced. The sequence of their enumeration does
not correspond to a chronological sequence in their occurrence. They all
occur simultaneously with the genesis of every consciousness.

Although the Pali term used to designate this category, namely, “sabba-
citta-sadhdarana” (common to all consciousness) occurs only in the
commentaries, the conception is not without pre-commentarial history.
The idea behind this is that bare consciousness can never be separated from
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mental factors among which the seven universals are the most rudimentary.
They perform the most essentaial cognitive functions without which no
unit of consciousness can become a cognitive act.

The idea of the universals has its counterpart in the Sarvastivada Abhidharma
as well. Here the corresponding category is called mahabhimika-dharma,
universal mental factors. It consists of, not seven as in Theravada,
but ten mental factors. They are vedana (feeling), samjiia (perception),
cetand (volition), sparsa (contact), chanda (inclination/predilection),
prajiia (understanding), smrti (mindfulness), manaskara (attention),
adhimoksa [adhimukti (determination), and samadhi (concentration).?
It will be seen that six of the items in the Theravada list, namely phassa
(contact), vedand (feeling), safifia (perception), cetanda (volition), ekaggatd
(one-pointedness) and manasikdra (attention) are represented here. (Ekaggatd
of the Theravada list corresponds to samadhi of the Sarvistivada list).
The only exception is aripa-jivitindriya (psychic life-faculty). The reason
for this is that the Theravadins recognize two faculties of life, one psychic
(ariipa) and the other material (ripa).> They are the vitalizing factors of
mental and material dhammas. On the other hand, the Sarvastivadins
recognize only one life-faculty which they include in a category called citta-
viprayukta-samskara.* What is included in this category is neither mental
nor physical, but common to both mental and material factors. Hence there
is no need to duplicate the life-faculty as one mental and the other material.
This explains why it does not find mention in the Sarvastivada list of
universals. There are thus four items in the Sarvastivada list, namely chanda
(inclination), prajiia (understanding), smrti (mindfulness), and adhimoksa
(determination) that do not occur in the Theravada list. However, these four
are accommodated in the Theravada Abhidhamma, but under different
categories. Chanda and adhimokkha, as we shall see, come under the
heading pakinnaka, the miscellaneous mental factors. This shows that like
the universals, these two mental factors are ethically variable but unlike the
universals they do not occur in every type of consciousness. As we shall
see, the other two, smrti and prajfia are, for the Theravadins, two beautiful
(sobhana) mental factors. As such they are ethically wholesome and not
ethically variable as the seven universals are.

What led to the theory of the universals can be traced to early Buddhist
discourses, where it is said that consciousness (vififiana) and nama-
ripa are dependent on each other. While nama-riipa is dependent on
consciousness (vififiana-paccaya nama-riipamy), consciousness in turn is
dependent on nama-riipa (namaripa-paccaya vififidnam). Nama in nama-
riipa is explained to mean five mental factors, namely, fecling (vedana),

pereeption (safidid), volition (cetand), contact (phassa), and attention
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(manasikara). Riapa in nama-riipa means material phenomena consisting
of the four great elements of matter and the matter that is dependent
on them.> The mutual dependence of consciousness and nama-ripa is
compared to the position of two bundles of bamboo reeds kept standing but
leaning against each other. When one falls, the other, too, falls.® Then in
the Mahanidana Sutta of the Dighanikaya we are given to understand
that the analysis of the world of experience cannot go beyond the mutual
reciprocity of consciousness and nama-ripa.’ If we overlook for the
moment the material factors represented by ritpa, what is of importance
for us to note here is that consciousness and the five mental factors (nama)
are necessarily co-nascent and mutually dependent. Let us also note here
that the five mental factors which the Pali suttas bring under nama occur
in the list of mental factors which the Abhidhamma calls universals,
although the Abhidhamma adds two more to raise the number to seven.

The next stage in the history of this idea is seen in a group of five mental
states mentioned in the Dhammasarigani to which the commentary gives
the name phassa-paricaka, the pentad (beginning) with sense-contact.?
However, the pentad is not completely identical with the five mental
factors mentioned under nama. While four items, namely, phassa, vedana,
safnfia and cetana are common to both groups, in place of manasikara
in the nama group we have citta (consciousness) in the other group
(pentad). Thus what the pentad is intended to show is the same principle,
that consciousness and ndma are conascent. The only difference is that
the pentad does not include manasikara (attention). As pointed out by
Venerable Nyanaponika Thera the pentad of mental states is called phassa-
paiicama in the Theragathd and this as he says seems to be the only instance in
the Sutta Pitaka where the group’s name appears.® Again, as pointed out
by him, the (five) items in the pentad are mentioned seriatcm in the
Mahasatipatthana Sutta,® Rahula Samyutta,"! and Anupada Sutta.?
Very significant in this connection is a passage in the Nettippakarana where
the pentad is referred to as phassa-paiicamaka dhamma (the things
having sense-contact as their fifth). This work refers to the five items as
“associated with consciousness” (vifiiana-sampayutta).’® Since vififidna is
here mentioned separately, it is very probable the term manasikara takes
its place here.” For the five items in question are mentioned elsewhere
in the same work. Thus what the Nettippakarana refers to as phassa-
paiicamaka dhamma are identical with the five factors mentioned in the Pali
suttas as nama. These five mental factors thus represent the earlier stage
of the Abhidhamma theory of the universals. It is also interesting to note
here that in Acarya Vasubandhu’s Paiicaskandhaprakarana the relevant list
has only live mental factors. These five factors are exactly identical with
what the Pili suttay mention as nama of the compound nama-rapa.'
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The earliest work where the seven universals are mentioned without the
technical designation, “common to all consciousness” attached to them is
Milindapaiiha: “The origin of visual consciousness, O King, is dependent
on the sense-organ of sight and visual objects, and such things as arise
simultaneously, namely contact (phassa), feeling (vedana), perception

(safifi@), volition (cetana), one-pointedness (ekaggata), psychic life-faculty
(aripa-jivitindriya), and attention (manasikara).”'®

Thus the theory of universals has a continuous antecedent history. Where the
category differs from the list given in the Pali suttas is in the addition of
two new items, namely ekaggata (one-pointedness) and arapa-jivitindriya
(psychic life-facuity). Where it differs from the phassa-paficaka is in the
absence in it of citta (consciousness) and the presence instead of manasikara,
ekaggata, and ariapa-jivitindriya. The list with the largest number of items,
as we have seen, is the Sarvastivada list, containing as many as ten.

The universals perform the most essential cognitive functions in every act of
cognition. This will become clear if we examine their individual functions.

Let us take phassa, first. Phassa literally means touch or contact, and
connotes sensorial or mental impression. Its precedence over the other six
should be understood, not in a chronological, but in a logical sense. If it
is given priority of place it is because it stands as the sine qua non for the
inception of consciousness and mental factors. For all mental factors arise
simultaneously with consciousness. This idea is very much emphasized
in the Theravada exegesis because some other Buddhist schools, such as
the Mahasamghika and the Sautrantika, maintained that mental factors
arise in sequence (pubbaparakkama). The Mahasamghikas, according
to a Pali sub-commentary, say “first sensory contact touches the object,
what is thus touched, feeling feels; what is touched and felt, perception
perceives; what is thus touched, felt and perceived, volition co-ordinates™."”

Phassa is defined in the Pali surtas as the correlation (sangari) that is set
up between the sense-organ, the sense-object, and the sensory awareness
{(tinnam sangati phasso).”® Sometimes it is more elaborately defined as
“the coincidence, concurrence, and confluence of these three factors is
sensory contact.”! Whether this means that phassa is another expression
for “the correlation of the three” (tinnam sangati) or whether it implies
that phassa is something besides the correlation is a question that came
to be discussed in the Buddhist schools.
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The Theravada position is that phassa is not the mere correlation of the
three (na sangati-mattam’eva phasso), but what actually results from it.2
Hence phassa is a mental factor distinct and separate from the relationship.
The same idea is found in the Sarvastivada Abhidharma as well. In defending.
this position the Sarvastivadins quote the Satsatka Dharmaparyaya
(Chachakka Sutta in Majjhimanikaya) which enumerates, among other
things, six types of internal sources of consciousness (ajjhattika ayatana),
six types of external sources of consciousness (bdhira avatana), six types
of consciousness (vififianakaya), six types of sensory contact (phassakaya),
six kinds of feeling (vedandakaya), and six kinds of craving (fanhakaya).
The fact that the six kinds of sensory contact are mentioned besides the
first three groups is said to confirm that sensory contact is not the same
as the correlation of the three groups. It is also contended that any other
interpretation would mean that the sitra is repeating the same item under
different names.?!

The Sautrantikas take a different position. Sensory contact {sparsa) is not
a separate mental factor but another expression for the correlation of the
sense-organ, the sense-object, and the sense-consciousness. If the siitra
passage does not repeat, so they argue, why is it that sensory contact and
craving are mentioned in addition to the six external sources of consciousness,
because the sixth external source which is dharmayatana includes both
sensory contact and craving. The counter-argument of the Sarvastivadins is
that if the sitra passage mentions the six external sources of consciousness
besides the six kinds of sensory contact, it is in order to recognize other
mental factors, such as perception, which also come under it.?

The pre-commentarial Nettippakarana shows that on this issue the earlier
Theravada position is the same as that of the Sautrantikas. In this work
phassa is defined as having, for instance, the union between the eye, the
visible, and visual consciousness as its characteristic (cakkhu-rapa-viiifiana-
sannipata-lakkhano phasso).”® According to Theravada Buddhism the
characteristic is not different from that which is characterized. Hence the
above definition should mean that phassa is not different from the union
between the three items in question.

What led to this issue could perhaps be understood in the light of the
dhamma theory. A dhamma, as noted earlier, is a basic factor which is not
amenable to analysis. If phassa is the “union of the three” then it becomes
something analysable and hence not real. This is how the Sautrdntikas
camc to their conclusion. It is in line with their tendency to cut down the
number of dharmas. The Theravaida and the Sarvistivada took the opposite
position in order to retain its reality as a separate dhamma: phassa is not
the “union of the three™, but what results from it.
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If phassa is listed as a mental factor (cetasika), then obviously it does not
refer to the physical collision between the sense-organ and the sense-object.
However, in the Milindapariha we find phassa described as being similar
to the butting of two rams, or the clashing of two cymbals, or the clapping
of two hands.?* Referring to this E. R. Sarachchandra says that here the
meaning of phassa “has got more and more narrowed down to stand for
the physical reaction alone”.? However, as clarified by the commentaries
when the Milindapafiha uses the term eye (cakkhu), in this particular
context, it refers not to eye but to eye-consciousness (cakkhu-viiifiana).*®
This explanation appears more plausible. In the sentence, “Having seen
a visible form through the eye” (cakkhuna riipam disva), “‘eye” means not
the physical eye but eye-consciousness. “The eye sees”, when rephrased
in the language of causality, means, “depending on the eye and the eye-
object, arises eye-consciousness” (cakkhuii ca paticca ripe ca uppajjati
cakkhu-vififianam).

The Abhidhamma term for physical impact on occasion of sensory
stimulation is not phassa but pasada-ghattana, the striking of the sensitive
portion of the sense-organ with the object. Although phassa is not physical
impact, it is something similar to it. Although non-material, it behaves as
if it were “touching the object”.?” While phassa does not impinge on the
object, it brings about a sort of collision between the consciousness (in the
sense-organ) and the object.® This is described as the “initial descent
of consciousness” (cittassa pathamabhinipato) on the object.? What is
hinted at is that phassa is the mental factor throuch which consciousncss
mentally touches the object.

In point of fact, one Pali sub-commentary anticipates the question: If contact
is a mental dhamma how can it be described as having the characteristic
of touching? The answer is the following illustration: When a person sees
another person eating a sour mango, saliva arises in his mouth; or when
a compassionate person sees another person being tortured, his body begins
to tremble; or when a person standing on the ground sees another person
precariously standing on the branch of a tree, his lower legs begin to shake;
or when a person sees a fearful goblin, his thighs begin to stiffen.* In the
same way, phassa does not touch the object in a physical sense. Nevertheless
it helps consciousness to mentally touch the object of cognition.

Phassa is also “the initial awareness of the objective presentation”* and in
this sense it initiates the entire cognitive process. This justifies its position
as a universal mental factor.
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Considered in relation to the three factors whose union (sarigati) resuits
in phassa, phassa divides itself into six types as eye-contact, ear-contact,
nose-contact, tongue-contact, body-contact, and mind-contact. Already
in the Pali surtas we find the six types distinguished into two groups
as patigha-samphassa (compact-contact) and adhivacana-samphassa
(verbal or designation contact). Patigha-samphassa refers to impressions
that occur as the result of external stimuli, such as sights and sounds.
The term patigha implies impact, resistance, or the ability to react.
Hence the five physical sense-organs and their sense-objects are called
sappatigha-riipa, materiality having the characteristic of patigha.** However,
in this particular context, the commentaries take into consideration only
the sense-organs. Accordingly patigha-samphassa is so called because
it arises with the fivefold physical sensory apparatus as its basis (vatthum
katva).* On the other hand, adhivacana-samphassa is so called becauses it
arises with the non-corporeal four khandhas as its base.* Thus adhivacana-
samphassa is the same as mano-samphassa, that is, mind-contact.

But why is mind-contact called adhivacana-samphassa, designation-
contact? This is a question to which there seems to be no clear answer
in the Pali commentaries. In the Abhidharmakosabhasya we find two
somewhat similar explanations. According to one adhivacana is another
expression for name (adhivacanam ucyate nama). “Speech bases itself on
names,; it illuminates the meaning of names. Therefore adhivacana means
name”.? “Name is the object par excellence of contact associated with
mental consciousness. In fact, it is said: Through visual consciousness
one ‘knows blue’ (nilam vijanati), but one does not know, ‘this is blue’.
Through mental consciousness one ‘knows blue’ (nilam vijanati) and also
*knows this is blue’ (nilam iti ca vijanati)” 3

According to the other explanation, only the mental consciousness is
activated with regard to its objects or applies itself to its objects by reason of
expression or speech. Therefore mental consciousness is called adhivacana
and the contact associated with it is called adhivacana-samsparsa.’”

What both explanations seek to show is the intimate association between
language and mental consciousness. If mental consciousness recognizes
blue as blue (= this is blue), this involves some kind of judgement
and the participation of language in the act of recognizing the object.
This, in other words, means that language has no role to play in the five
kinds of contact associated with the physical sense-organs. We find a similar
idea recognized in the Theravada Abhidhamma as well. As we shall see,
in a cognitive process, ecye-consciousness, for example, docs not identify
the object of sight. Its function is described as “mere seeing” (dassana-
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matta). At this stage the object “is experienced in its bare immediacy
and simplicity prior to all identificatory cognitive operations”.3® It is best
described as seeing without knowledge of what is seen. Perhaps what the
Pali commentaries mean by “mere seeing” is not different from what the
Abhidharmakosabhdsya says in this regard.

The second universal mental factor is vedana (feeling). Contact, as we
have noted above, is the initial descent of consciousness on the object, “the
encounter between consciousness and object”. There is a close connection
between contact and feeling. “Conditioned by contact, arises feeling”
(phassa-paccaya vedana). Feeling means the affective tone which
necessarily and simultaneously arises with contact. This affective tone
could be pleasant (sukha), painful (dukkha), or neutral (adukkhamasukhay).
The third species of feeling indicates the line that divides the hedonic
quality into pleasant and painful. However, this hedonic neutrality is not
the same as equanimity or balance of mind (tatramajjhattata). The latter
implies a higher intellectual state. There cannot be any cognitive act which
is not hedonically affected by the object of cognition. Hence, in the same
way as contact, feeling, too, becomes a universal mental factor.

“Feeling is that which feels. It has the fact of being felt as its characteristic,
experiencing as its function, relishing of the associated mental states
as its manifestation, and tranquility as its proximate cause.”*® When it
comes to experiencing the “flavour” of the object all other mental factors
experience it partially and derivatively. In the case of contact, there is mere
touching, in the case of perception, the mere noting/perceiving, in the
case of volition, the mere co-ordinating, and in the case of consciousness,
the mere cognizing, But in the case of feeling, it alone experiences the
object directly and fully. The other mental factors are like a cook who after
preparing a number of dishes for the king tastes each only to test them,
whereas feling is like the king who partakes of whichever dish he pleases.*!

In terms of its affective quality feeling divides itself into three as pleasant,
painful, and neutral. And since feeling has contact as its immediate
condition, it is also divisible into six as feelings born of eye-contact, ear-
contact, nose-contact, tongue-contact, body-contact, and mind-contact.
The feelings based on the first four physical senses are always neutral.
On the other hand, feelings based on the sense of touch are either pleasant
or painful and never neutral.

We nced to understand this difference in the light of the Abhidhamma
tcaching on the physiology of sensc-perception. As we shall see later,
the first four physical sense-organs and their objecets are a species of
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dependent material dhammas. Therefore their impact is not strong enough
to produce physical pain or pleasure. It is as if a piece of cotton were
placed on an anvil and struck with another piece of cotton. The impact
is not strong enough to affect the gross, great material elements of the
physical body. In the case of the sense of touch, the situation is different.
Although the organ of touch is a species of dependent matter, the object
of touch consists of three great material elements. Therefore, here,
gross matter (great material elements) itself comes in contact with gross
matter and produces a severe impact. What happens is that when the
external gross elements strike the body-sensitivity they come in contact with
the internal gross elements of the physical body. In this case, the impact
is illustrated by the analogy of a piece of cotton placed on an anvil and
struck with a hammer. The hammer comes in contact with the piece of
cotton and imparts its shock to the anvil as well.*?

Feelings associated with mind-contact can be pleasant, painful, or neutral.

Feeling is reckoned as a faculty (indriya) as well, i.e., as a phenomenon
exercising control over its associated phenomena. When analysed as
a faculty, the threefold feeling (pleasant, painful, and neutral) becomes
fivefold. The pleasant feeling of the threefold division is here arranged
into two as pleasure (sukha) and joy (somanassa). The first is bodily and
the second mental. Similarly the painful feeling of the threefold division
is arranged here into two as pain (dukkha) and displeasure (domanassa).
The former is physical and the latter mental. Feeling which is neither
painful nor pleasant is as a faculty called equanimity (upekkha).®

The connection between feeling and the next universal, namely safifia
(perception) is shown by the saying: What one feels, that one perceives
(vam vedeti tam safijanati). Here safifia means the perceiving of the
object appearing at any of the sense-doors or at the mind-door. It has the
characteristic of noting an object as blue, green, etc., (safijanana-lakkhana)
and the function of recognizing (paccabhififiana-rasa) what has been
previously noted. This is likened to a carpenter’s recognizing a piece of
wood by the mark he had made on it, or to our recognizing a man by his
scctarial mark on the forehead, which we have noted and say, he is so and
s0, or to a treasurer’s specifying certain articles of jewellery by the ticket
on cach.* Thus the role of saffid as a universal is to isolate and recognize
the object of cognition.

As Vencrable Nyanaponika Thera observes the characteristic of safifia
and the function assigned to it shows the vital role it plays in the arising of
memory. Memory, it may be noted here, is not listed as a separate mental
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factor. As the Venerable Thera observes the reason for this situation is
that memory “is a complex process” and as such it cannot be represented
by a single dhamma: “Remembering, that is connecting with the past,
is a function of perception in general. However, among the many mental
factors involved in a process of perception it is sa7ifid that plays the initial
role in this complex process. And, therefore, safifia has to be considered
as cognition as well as recognition.”*

Cetana (volition) is the next universal. It is the most dynamic mental factor,
being the driving force, the motivating factor that leads to the realization
of goals. As a mental factor it is cetana that organizes the other mental
states associated with itself on the object of cognition. For it represents
the connative or volitional aspect of cognition. Therefore its role in this
respect is likened to an energetic farmer bustling about his labourers to
get in the harvest, to the leader of a warriar band, fighting and inciting.*®

What is the role of cetand as a universal and cetand as kamma? We need
to understand this in the light of the Abhidhamma teaching on kamma-
paccaya, the conditional relation by way of kamma. It is of two kinds.
One is co-nascent (sahajata) and the other asynchronous (nanakhanika).
In the former the conditioning state is cetana which arises with every
type of consciousness. The conditioned states are consciousness and
mental factors which arise together with it. As a universal mental factor
its function is to organize and co-ordinate the associated mental states to
act upon the object.¥’

In the case of the asynchronous, the condition is a past cetana and the
conditioned states are mental and material dhammas which arise as
a result of it. This shows that cetand as kamma and its results as vipaka
do not arise at one and the same time. There must always be a temporal
difference between them.*®

As a universal mental factor cetana is found in all types of consciousness,
including the resultant. In the resultant it is not motivated and has no
accumulative power.

The next in the list of universals is ekaggara, “the one-peaked” condition
or one-pointedness of mind on the object. It is the focusing of the mind on
the object. Its role as a universal shows that some level of concentration is
‘present in varying degrees of intensity in every consciousness. For, it is
the factor that fixes the mind on the object. It prevents the conascent
mental states from dissipating. Absence of wandering (avisarana) and
distraction (vikkhepa) s its characteristic. its function is 1o bring together
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(sumpindana) the mental states that arise with it. As water kneads bath-
powder into a paste, so does it weld together co-existent states and thus
prevents them from dissipating.*

The sixth universal mental factor is aripa-jivitindriya, the psychic faculty
of life. In its role as a faculty it controls its co-nascent mental states. Its role
is to infuse life into its co-associates and to sustain them. Its characteristic
is its ceaseless watching and controlling the mental states in a cognitive
act. Its function is to be seen in the uninterrupted continuity of the mental
process (pavattana-rasa).®®

This brings us to manasikara, the last universal. Manasikara literally
means “making in the mind” (manasmim karo ti manasikaro),” because
it is by virtue of this mental factor that the object is “made present to
consciousness.” Thus its usual translation as attention coincides with
its literal meaning as well. Attention “has the characteristic of driving
associated mental states towards the object, the function of joining
associated mental states to the object, and it manifests itself as facing the
object”.> It is attention that regulates the object and in this sense it should
be regarded as the charioteer of associated mental states.® As a cognitive
factor, attention has to be present in all consciousness.

That attention on the object is indispensable for any perception to arise
is recognized in early Buddhist teachings as well. It is said that three
conditions are necessary for perception to take place. The first is that the
sense-organ must be unimpaired, i.e., it must have the faculty of sight
or hearing as the case may be. The second is that external objects must
come within the range. The third is that there must be an appropriate act
of attention (tajjo samannahdro).’* Where any one of these conditions
fails to operate there will be no resulting consciousness. Here the term
uscd for attention is not manasikara but samannahara.

The Occasionals

This group consists of six mental factors, namely vitakka (initial application),
vicdra (sustained application), adhimokkha (resolve), viriya (energy), piti
(zest), and chanda (desire to act). Like the universals, these mental factors
are also ethically variable. They become ethically qualifiable according
to the kind of consciousness with which they are associated. Unlike the
universals they are not found in every type of consciousness. The use
of the term *occasional” brings out their difference from the universals.
A parallel group is not found in the Sarvastivada Abhidharma. The one
that comes closest to it is a category called aniyata-bhiimi-dharma
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(the indeterminate), consisting of eight elements. However, only vitarka
and vicara are common to both, and the rest are mutually exclusive.”

Let us take the first two occasionals, vitakka and vicara, together as they
are closely related. The first is defined as “the disposition, the fixation,
the focusing, the (initial) application of the mind”, and the latter as
“the (continuous) adjusting or focusing of thought”.>® That they represent
two levels of a single process is clear. Vitakka has as its characteristic the
lifting (abhiniropana) of the consciousness and its concomitants to the
object, and vicara the further binding (anumajjana) of the consciousness
and its concomitants to the object.”” As when a drum is struck, it goes on
reverberating and emitting a continuous sound, so initial application of
mind should be looked upon as the initial state; and sustained application
of the mind as the after-reverberation and continuous emission of sound.>®
Vitakka represents the initial incidence of the mind on the object, “as it were
the striking of a bell, because it is grosser than, and runs before, the latter.
The latter is the consequent binding of consciousness on the object, as it were
the reverberation of the bell, because it is more subtle and of the nature of
repeated threshing of the object”.” These commentarial observations show
that vitakka is at the inception of a train of thought, representing the deliberate
movement of voluntary attention. However, vitakka has to be distinguished
from manasikara which, as we saw above, is a universal. Their difference
seems to be that while manasikara represents a rudimentary cognitive factor
which must combine with every type of consciousness, vitakka represents
a more complex form of attention which is not indispensable for an act
of cognition. Vicara as the continued exercise of the mind maintains the
voluntary thought continuum initially set up by vitakka .

The vitakka-vicara combination, it may be noted here, has a causal
connection with vocal expression. In fact, in the Pali suttas they are defined
as vaci-sankhdra, i.e., verbal constructions, or sub-conscious operations
of the mind preceding vocal utterance. Hence it is said: “Having first
had initial thought [vitzakka] and discursive thought [vicara] is activity of
speech”.®? The close connection between vitakka and verbal expression is
also indicated in the Madhupindika Sutta where we get the earliest Buddhist
theory of perception. Here in a thought process leading to perception
we find vitakka (but not vicara) appearing immediately before papaiica.
Paparica, it may be noted here, is a very complex psychological stage
characterized by a proliferation of concepts associated with language.®

As to why vitakkua and vicara are defined as vocal constructions (vaci-
sankhdra), the Ahhidharmakosa-Vvakhya refers to some comments made by
the ancient teachers (piarvdcdarya). In their opinion vitarka is an indistinet
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murmur of the mind which has enquiry as its aim (paryesaka-manojalpah).
It is dependent on volition (cetana) or knowledge (prajna) and is the gross
state of mind. Yicara ¥s aiso an mdisumet martmoT of he mwimd Dot 1 has
as its aim the attempt to fix (pratyaveksaka) its object and it represents .
a refined state of the coarser vitarka.®* Accordingly vitarka and vicara are
almost identical. They differ in that while the former refers to the state
of enquiry of the mind, the latter to the state of judgement. Both precede
all vocal utterance.

Another important role assigned to vitakka and vicdra is as two factors
of jhana-consciousness. In this role they operate at a higher level of
intensity. Hence in jhana experience vitakka has the capacity to inhibit
the hindrances of sloth and torpor (thina-middha), and vicara the capacity
to inhibit the hindrance of doubt (vicikicchd). Both vitakka and vicara
are present in the first jhdna, but in the second vifakka gets eliminated.
Neither has a role to play in the other three higher jhanas and hence their
absence in them as jhdana-factors.®

As to these two mental factors the Sautrantikas take a different position.
In their view what is said in the sitras on vitarka and vicara is clear
enough: Vitarka and vicara are vocal samskaras that immediately precede
as causes of verbal utterance. They are not two separate dharmas, but are
two names given to a collection of dharmas that function as a necessay
condition for verbal utterance. Vitarka represents a coarser stage,
vicara a refinement of the same stage.*

After vitakka and vicara comes adhimokkha as the third occasional.
It literally means “a releasing-on” (adhimuficana) of the consciousness and
its concomitants towards the object. Adhimokkha is decision or resolve.
It has determination (sannitthana) as its characteristic, resistance to
slinking along (asamsappana) as its function, unshakebleness as its
manifestation, and an object fit to be decided (sannitthatabba-dhamma)
as its proximate cause.5 Thus adhimokkha represents a positive state of
the mind, a state free from doubt and indecision, due to the presence of
an object calling for increased attention.

For the Sarvastivada adhimoksa (adhimokkha) is not an occasional but
a universal (mahabhiamika). As to why it is so there are two opinions.
Acdrya Samghabhadra says that since all consciousness arises with
an clement of approval, it is to be concluded that adhimoksa is a universal
mental factor."® Another explanation is that it is by virtue of adhimoksa that
consciousness exercises sovercignity without obstacles over the object.®



7. THE ETHICALLY VARIABLE MENTAL FACTORS 111

For the Sautrantika adhimoksa is not a separate dharma because it does not
distinguish itself from knowledge (jiana): the characteristic of adhimoksa
% 10 ke it Constivesness WRwermimed (riscie) with tegard 1o the object.
This characteristic is not different from the characteristic of knowledge.®®

Acarya Ya$omitra refers to three other interpretations given to adhimoksa.
The first is that it is the consideration of the object from the point of view
of its qualities (gunato avadhdrana). The second is that it is the mind’s
compliance (ruci) with the object. The third is that it is the contemplation
of an object in conformity with the decision already made.®

To make the Theravada position clear: Adhimokkha, as the Sautrantikas
maintain, is not an expression for a complex of dharmas. It is a separate
item having the status of a dhamma. It is not, as the Sarvastivadins
maintain, a universal but a mental factor that arises only with some
types of consciousness. But for both Theravada and Sarvastivada it is
an ethically variable factor.

The many interpretations given to adhimokkha/adhimoksa show its
importance in the Abhidharma psychology. However, it is not found
among the mental factors mentioned in the Dhammasargani. It was the
commentaries that introduced it as one of the “whatsoever other” (ye-va-
panaka), or supplementary factors. The Pali suttas use the term more or
less as synonymous with chanda and viriya (chando adhimokkho viriyam).’®
In the Vibharga, adhimokkha is said to be conditioned by craving (fanha-
paccayo adhimokkho).”! Here the meaning seems to be firm resolve or
decision. What all this suggests is that the recognition of adhimokkha as
a separate mental factor is a post-canonical development.

The next item in the list of occasionals is viriva (energy). Its inclusion
in this category shows that it is an ethically variable factor; it could be
wholesome or unwholesome depending on the kind of consciousness with
which it is associated. Thus viriya can be directed for the realization of
goals either wholesome or unwholesome.

However, we find elsewhere viriya being defined and recognized as
something invariably wholesome and desirable. Numerous in fact are the
references in the Pali suttas extolling the virtues of viriya. Equally numerous
are the references blaming its opposite quality, indolence (kosajja).

Viriya as ethically variable seems to be confined to the Theravada
Abhidhamma. The Sarvastivada, for instance, includes it among the
ten universal wholesome factors (kusalamahabhiamika). This obviously
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means that it is always associated with wholesome consciousness. It is
defined as “endurance of the mind” (viryam cetaso’bhyutsahah) in morally
wholesome actions.” ‘

Why the two Abhidharma schools took two different positions on this
matter is worth examining. It is true that for Theravada viriya is ethically
variable. But the emphasis is on the indispensability and desirability of
wholesome viriya in pursuing spiritual goals. It was this aspect, more than
its opposite aspect, that was often brought into focus. This, it seems, is
the early Buddhist position as well, although the Pali surtas extol energy
without qualifying it as wholesome. It is unlikely that they have overlooked
the possibility of misdirected energy. In point of fact, its possibility is
clearly recognized in describing desirable energy as sammappadhdna
“right endeavour” and samma vayama “right effort”. At least these
two contexts thus acknowledge the moral variability of viriya. For the
Sarvastivadins misdirected energy is not energy proper but is in fact
indolence. They seek to justify this interpretation with reference to a siitra
passage where virya of those outside the religion is called kausidya
(indolence).” This siitra passage, in our view, needs not be understood in
such a literal sense. What it seems to suggest is that misdirected energy,
which the Theravadins call miccha-vayama (wrong effort) is as futile as
indolence. If virya is invariably wholesome this gives rise to the question
whether virya is not involved in realizing unwholesome goals as well.
It is perhaps as an answer to this question that the Sarvastivadins include
chanda (explained helow), i.e., the desire to act (kattukamyata) in the
category of ethically variable universal factors. Accordingly chanda
can corporate both with wholesome and unwholesome consciousness.
Since the Sarvastivadins recognized virya as invariably wholesome they
had to recognize its opposite, which is kausidya (indolence) as a separate
mental factor, a factor which is invariably unwholesome.™ A factor
parallel to this is not found in the Theravada list of unwholesome mental
factors. The reason seems to be that for the Theravadins indolence is not
a separate mental factor, but the relative absence of energy. For, energy
can have different levels of intensity ascending upward to its highest pitch
or descending downward to the zero point. As we shall see later, we find
a similar situation in how the two schools defined the phenomena of heat
and cold. For the Sarvastivadins cold is the opposite of heat and therefore
these are counted as two separate elements. Whereas for the Theravadins,
cold is not a separate element but the relative absence of heat, and heat is
represented by the fire-clement.

Wholesome viriva plays a vital role in Buddhist ethical teachings. It is one of
the five Spiritual Faculties (indriva) and it is described in the Dhammasangani,
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as “the mental inception of energy, the striving and the onward effort,
the exertion and endeavour, the zeal and ardour, the vigour and fortitude,
the state of unfaltering effort, the state of sustained desire, the state of
unflinching endurance, the solid grip of the burden”.”” Wholesome viriya
is also one of the five Spiritual Powers (bala). It is also counted as one of
the four means of accomplishing iddhi. It is also wholesome viriya that
appears again as Right Effort (samma vayama) or as the four Modes of
Supreme Effort (sammappadhana) in the Noble Eightfold Path. It is again
this same mental factor which we find elevated to the sublime position of
a Factor of Awakening (bojjhariga). And as one Pali commentary says,
“Right Energy should be regarded as the root of all attainments”.’¢

The next item in the list of occasionals is piti, i.e., zest, or pleasurable
interest. Piti has satisfaction (sampiydyana) as its characteristic, the thrilling
of body and mind as its function (kayacitta-pinanarasa), and elation
(odagga) as its manifestation.”

Piti and sukha appear to be closely connected, but there is a difference
between the two. Piti is a conative factor included in the aggregate of
mental formations. Sukha is a variety of feeling and is therefore included
in the aggregate of feeling. What the Theravadins mean by piti is not
pleasant feeling but pleasurable interest or zest. It is a conative factor
dissociated from any hedonic content. A commentary explains the
difference as follows: Piti is delight which results in attaining a desired
object (ittharammana-patilabhe tutthi) and sukha the enjoyment of
“the flavour” of what is acquired (patiladdha-rasanubhavanam sukham).
Where there is piti there is bound to be sukha (yattha piti tattha sukham).
Where there is sukha there piti is not necessarily present (yattha sukham
tattha na niyamato piti).®

Because piri is an ethically variable factor it can be developed as
a wholesome mental factor of jhana experience (jhananga). At this level,
as Venerable Bhikkhu Bodhi observes, it is best translated, not as zest,
but as rapture.”” The commentaries mention five grades of piri that can
be experienced when developing concentration. To quote from Venerable
Bhikkhu Bodhi’s rendering:

Minor zest, momentary zest, showering zest, uplifting zest, and pervading
zest. Minor zest is able to raise the hairs on the body. Momentary
zest is like flashes of lightening. Showering zest breaks over the body
again and again like waves on the sea shore. Uplifting zest can cause
the body to levitate. And pervading zest pervades the whole body as
an inundation fills a cavern.®
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The last occasional mental factor is chanda. Chanda is defined as the desire
to act (kattukamyata).®' It has to be distinguished from kamacchanda,
the sensual desire which is one of the five mental hindrances (rivarana),
and also from lobha which is greed. Chanda is ethically variable whereas
kamacchanda and lobha are invariably unwholesome. Chanda finds no
mention in the Dhammasangani list of mental factors. It is introduced in
the commentaries as one of the supplementary factors (ve-va-panaka).
In the suttas, chanda is often mentioned as more or less synonymous with
effort (vayama), exertion (ussaha), striving (ussalhi). Although chanda
is thus closely connected with viriya (energy), the two are not identical.
Chanda is the desire to act, the desire to accomplish. The great potentiality
of both chanda and viriya in realizing wholesome goals is shown by their
elevation to the level of adhipati.®? An adhipati is a predominant mental
factor which has a dominating impact on the consciousness to which
it belongs, facilitating it to accomplish difficult tasks. Unlike chanda,
viriya could function as a faculty (indriya) as well. Where a faculty differs
from a predominant is that while the former has its range of control limited
to its respective sphere, the latter’s range of control applies to the whole
consciousness. A predominant is likened to a king who has lordship over
all his ministers whereas the faculties are like ministers who govern their
own respective districts.%

In the Sarvastivada chanda is listed not as an occasional but as a universal.
This means that for both schools chanda is an ethically variable factor.



CHAPTER 8

THE UNWHOLESOME MENTAL FACTORS

This category consists of fourteen mental factors, namely (1) moha
(delusion), (2) ahirika (moral shamelessness), (3) anoftappa (moral
fearlessness), (4) uddhacca (restlessness), (5) lobha (greed), (6) ditthi
(wrong view), (7) mana (conceit), (8) dosa (hatred), (9) issa (envy),
(10) macchariya (avarice), (11) kukkucca (worry), (12) thina (sloth),
(13) middha (torpor), and (14) vicikiccha (doubt).

Among these fourteen factors, the first four, moha, ahirika, anottappa, and
uddhacca differ from the rest in one important respect. Unlike the rest,
they are invariably associated with every unwholesome consciousness.
They are therefore called universal unwholesome factors (sabba-
akusala-sadharana).

Moha which is delusion is defined as mind’s blindness (cittassa
andhakarabhava). Its function is non-penetration (asampativedha),
or concealment of the true nature of the object (Grammana-sabhava-
chadana). It is manifested as improper conduct (asamma-patipatti) and
its proximate cause is unwise attention (ayoniso manasikara).? Its sway
over unwholesome states of mind is more extensive than that of lobha
and dosa, although these three items together constitute the three radical
roots of moral evil. For, as we have seen, while moha is present in all
the twelve types of unwholesome consciousness, lobha is present in
eight and dosa in two. This means that it is only in a mind overcome by
moha, a mind that cannot see the real nature of the object, that lobha and
primary than lobha and dosa. Hence as a Pali commentary observes
moha should be seen as the root of all that is unwholesome.? If lobha and
dosa cannot arise together it is because of their mutual exclusivity. Lobha
is attachment to what is agreeable and attractive, and dosa repulsion to
what is disagreeable and repulsive.

The next two mental factors co-existing with every unwholesome
consciousness are ahirika (absence of moral shame) and anottappa
(absence of moral fear). The first is defined as absence of disgust
(djigucchana) and absence of shame (alajj@) at bodily and verbal
misconduct, and the second as moral recklessness or absence of dread
for such misconduct. Both manifest as not shrinking away from evil.
The proximate cause of ahirika is lack of respect for one’s own self and
that of anottappa lack of respeet for others.?
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These two mental factors play a vital role in the Buddhist teaching on
the causality of moral evil. This is clearly seen in their opposites, moral
shame (hiri) and moral fear (ottappa), being defined as Guardians of
the World (lokapalda dhamma).> As one Pali sutta says if moral shame-
and moral fear were not to protect the world, the world would descend
down to the lowest level of moral depravity — where ‘“one would respect
neither one’s mother, nor ones mother’s sister, nor one’s brother’s wife,
nor one’s teacher’s wife”.¢ Thus the lack of moral shame and moral fear
are the two primary causative factors for the deterioration of the average
moral standard of humankind.

The Sarvastivada, too, recognizes this situation by listing them as universal
unwholesome mental factors (akusala-mahdbhimika-caitasikas).
The Sautrantikas do not recognize them as two separate mental dharmas.
This does not mean that they have dispensed with the notion of moral
shame and moral fear. In their view, they are two names given to a complex
of mental dharmas when they operate in a particular manner.

The fourth mental factor arising with every unwholesome consciousness
is uddhacca, agitation or restlessness. It has “mental excitement as its
characteristic like wind-tossed water; wavering as function like a flag
waving in the wind; whirling as manifestation like scattered ashes
struck by a stone; unsystematic thought owing to mental excitement as
proximate cause”.” It is the distraction of the mind, the state of being
distrait. However, uddhacca is not a mental property that is antithetical
to attention. For, as we have noted, attention is present, in varying
degrees of intensity, in all consciousness, irrespective of their ethical
quality. For without some degree of attention to the object no thought
complex could arise at all. Uddhacca as mind’s agitation is therefore the
opposite of vitpasama, mental calm. The presence of uddhacce in all
unwholesome consciousness shows that a mind overcome by it is not
a fertile ground for the emergence of wholesome qualities. Uddhacca
is also onc of the five impediments (nivaranas), because it distorts the
clarity of mind and weakens the capacity for proper understanding,

Auddhatya (uddhacea) as a universal unwholesome mental factor
is found in the Sarvastivada as well. It is defined as a mental
factor antithetical to mental calm. At its other extreme is kausidya,
mind¥ lassitude or sluggishness. A mind where kausidya dominates
and auddharva is reduced is sluggish (/ina). Whereas a mind where
auddhatya dominates and kaustdva is reduced, is excited (uddhata).
Both states of mind are equally injurious to mental health and for the
cultivation ol spiritual qualitices,®
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The four mental factors, discussed so far, are invariably present in all
unwholesome consciousness. This does not mean that they are the only
conditioning factors of moral evil. As unwholesome universals they
have to combine with other unwholesome factors to produce a given
unwholesome consciousness.

Among them the first is lobha (greed), which is one of the three cardinal
roots of moral evil. It stands for all degrees of passionate clinging to both
sensuous and non-sensuous objects. It is the self-centred desire to possess
and gratify. It has “the characteristic of sticking to an object like bird lime;
the function of adhering to like fresh meat in a hot pan, the manifestation of
not letting go like a taint of lampblack, the proximate cause as enjoyment
of things that leads to bondage”.® An intensified state of lobha is abhijja
(covetousness), the obsessive desire to acquire what others possess (para-
sampatti), to make others’ property one’s own. It is the outstretched hand
of the mind for others’ prosperity!° On the role played by lobha in the
genesis of unwholesome states of mind, all schools of Buddhism agree.
It combines with dosa and moha to form the triad of unwholesome roots.

The next unwholesome mental factor is ditthi. It literally means view.
However, here it means wrong view, although the term is not qualified
by miccha (wrong). It stands for all forms of wrong perspectives, views,
opinions, speculations, and ideologies. As a mental factor ditthi “means
seeing wrongly”. It has the characteristic of interpreting things unwisely
and its function is to pre-assume. It is manifested as wrong belief and
erroneous interpretations.

It is interesting to note here that ditthi in the sense of wrong view ariscs
only in a consciousness that is primarily conditioned by lobha (grecd),
and not as might be expected in a consciousness that is motivated only by
moha (delusion or ignorance). Why this is so will become clear if we take
into consideration the role assigned to psychology in the Buddhist critique
of views and ideologies. Buddhism is aware of the impact of our desires on
the kind of beliefs and views we tend to entertain. There is a tendency on
our part to believe in what is agreeable and palatable and to reject what is
disagreeable and unpalatable. Hence Buddhism takes into consideration
the psychological motivation of ideological positions. Nowhere is this so
clearly stated as in the well-known phrase: tanha-paccaya upadanam,
i.e., grasping has craving as its condition. Now grasping is said to have
four kinds among which two are concerned with views. One is called
ditthi-upadana, the grasping of views and the other attavada-upddana,
the grasping of the belief in a self!? Since Buddhism does not belicve
in a sclf, it is not the self but the belief in a self that can be grasped.
This is why the second type of grasping is called “grasping of the belief
in a self ™ and not “grasping of the self.”
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What is relevant to us here is the fact that, as shown above,
Buddhism identifies craving as the causative factor of all speculative
views and the belief in self. It is in conformity with this situation that
Buddhism seeks to trace the origin of the eternalist (sassatavada)
and the annihilationist (ucchedavada) views to psychological factors.
The first is the Buddhist expression for all spiritual views of existence
which are based on the duality principle, the duality of the permanent
self (soul, spirit) and the temporary physical body. The second is the
Buddhist expression for all materialist views which are based on the
identity principle, the identity of the self and the physical body. The first
is called eternalism (sassatavada) because it believes in a metaphysical
self which is permanent and which survives death. The second is called
annihilationism (ucchedavada), because it believes in a temporary
physical self which gets annihilated at death. According to their Buddhist
diagnosis, both views have a psychological origin. The first is due to
bhava-tanha, the desire for eternal life, the desire to perpetuate ourselves
into eternity. The second is due to vibhava-tanha, the desire for eternal
death, the desire to see ourselves completely annihilated at death with no
prospect of post-mortem existence.

Thus when the Abhidhamma says that ditthi arises only in a consciousness
that is mainly motivated by lobha, it is in conformity with the early
Buddhist teaching on the origin of speculative views and beliefs.
Yet one question remains: Why is the genesis of wrong view excluded
from all consciousness that is motivated by moha which, as we saw
above, stands for delusion or ignorance. Is not wrong view more due to
ignorance than due to desire or craving (lobha)?

As we have noted earlier, there are two types of consciousness motivated
by moha (delusion). One is associated with vicikiccha (sceptical doubt)
and the other with uddhacca (restlessness). As to the first, a mind that is
obsessed with vicikiccha means that it is overwhelmed with perplexity,
indecisiveness, and vacillation, due to moha. Such a consciousness
is not capable of forming any view, whether it is right or wrong
lor, the formation of any view requires some form of positive or
negative evaluation of the object. As to the second, a mind that is
obsessed with restlessness means that it is in a state of turbulence due
to distraction and disquietude. Such a consciousness, too, is not capable
of forming uny view whether right or wrong, because the mind’s
turbulence prevents any positive or negative evaluation of the object.
This is not to overlook the fact that, as already noted, the mental factor of
uddhacea (restlessness) is common to all unwholesome consciousness.
However, in this particular consciousness it is more pronounced than in
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others. Thus the two types of consciousness motivated by delusion and
obsessed with doubt and restlessness respectively lack natural acuteness
to evaluate and judge. It is for this very reason, as we have noted earlier,
that the description in terms of prompted (sasarkharika) and unprompted
(asankhdrika) is not applicable to these two types of consciousness.

Buddhism’s concern with wrong views is due to two main reasons.
One is that dogmatic attachment to views (difthiparamasa) gives rise
to ideological perversion which prevents us from seeing things in their
proper perspective. Secondly wrong views can be a source of wrong and
evil aspirations resulting in wrong and evil conduct. Ideologies could at
times bring a human being to the lowest levels of moral depravity. Hence,
the Buddha says: “No other thing than evil views do I know, O monks,
whereby to such an extent the unwholesome things already arisen are
brought to growth and fullness. No other thing than evil views do I know
whereby to such an extent the wholesome things not yet arisen are hindered
in their arising, and the wholesome things already arisen disappear”.!?

That dirthi as wrong view plays a complex role in the causality of
unwholesome states of mind is shown by its being considered under
a number of aspects. It is one of the latent proclivities (anusaya) which
becomes patent (pariyutthana) when the appropriate conditions for its
arising are there!* As one of the mental intoxicants (asava), it muddles
the mind and causes the loss of mind’s clarity, the clarity that is necessary
for seeing things in their proper perspective.®

In the Sarvastivada the position of drsti (ditthi) in relation to consciousness
is rather complex. Here drsti is not counted as a separate mental factor
(caitasika). Tt is an aspect of prajiid/mati which in the Sarvastivada is one
of the ten universals (mahabhiimika). Here drsti is defined as tirana or
santirana, that is, judgement preceding the consideration of the object
(upanidhydna). By judgement is meant the preconceived framework
within which the object is cognized. 1t is a subjective factor wrought by
the synthesizing function of the mind and superimposed on the object.
Drsti is not an invariable aspect of prajiia. However, whenever drsti
arises, it arises as an aspect of prajiia. Prajfia can exist without drsti but
drsti cannot exist without prajiia. In this particular context prajiid means
the misdirected and defiled version of it.6

In passing we would like to note here that in the Sarvastivada wrong
views are classified in a somewhat different manner. All wrong views,
defined as a misdirected variety of prajiia, arc of five kinds. The first is
satkdva-drsti, the wrong belief that the so called self-entity is identical
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with one or more of the five aggregates of clinging. The second is mithya-
drsti, the belief which consists of denying (apavada) that which really
exists, as for instance the fact of suffering, etc. It is of course true that all
forms of erroneously conceived views are different versions of mithyd-
drsti. However, this particular variety of wrong view receives the name
mithyva-drsti because it represents “the most false” of all false beliefs. It is
in fact this variety of view that is based on negation (apavada) whereas
all other wrong views depend on affirmation and erroneous attribution
(samdropika). The third is antagraha-drsti, the wrong belief in the two
extremes of eternalism (§a@svatavada) and annihilationism (ucchedavada).
The fourth is the wrong view which considers as exalted (ucca) that
which is lowly and unwholesome. The reference is to drsti-paramasa,
clinging to wrong beliefs and views. The fifth is the wrong view, through
which one considers as cause that which is not the cause, as path that
which is not the path. The reference is to silavrata-paramdasa, clinging to
mere rules and ritnals, which has as its ideological basis all wrong beliefs
and ill-grounded speculations as to the nature of sentient existence."”

The next unwholesome mental factor is mana (conceit). Like ditthi it arises
only in a consciousness primarily motivated by lobha (greed).® For mana
in the sense of conceit is closely associated with attachment to the notion
of a separate selfhood. Although ditthi and mana are primarily motivated
by lobha, by nature they are mutually exclusive. They do not arise together
in one and the same consciousness. They are compared to two fearless
lions who always live in the forest but who cannot live in the same den.
If dirthi is due to self-deception, mana is due to self-comparison.

Mana is “conceit at the thought ‘I am the better man’; conceit at the
thought ‘I am as good [as they]” — all such sort of conceit, overweening,
conccitedness, loftiness, haughtiness, flaunting a flag, assumption, desire
of the heart for self-advertisement”!® The threefold conceit based on
the notions of superiority, equality, and inferiority is in the Pali suttas
cilled tisso vidha, “the three modes of comparison” and their origin is
attributed to ignorance of the true nature of reality.?

According to the commentarial definition, mana has haughtiness as
its characteristic, self-exultation as its function, and is manifested as
vainglory. Its proximate cause is greed dissociated from wrong view,”
because as mentioned carlier, conceit and wrong view are mutually
exclusive although both have to be motivated by greed.

Muana is closely connected with mada, which is self-infatuation.
However, in the ‘Theravada Abhidhamma there is no separate mental
fuctor called mada. "This scems 1o suggest that it was understood as
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a variety of mana. In fact in the Vibhariga mada is paraphrased by
mana.? On the other hand, in the Sarvastivada mana and mada are two
separate mental factors. Here mana means self-elevation due to self-
comparison. Mada means self-elevation due to self-obsession with what
one possesses, whether it is material or spiritual. It gives rise to thoughts
of haughtiness, arrogance, and excessive pride.”

The next four unwholesome mental factors, namely dosa (hatred), issa
(envy), macchariya (avarice), and kukkucca (worry) are closely associated
as they occur only in the two types of consciousness primarily motivated
by aversion (patigha).? They do not arise in the consciousness rooted in
greed because none of them exhibits any sign of attraction to the thing
in relation to which they arise as their object. What is common to all the
four mental factors is not their empathy but repugnance to the object.

Dosa is “the vexation of spirit, resentment, repugnance, hostility, ill
temper, irritation, indignation, antipathy, abhorrence, mental disorder,
detestation, anger, fuming, irascibility, hate, hating, hatred, disorder,
getting upset, derangement, opposition, hostility, churlishness,
abruptness, disgust of heart”.? It is the annoyance at the thought of
harm, actual or imagined, either to oneself or to those who are near and
dear to one, or at the thought of benefit to those whom one does not like.
It could even arise groundlessly (atthane), without any reason. One gets
annoyed saying, “it rains too much”, “it does not rain”, “the sun shines
too much”, “it does not shine”.?

What is peculiar to dosa is that a consciousness rooted in it is always
accompanied by a feeling of displeasure (domanassa). For when onc
is confronted with things offensive, distasteful, and contrary to one’s
expectations, the general mood is one of sullenness.

Closely connected with dosa is issa (envy), the next unwholesome factor.
It is the “resentment at the gifts, the hospitality, the respect, the affection,
reverence, and worship accruing to others”.?’ Issa has the characteristic of
jealousy (usityana) at another’s success, dissatisfaction with it (anabhirati)
as its function, aversion (vimukhabhdva) toward it as its manifestation,
and others’ success (parasampatti) as its proximate cause.?

The next mental factor that goes with dosa (hatred) is macchariya (avarice).
It is “meanness, niggardliness, selfishness, want of generosity, the
inability to bear the thoughts of sharing with others”.? Its characteristic
is concealing one’s own prosperity, alrcady obtained or to be obtained.
Its function is the reluctance to share what one has with others. It is
manifest as shrinking away from sharing. lts proximate causc is one’s
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own success and not others’ success as in the case of envy.*® “Let it be
for me only and not for another”3! sums up the nature of avarice. It is
ugliness of the mind (cetaso viripabhava).*

There are two varieties of avarice. One is the soft variety (mudu) called
veviccha (to be obsessed with too many wants). It manifests as: “Mine be
it, not another’s”, The other is the hard variety (thadda) called kadariyva
(covetousness). It prevents another from giving to others, which therefore
is more ignoble than the soft variety.* Both varieties of avarice can occur
not only in relation to things material but in relation to things spiritual as
well. The latter is called dhamma-macchariya (spiritual avarice).*

The last mental factor that arises in the two consciousnesses mainly rooted
in dosa is kukkucca. It literally means “wrongly done act” or “what is
wrongly done”. However, as the AbhidharmakosSabhdsya points out it
refers not to the act wrongly done, but to scruples, remorse, uneasiness of
conscience, worry which results from such acts. It is a case of naming the
effect by its cause.® It is precisely in this way that kukkucca is understood
in the Theravada as well. It is not only remorse over the evil that is done
but also remorse over the good that is not done. It is “consciousness of
what is lawful in something that is unlawful; consciousness of what is
unlawful in something that is lawful; consciousness of what is immoral
in something that is moral; consciousness of what is moral in something
that is immoral — all this sort of worry, fidgeting, over-scrupulousness,
remorse of conscience, mental scarifying — this is what is called
worry”.3 “Mental scarifying” is so called because “when reproach of
conscience arises over deeds of commission and omission, it scales the
mind as the point of an awl does a metal bowl”.%

Together with uddhacca, kukkucca is one of the five mental impediments
(nivarana). While uddhacca, as we have noted, occurs inevery unwholesome
consciousness, kukkucca is limited to the two types of unwholesome
consciousness rooted mainly in dosa. This shows that uddhacca can occur
without kukkucca, but kukkucca cannot occur without uddhacca.

On the ethical quality of kaukrtya/kukkucca the Sarvastivadins take
a different position. For them it is not invariably unwholesome. It could
also be wholesome in certain occasions. Regret or remorse in relation to
a good action omitted and bad action committed is wholesome. Regret or
remorse in relation to a bad action omitted and good action committed is
unwholesome. ™



8. THE UNWHOLESOME MENTAL FACTORS 123

Where kukkucca becomes commendable according to Theravada is when
it means healthy doubt with regard to the transgression of Vinaya rules.
However, it is specifically stated that this kind of praiseworthy vinaya-
kukkucca should not be confused with kukkucca when it means a mental
hindrance.?

The next two unwholesome mental factors, thina (sloth) and middha
(torpor), always occur together as two species of mental sickness
(gelaiifia). Thina is “indisposition or unwieldiness of consciousness” or
“sluggishness or dullness of consciousness.”# Its characteristic is lack
of driving power. Its function is to remove energy. It is manifested as
subsiding of the mind.*! Middha as torpor is the morbid state of the
mental factors (cetasika). “Its characteristic is unwieldiness. Its function
is to smother. It is manifested as laziness or as nodding and sleep.”
Thina refers to sickness of the consciousness (citta-gelaifia) whereas
middha to sickness of the mental factors (cetasika-gelaiifia).

When consciousness is overcome by the morbid state called thina,
it becomes inert and “hangs down like a bat from a tree and like a pot
of raw sugar hung to a peg. It is a form of mental density with no
possibility of expansion, like a lump of butter too stiff for spreading” +*
“It is the shrinking state of the mind like a cock’s feather before fire”.4
Middha, the morbid state of the mental factors, shuts in mental factors
and prevents them from issuing forth by way of diffusion.*

One characteristic that combines both thina and middha is their inability
to combine with the types of consciousness that are unprompted
(asankharika). This is because these two factors represent “psychological
fatigue” or “psychological inertia.” By their very nature they are opposed
to adaptability and the necessary drive for action. They are therefore
compelled to arise only in the types of unwholesome consciousness, five in
all, which are prompted or induced by external factors (sasankhdrika).

As to the nature of middha, the Abhayagiri Fraternity of the Theravadins
took up a different position. In their view middha is not unwieldiness
of the mind; it is unwieldiness of the physical body. Because of this
unorthodox interpretation of middha, members of the Abhayagiri were
called middhavadino by the orthodox Theravadins.* The term literally
means those who advocate torpor (of the physical body). But it seems to
have been intended in a derogatory sense to mean “those who profess in
a state of torpor”.
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In his commentary to the Dhammasangani, Acariva Buddhaghosa
criticizes the above view without identifying its advocates. His main
argument is as follows: In the Dhammasangani definition of middha,
kava means not physical body but the ‘body’ of mental factors. If kaya in -
this particular context means the physical body, then such mental factors
as kavassa lahuta (lightness of kava), kdyassa muduta (malleability of
kavya), etc., will have to be understood in a similar way, i.e., as referring
to the lightness and malleability, etc., of the physical body In such
a situation how are we to understand such physical factors as ripassa
lahuta (lightness of materiality) and ripassa muduta (malleability of
materiality), etc., which specifically mean lightness and malleability of
the physical body.#’

In the surtas, for instance, one encounters such statements as,
“He experiences bliss by kaya, realizes the ultimate truth by kaya”.
If kava here means the physical body then one will have to believe that
the experience of bliss and the realization of the truth is made through the
physical body. It may, of course, be contended that the use of the words
soppa (sleep) and paccalayika (drowsiness) in the Dhammasangani
definition of middha proves that the reference is to physical and not
mental torpor. Our answer to this contention is that sleep and drowsiness
are not middha as such but its causes. It is a case of describing the effect
through its cause (phaliipacara), just as the two faculties of masculinity
and femininity are sometimes described as the two sexes though in fact
they are what result from the two faculties. Again together with thina,
middha constitutes one of the mental impediments (nivarana). And since
impediments are defined as that which “causes the weakening of
knowledge and corruption of mind”, middha cannot surely be understood
as something material *

The last unwholesome mental factor is vicikicchd, often rendered as
doubt. Its various nuances can be seen in the Dhammasarigani definition:
“The doubt, the hesitating, the dubiety, which on that occasion is
puzzlement, perplexity; distraction, standing at cross-roads, uncertainty
of grasp, evasion, hesitation, incapacity of grasping thoroughly”.#
Vicikiccha, as one commentary says, is the inability to decide which
is which (idam ev’idanti nicchetum asamatthabhavo ti vicikicch@).*
Vicikicchdhas doubting as its characteristic, vacillation as its function, and
indecisiveness as its manifestation, and unwise attention as its proximate
cause.* Thus vicikiccha combines doubt as well as the inability to decide.
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The nature of vicikiccha can be further clarified if we position it in
relation to adhimokkha. Adhimokkha, it may be recalled here, is decision
or resolve having the characteristic of conviction and manifesting as
decisiveness. In this sense adhimokkha represents a position opposed to
vicikiccha. For vicikiccha is vacillation of the mind and the inability to
decide. In point of fact, in the Pali commentaries we often find the two
verbs vicikicchati (doubts) and na adhimuccati (does not resolve) used as
synonymous expressions.”? And in the Visuddhimagga we read, “with the
absence of vicikiccha there arises adhimokkha”>® That vicikiccha also
refers to a position opposed to sampasada (serenity, tranquility, faith)
is shown by the use of the words: “na sampasidati” (is not tranquillized)
as an expression for vicikicchati.>*

Vicikiccha is also defined as a state of denseness and rigidity in
a psychological sense. For when one is overcome by perplexity due to
indecision, his mind becomes stiff and dense, a condition which impedes
effective thinking. This is why it is counted as a mental impediment,
for vexation due to indecision and mind’s vacillation is an impediment to
mental culture and spiritual progress.



CHAPTER 9
THE BEAUTIFUL MENTAL FACTORS

This category of mental factors has to be understood in relation to beautiful
consciousness (sobhana-cittani). “Beautiful consciousness”, as we have noted
carlier, is the Abhidhamma’s expression for all consciousnesses excluding the
kammically unwholesome (akusala) and the rootless (ahetuka). The beautiful
category includes not only all kammically wholesome consciousnesses but
also the resultant (vipaka) and functional (kiriya) consciousnesses which
are kammically indeterminate (abyakata) but possessing “beautiful” mental
factors — the mental factors that we propose to examine here.

The category of the beautiful includes twenty-five mental factors. This means
that it is larger than either of the two categories that we have discussed so
far, the ethically variable and the unwholesome. Among the beautiful mental
factors nineteen occur in all beautiful consciousness (sobhana-sadharana).
These are: (1) saddha (faith), (2) sati (mindfulness), (3) hiri (moral shame),
4) ottappa (moral fear), (5) alobha (non-greed), (6) adosa (non-hatred),
(7) tatramayjhattata (neutrality of mind), (8) kaya-passaddhi (tranquility
of mental factors), (9) citta-passaddhi (tranquility of consciousness),
(10) k@ya-lahuta (lightness of mental factors), (11) citta-lahuta (lightness of
consciousness), (12) kaya-muduta (malleability of mental factors), (13) citta-
muduta (malleability of consciousness), (14) kaya-kammafnifiatd (wieldiness
of mental factors), (15) citta-kammaiifiata (wieldiness of consciousness),
(16) kaya-paguiiiiata (proficiency of mental factors), (17) citta-paguifiatda
{proficiency of consciousness), (18) ka@yujjukara (rectitude of mental factors),
and (19) cittujjukatra (rectitude of consciousness).

The others are those mental factors which do not necessarily arise with
cvery beautiful consciousness. These are the following six: (1) samma-
vaed (right speech), (2) samma-kammanta (right action), (3) samma-ajiva
(right livelihood), (4) karuna (compassion), (5) mudita (appreciative joy),
and (6) amoha (non-delusion).

l.et us examine first, the factors in the first group. Among them the first
is saddha, a term often translated as faith. It could be understood as trust,
faith, or confidence which one reposes on someone or something as to
result in certitude of mind and a sense of self-assurance in relation to what
one wants to undertake. Although saddha is confidence in someone or
something external, it could generate self-confidence as well. It removes
perplexity of mind resulting Trom self-doubting. In the Buddhist context
saddha is the faith in the Buddha, the Dhamma, and the Sangha.
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The main function of saddha is to purify (sampasadana) the mental
states associated with it. “Like the purifying gem of a universal monarch
thrown into water causes solids, alluvia, waterweeds, and mud to subside
and make the water clear, transparent, and undisturbed, so faith when it
arises, discards mental obstacles, causes the corruptions to subside, purifies
the mind, and makes it undisturbed”.! We find a similar definition in the
Sarvastivada Abhidharma as well. “Sraddha is the clarification of the mind.
It is the mental factor through which the mind disturbed by defilements
and sub-defilements, becomes clarified, just as polluted water becomes
clear in the presence of the water-purifying gem (udaka-prasadaka-
mani).”? Thus the main function of saddha is to bring about clarity and
perspicuity of mind, by removing the defects and stains of both emotional
and intellectual instability. Saddha, thus, paves the way for the arising of
positive states of mind. It is the precursor and forerunner (pubbarigama,
purecarika) for all acts of charity and virtue.?

Saddha also functions as a spiritual faculty (saddhindriya) and as a spiritual
power (saddha-bala). Its elevation to these two levels shows that saddha
is not only a pre-requisite but also a co-requisite in mental culture leading
to the realization of the final goal.

The next beautiful mental factor is sati. In its literal sense it means
memory; but in Buddhist psychology it means not memory regarding
the past, but mindfulness, presence of mind, to be attentive and watchful
of the present. Its characteristic is “not wobbling, i.e., not floating away
from the object (as of a pumpkin in a stream), its function is to maintain
unforgetfulness, it manifests as the state of facing the object, its proximate
cause is firm perception.”# Sati is the presence of mind in relation to the
object as opposed to mere superficiality. It is this quality that enables
sati to plunge directly into the object, unlike, as the commentary says,
pumpkins and pots that float on water.’ Although it is not the same as
attention (manasikara) both are closely connected. Without some degree
of attention to the object no cognitive act will take place. But the same is
not true of mindfulness. There can be a cognitive act without mindfulness.
This is why while attention is reckoned as a universal, a factor common to
all consciousness, sati is reckoned as a universal beautiful factor, a factor
shared only by beautiful consciousness. However, when mindfulness is
present, that is, when the consciousness is beautiful, the quality of attention
enhances and therewith the quality of the whole act of cognition. This is
the salutary role mindfulness plays in a cognitive process.

Sati has the ability to discriminate between good and bad and, thus,
it enables one to do the right thing and avoid what is wrong. Henee the
Venerable Nagasena tells King Milinda: “As mindfulness springs up in
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onc’s heart, O King, one searches the categories of good qualities and their
opposites, saying to himself: such and such qualities are good, such and
such qualities are bad, such and such qualities are helpful and such and
such qualities are just the opposite. Thus does the recluse make what is
evil in himself to disappear and keep up what is good”.®

The proximate cause of mindfulness is solid perception (thira-sadfid-
padatthana), or the four foundations of mindfulness.” The first shows the
close connection between saiifi@ as perception and sati as mindfulness.
[t implies that the relative strength of mindfulness corresponds to the relative
strength of perception. For mindfulness to be properly established it should
have a strong perceptual foundation. The second refers to the proximate
cause of mindfulness from a different angle: Here it takes into consideration
the well known four bases of mindfulness as its proximate cause.

For the Sarvastivadins smrti (sati) is a universal factor of consciousness.
It could become wholesome or unwholesome depending on the consciousness
with which it is combined. For the Theravadins it is invariably beautiful
and therefore it does not occur in unwholesome consciousness. Why the
Theravadins exclude mindfulness from all unwholesome consciousness
is clear. According to them all unwholesome consciousness is necessarily
accompanied by uddhacca, a mental factor which, as we have already noted,
represents restlessness, agitation, and disquietude, whose function is to
make the mind unsteady, “as wind makes a banner ripple”.? Such a mind
is not a fertile ground for the emergence of right mindfulness. But do
not the Pali suttas sometimes refer to wrong mindfulness as the opposite
of right mindfulness? For the Sarvastivada, of course, mindfulness can
branch off on the right direction as right mindfulness and on the wrong
direction as wrong mindfulness. It is very unlikely that the Theravada
Abhidhamma has overlooked this situation. The Theravada position in this
repard seems to be that some kind of mental state similar to mindfulness is
not entirely absent in unwholesome consciousness, as when, for example,
someong is stealing someone else’s property. But this kind of mental state
is not mindfulness but attention to the object (manasikara) due to other
mental factors such as greed. It is best described as some kind of attention
(manasikdra) with agitation and excitement (uddhacca) at the background.

Mindtulness occupies a pivotal position both in Buddhist ethics and
psychology. Its importance and its influence on other mental factors
can be seen by its being presented under different ethico-psychological
catepories: Mindfulness is a spiritual faculty (indriva), a spiritual power
(hala), a Factor of Awakening (bojjhanga), and the seventh factor of the
Noble Fightfold Path.
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The next two mental factors, hiri and ottappa, are always presented as
a pair. Hiri is moral shame and ottappa moral fear — both in relation to
bodily and verbal misconduct. “To be ashamed of what one ought to be
ashamed. of, to be ashamed of performing evil and unwholesome things:
this is called moral shame. To be in dread of what one ought to be in dread
of, to be in dread of performing evil and unwholesome things: this is
called moral dread”’ They combine to act as restraining forces against
their opposites, shamelessness and fearlessness at evil-doing.

Moral shame has its origin within (ajjhatta-samutthana hiri), whereas
moral fear has its origin without (bahiddha-samutthanam ottappam),
because the former is influenced by oneself (artadhipati hiri nama) and
the latter by society, the world at large (lokadhipati ottappam).® In the
case of moral shame, what is of decisive significance is one’s own self,
one’s own conscience, one’s own moral sense, which acts as an inner
mentor directing one’s actions in the right direction. In the case of moral
fear what is of decisive significance is public opinion, what the world at
large says and thinks about what one does. Moral shame is therefore said
to be rooted in the intrinsic nature of shame (lajja-sabhdva) and moral
fear in the intrinsic nature of fear (bhaya-sabhava).! By public opinion
Buddhism means, neither the opinion of the majority nor the opinion
of the minority, but the opinion of the wise people (vififiii purisa) of the
society. Hence what is morally rewarding is described as “praised by the
wise” (vififiuppasattha) and what is morally reprehensible as “censored
by the wise” (vififii-garahita)."?

Thus self-control due to moral shame is a case of controlling oneself
by one-self (attadhipateyya), and self-control due to moral dread is
a case of controlling oneself by taking public opinion into consideration
(lokadhipateyya).'® Their difference is illustrated as follows: “If there were
two iron balls, one cold but smeared with dung, the other hot and burning,
a wise man would not catch the cold one because of his loathing for the
dung, nor the hot one for fear of getting burnt. Even so a wise man should
avoid bodily and verbal misconduct through moral shame and moral dread”."

If Buddhism considers these two moral qualities as highly commendable,
it also considers their absence as equally reprehensible. Their absence,
as we noted earlier, is recognized as two separate mental factors, namely
ahirika (absence of moral shame) and anottappa (absence of moral dread)
which two are invariably present in all unwholesome consciousness.
In Buddhism’s view moral shame and moral dread are of decisive importance
for protecting and stabilizing the moral foundation of society. They arc the
very foundation of moral governance. Their absence leads to the crosion
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and collapse of the social fabric resulting in anarchy in moral life. As we
have noted earlier, the Buddha identifies moral shame and moral dread
for describing them as “Guardians of the World” (lokapala dhamma).”

The next two beautiful universal factors are alobha (non-greed) and adosa
(non-hatred). Together with amoha (non-delusion) they constitute the three
roots which may be either kammically wholesome or indeterminate. They are
wholesome when they occur in wholesome consciousness and indeterminate
when they occur in resultant (vipaka) and functional (kiriya) consciousness.
When they are described as beautiful, they include both the wholesome
and the indeterminate. Of these three factors only alobha and adosa occur
in all beautiful consciousness. Amoha the third is a variable adjunct not
necessarily found in all beautiful consciousness. Hence only the first two
roots are reckoned as beautiful universals. However, we will be referring
here to the third as well because of its close connection with the other two.

Alobha and adosa can be understood both negatively and positively. In the
negative sense they mean absence of greed and hatred respectively. In the
positive sense, the former signifies such wholesome qualities as charity,
liberality, and renunciation and the latter amity, goodwill, gentleness,
friendliness, benevolence, and loving kindness (metta). This should
explain why merta (loving kindness) is not mentioned as one of the four
illimitables (appamariiia) in the list of beautiful factors. For the sublime
quality of loving kindness (metta) is the same as non-hatred (adosa) when
it is elevated to the highest level as a positive factor. On the other hand,
as the Venerable Nyanaponika Thera observes, the negative term amoha
has always a positive significance for here the reference is to knowledge and
understanding and its higher reaches as insight, wisdom, or an immediate
vision into the nature of actuality. As he observes further, “if the other
two roots provide the volitional impetus and the emotional tone required
for wholesome consciousness, this particular root represents its rational
or intellectual aspect™.'®

Alohha has the characteristic of not clinging (agedha), or not adhering
(«laggabhava) to the object like a drop of water on a lotus leaf. Its function is
not to lay hold and is manifested as detachment.'” Adosa has the characteristic
of absence of churlishness or resentment, the function of destroying vexation
or dispelling distress, and is manifested as agreeableness.”* And when
adosa is elevated to the level of a brahmavihara, one of the four divine
abodes, it is called merra, the sublime quality of loving kindness toward
all living beings. In this capacity it has the characteristic of promoting
the welfare of all living beings (hirakarapavaiti). Its function is to prefer
their welbare (hitapasambhara). Its manifestation is the removal of ill-will.
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Its proximate cause is seeing beings as lovable.!® Allaying of aversion is
its attainment (byapadupasamo etissa sampatti); the arising of selfish
affection is its collapse (sinehasambhavo vipatti).

As noted above, alobha and adosa together with amoha are the triad of
wholesome roots (kusalamila). On their multifaceted role we find some
interesting observations made in the Commentary to the Dhammasangani:

Non-greed is the cause of giving, non-hatred is the cause of virtue,
and non-delusion is the cause of mental culture. Through non-greed
one avoids the overestimates of the covetous, through non-hatred, the
partiality of the hateful, and through non-delusion the perversions of
the deluded. Through non-greed one acknowledges a fault as fault,
although one continues to be with that fault. For unlike the greedy
such a one does not conceal his own faults. Through non-hatred one
recognizes one’s own virtue as virtue and continues to cultivate that
virtue. Through non-delusion one knows what is really true as really
true and continues to be in conformity with what is really true. Unlike
the deluded person he does not mistake what is true as false and what
is false as true. Through non-greed one overcomes the suffering due to
dissociation from what is agreeable and through non-hatred, the suffering
due to association with what is disagreeable. Through non-delusion one
overcomes all suffering due to not getting what one desires. For unlike
the deluded the non-deluded one knows the nature of things as they truly
are. Through non-greed one overcomes the suffering associated with
birth because craving (fanha) is the cause of birth. Through non-hatred
one conquers suffering due to old age, since one who is overcome with
keen hatred becomes quickly aged. Through non-delusion one conquers
the suffering due to death, for verily to die with the mind baffled is
suffering which does not come over the non-deluded.

Non-greed prevents birth in the sphere of petas, for it is mainly due
to craving that beings are born there. Non-hatred prevents birth in
purgatories, for it is due to hatred associated with ferocity that beings
are born there. Non-delusion prevents birth in the animal kingdom,
for it is due to delusion that beings are born among animals, who are
always in a state of delusion.

By non-greed one gains insight into impermanence, for the one who
is greedy owing to his obsession with his wealth and prosperity does
not regard impermanent things as impermanent. By non-hatred one
has insight into suffering, for one inclined to amity, while possessing
things, has abandoned the basis of vexation and can therefore consider
conditioned things as a source of suftering. By non-delusion one gains
insight into soullessness, for the non-deluded person can grasp the nature
of actuality. Through insight into impermanence arises non-greed,
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through insight into suffering arises non-hatred, and through insight
into soullessness arises non-delusion.

Absence of greed is the cause of good health for the non-greedy man
does not resort to what is attractive but unsuitable. Absence of hate is the
cause of youthfulness, for the man of no hate, not being burnt by the fire
of hate, which brings wrinkles and grey hairs, remains young for a long
time. Absence of delusion is the cause of long life, for the non-deluded
man knows what is advantageous and not advantageous, and avoiding
what is not advantageous and practicing what is advantageous, lives a long
life. Again absence of greed is the cause of the production of wealth,
for wealth is obtained through liberality. Absence of hate is the cause of
the production of friends, for through love friends are obtained and not
lost. Absence of delusion is the cause of personal attainments, for the
non-deluded man, doing only that which is good for himself, perfects
himself. Again, absence of greed brings about life in deva heavens,
absence of hate brings about life in Brahma heavens, and absence
of delusion brings about the Aryan life. Moreover, through absence
of greed one is at peace among beings and things belonging to one’s
party, inasmuch as, if disaster befall them, the sorrow which depends on
excessive attachment to them is absent. Through absence of hate one is
happy among beings and things belonging to a hostile party, inasmuch
as in the man of no hate inimical thoughts are absent. Through absence
of delusion one is happy among beings and things belonging to a neutral
party, inasmuch as for the non-deluded there is no excessive attachment
to all beings and things belonging to a neutral party.?!

Again: “Through non-greed one gives up the addiction to sensuality and
through non-hatred the commitment to self-mortification.”?? Here we
find an insightful observation on the psychological origin of self-inflicted
austerities. The practice of mortifying the flesh in order to purify the
self is said to be motivated by hatred, a subtle form of hatred, which we
suspect, is directed towards one’s own self over its spiritual lapses and
inadequacies. Or it could be an externally directed hatred towards those
who gloat in sensual indulgence.

The next beautiful factor is tatramajjhattata. The term literally means
“middle-ness there” with “there” meaning in relation to all objects of
cognition. This literal meaning is its meaning as a technical term as
well. For it signifies a balanced state of mind resulting from an impartial
view of all objects of experience. So ratramdjjhattata means “equipoise,
cquanimity, even-mindedness, or neutrality of mind.” It is also called
upekkha, which means equanimity. However, upekkhd could also mean
neutral feeling, the zero-point between painful and pleasant feelings.
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This is not the meaning intended here. Upekkha, as another expression
for tatramajjhattatd means, not the affective mode in which the object is
experienced but a balanced state of mind in relation to the object. This is
the one that is referred to as tatramajjhattupekkkha, equanimity-neutrality.?
It is a neutral attitude, an intellectual, not hedonic, state of mind which
enables one to maintain a balanced attitude

The characteristic of tatramajjhattata (neutrality of mind) is the evenness
of consciousness and its mental factors. Its function is to avoid deficiency
and excess and to prevent partiality (pakkhapdtupacchedana). 1t is
manifested as neutrality (majjhattabhava). It is this neutrality of mind that
can be elevated to the level of equanimity to all living beings, when it is
called one of the four “divine abodes” or “immeasurables”, the other three
being loving kindness (merta), compassion (karuna), and appreciative joy
(mudita). Equanimity in this higher sense has the characteristic of promoting
the aspect of neutrality towards all living beings. Its function is to see
equality in living beings. It is manifested as the allaying of resentment.
It succeeds when it makes resentwent subside (patighdnunave-vapasama
tassa sampatti).?* “It fails when it produces worldly-minded indifference
due to ignorance” (gehasitaya afifiGnupekkhdya sambhavo vipatti).?®
Equanimity enables one to transcend, among other things, all preferences
and prejudices based on colour, caste, race, ethnicity, gender, and beliefs.

Next in the list of universal beautiful factors we find twelve items arranged
into six pairs. They represent six different qualities, each made twofold
(= pair) by extending it to kava and citta. Here kaya, which literally
means body, refers to the “body” of mental factors that arise together with
consciousness. Citta, as we already know, means consciousness. Each pair
signifies a quality shared both by consciousness and its concomitants.
These two-fold six qualities are closely interconnected. Therefore they
always arise together.

The first pair consists of kaya-passaddhi (tranquility of mental factors)
and citta-passaddhi (tranquility of consciousness). It is “the serenity,
composure, tranquility” of the mental factors and consciousness.?® “Taken
together these two states have the characteristic of pacifying the suffering
of both mental factors and of consciousness; the function of crushing the
suffering of both; the manifestation of an unwavering and cool state of
both; and have mental factors and consciousness as proximate cause”.?’

The second pair is lahuta in its twofold aspect. Lahuta is lightness or
buoyancy, the opposite of sluggishness and inertia. Its characteristic is the
absence of heaviness (garubhava) and its function is to destroy heaviness,
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It is manifested as absence of rigidity and its proximate cause is the body
of mental factors and consciousness. It is opposed to such defilements as
sloth (thina) and torpor (middha) which bring about rigidity and inertia.?®

This quality of lightness (lahuta) is the “mind’s capacity for quick .

transformation or modification” (sigham sigham parivattana-samattha),”
a quality useful for moral training and spiritual development.

The third pair is muduta in its twofold aspect. Muduta is malleability,
plasticity, the absence of rigidity. Its characteristic is the absence of stiffness
(thaddhabhava) and its function is to destroy stiffness. It manifests as
non-resistance and has mental factors and consciousness as its proximate
cause. Its presence means the absence of such defilements as wrong view
(ditthi) and conceit (mana), which give rise to stiffness and rigidity.*

The fourth pair is kammaiifiata in its twofold extension to mental factors
and consciousness. Kammarifiata literally means “workableness or
serviceableness”. It is wieldiness, tractableness or pliancy as a quality of
consciousness and mental factors. Its characteristic is the subsiding of
unwieldiness, and its function is to destroy unwieldiness. It is manifested as
success in making something as object of consciousness and mental factors.
Itis opposed to all mental hindrances which make consciousness unwieldy.*!

The fifth is the pair of paguiifiata. It means fitness, ability, competence,
or proficiency as a quality of mind. Its characteristic is healthiness of the
mental factors and consciousness and its function is to eradicate the twofold
unhealthiness. It is manifested as absence of disability. It is opposed to
defilements such as absence of faith which gives rise to mental unhealthiness.*

The last pair is ujjukata, defined as rectitude, straightness, or the absence
of deflection, twist, and crookedness. Its characteristic is uprightness and
its function is to eradicate mind’s crookedness. It is manifested as absence
of crookedness and is opposed to such defilements as craftiness which
creates crookedness in the body of mental factors and consciousness.*

Among these six pairs only the twofold passaddhi is mentioned in the Pali
suttas. However, as Venerable Nyanaponika Thera says, the other five,
exeept pagudifiata are traceable to Pali suttas, although they are not formally
introduced therc as in the Abhidhamma.* The use in the Pali suttas of such
terms as lahu, mudu, kammaiifia and wju in describing the kind of mind
that is necessary for moral development shows the antecedent trends that
led to the formulation of the six pairs. It is also interesting to notice that
in the Sarvistivida Abhidharma we find paraliel factors only for the first
which incidentally is the pair specifically mentioned in the Pali surras as
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well. However, the Sarvastivada definition of the pair takes a different form:
Here citia-prasrabdhi is defined as tranquility of the mind (citta-karmanyata)
and kava-prasrabdhi as tranquility of the five physical sense-organs.®

When the six pairs occur together they represent a state of mind which is
tranquil, agile, malleable, wieldy, proficient, and upright. Their presence
ensures the absence of the five mental hindrances of sensual desire, ill-will,
sloth and torpor, restlessness and worry, and sceptical doubt. They prepare
the mind to mind’s deliverance from all suffering. The Abhidhamma does
not ignore the importance of physical health either as a necessary instrument
for mental development. As we shall see in a future chapter, there are three
material properties corresponding to three of the six pairs which we have
discussed so far. The three are lightness (lahuta), malleability (muduta),
and wieldiness (kammaiifiata) of the physical body (ritpassa). These three
physical properties, as the six pairs of mental properties, always arise
together (na afifiam afifiam vijahanti)® and their simultaneous presence
represents the kind of physical health and bodily ease necessary for the
practice of mental culture.

The nineteen mental factors which we have examined so far are the
universal beautiful factors, those that occur in all beautiful consciousness.
There remain six more beautiful factors. They are not universals, but variable
adjuncts not necessarily occurring in all beautiful consciousness.

Among them the first three are called virati or abstinences. They arc
called so because they are the three mental factors responsible for the
deliberate abstinence from wrong speech, wrong action, and wrong
livelihood. They refer to the three mental factors corresponding to Right
Speech (samma-vaca), Right Action (samma-kammanta), and Right
Livelihood (samma-djiva). Right speech is abstinence from four types of
wrong speech, namely false speech, slander, harsh speech, and frivolous
talk. Right Action is abstinence from the three types of wrong bodily
action, namely killing, stealing, and sexual misconduct. Right Livelihood
is abstinence from wrong livelihood: abstinence from dealing in poisons,
intoxicants, weapons, slaves, and animals for slaughter, or any other means
of livelihood which is morally reprehensible though materially rewarding.

If the three abstinences represent three factors of the Noble Eightfold
Path, what about the other five Path-factors? To state briefly, Right View
(samma-ditthi) is represented by non-delusion or wisdom, which is the
last in the list of beautiful factors. Right Thought (saumma-samkappa)
and Right Effort (samma-vaviamay) are represented by vitakka and viriva,
which, as noted carlier, are two of the ethically variable occasional factors,
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Right Mindfulness (samma-sati) is represented by the mental factor sati,
which is the second in the list of beautiful factors. Right Concentration
(samma-samadhi) is represented by ekaggata, which is one of the
seven universals. Thus the (eight) factors of the Noble Eightfold Path
are represented in the list of mental factors in four of its subdivisions:
universals, occasionals, beautiful universals, and beautiful occasionals.

The next two occasional adjuncts of beautiful consciousness are karund and
muditd, compassion and appreciative joy. They are two of the four sublime
states called illimitables (appamafifia), or divine abodes (brahmavihara),
the other two being metta and upekkha, loving kindness and equanimity.
The latter two are not mentioned here, because, as we have seen, they are
two modes of the two mental factors called adosa (non-hatred) and
tatramajjhattata (neutrality of mind) respectively. This does not mean
that non-hatred and neutrality of mind always arise as two of the sublime
states. What this means is that the two mental factors in question have the
potentiality to be elevated to the sublime states of brahmavihdras. On the
other hand, karuna (compassion) and mudita (appreciative joy) are not
clevated states of other mental factors. They appear as mental factors in
their own right. While adosa and tatramajjhttatd occur in all beautiful
consciousness, karuna and muditd are present only on occasions.

Karuna (compassion) has the characteristic of promoting the allaying
of suffering in others. Its function lies in not being able to bear others’
suffering. It is manifested as non-cruelty. Its proximate cause is to see
helplessness in those overwhelmed by suffering. Its success lies in the
quieting of cruelty. Its failure lies in the arising of sorrow.*” Compassion
associated with feelings of sorrow for others’ suffering is not genuine
compassion. It is some kind of sentimentalism. When the mind is overcome
by sentimentalism it fails to correctly assess the situation and to take the
right measures to help others.

Mudita (appreciative joy) has the characteristic of gladness when others
succeed. Its function lies in being not envious. It is manifested as the
absence of aversion. Its proximate cause is when one sees others’ success.
Its success lies in the subsidence of aversion. Its failure lies in the production
of merriment.*® Appreciative joy is not merrymaking, accompanied by
excited feelings of elation, or outbursts of emotional excitement over the
success of others.

The last in the list of beautiful mental factors is amoha (non-delusion),
also called padiia (wisdom) or Aana (knowledge). It means knowing
things as they actually are (vathabhitta), or knowledge in conformity
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with the nature of actuality. This particular mental factor, as we have
seen, combines with non-greed (alobha) and non-hatred (adosa) to
form the well-known triad of the wholesome roots. Its mention here as
an occasional adjunct of beautiful consciousness shows that unlike the
other two it does not necessarily occur in all beautiful consciousness.
For, as we have noted in Chapter 6, among the eight types of sense-sphere
wholesome consciousness, four are “dissociated from knowledge” (fidna-
vippayutta) and four “associated with knowledge” (Aiana-sampayutta).
Therefore the recognition of non-delusion or wisdom as an occasional
adjunct of beautiful consciousness conforms to this situation.

Parind has the characteristic of illuminating (obhdsana) or understanding
(pajanana). “As when a lamp burns at night in a four-walled house the
darkness ceases, light manifests itself, so understanding has illuminating
as its characteristic. There is no illumination equal to the illumination of
understanding”.* “Understanding (pa7ifia) has unfaltering penetration as
its characteristic, like the penetration of an arrow shot by a skilled archer;
illumination of the object as its function, as it were a lamp; non-perplexity
as its proximate cause, as it were a good guide in the forest”.4



CHAPTER 10
THE COGNITIVE PROCESS

The Abhidhamma theory of cognition is based on two basic ideas of
early Buddhist psychology. One is that mind is a process without
an enduring substance. The other is that all psychological experience
is a continuum of mental events. Accordingly cognition is not the
immediate result of the contact between the sense-organ and the sense-
object. Rather, it is the cumulative result of a continuum of cognitive
events. The process begins from a simple sensory contact and proceeds
gradually to the apprehension of the object. There is no self or subject
behind the cognitive process as an enduring entity experiencing the
object or an agent directing the various mental activities. They take
place naturally according to the principles of psychological order
(citta-niyama), each stage in the continuum being conditioned by
the immediately preceding one (laddha-paccaya-citta-santana).!
Acariyva Buddhaghosa, after describing the process of cognition, makes
this interesting observation: “There is no agent or director who, after the
object has impinged on the sense-organ says: ‘You perform the function
of attention or you perform the function of cognition’ .2 Each of the
various acts such as adverting attention to the object functions according
to their own law and the whole process is recognized as the law of the
operation of the mind (citta-niyama). The momentary mental events do
not occur in the mind. Rather, the momentary mental events themselves
are the mind.

The cognitive process, as described in the Abhidhamma, is mainly based
on a formulated theory of moments and the conception of bhavarga
consciousness. What is called bhavariga is not a kind of consciousness
additional to the 89 or 121 types mentioned earlier. It is a name given
to one of the resultant consciousnesses when it performs a particular
function. In this technical sense, the term occurs first in the Patthana of
the Abhidhamma Pitaka and then in the Milindapafiha.* However, it was
in the Pali exegetical works that the idea came to be fully developed.
The term literally means “constituent of becoming” but what it means as
a technical term will become clear if we refer here to the two streams of
consciousness recognized in the Pali exegesis.

One is called vithi-cita. Vithi means a pathway or a process.
Hence what is called vithi-cina refers to mind when it is active, that is,
when consciousness oceurs in a cognitive process. The other is called
vithi-mutta. 1t refers 1o mind when it is free from cognitive processes,
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that is, when it is in its passive condition.* These two processes could
be referred to as process-consciousness and process-free consciousness
respectively.

The process-free consciousness performs three different functions. The first
is its function as bhavarga. In this capacity it ensures the uninterrupted
continuity of individual life through the duration of any single existence.
For whenever the process-consciousness is interrupted as, for example,
in deep dreamless sleep, it is immediately followed by the process-free
consciousness, thus preventing the possibility of any gap arising in the
continuous flow of consciousness. Wheneveracognitive process subsides the
bhavanga consciousness supervenes. In other words, it intervenes between
every two cognitive processes and thus separates them as two different
cognitive units. The second function of the process-free consciousness
is its function as death-consciousness (cuti-citta), the last consciousness
to occur in any individual existence. The third function of the process-
free consciousness is as rebirth-linking consciousness (patisandhi-citta),
the first consciousness to occur at the moment of rebirth. Immediately after
the rebirth-linking consciousness has arisen and fallen away, it is followed
by the bhavariga consciousness, which performs the function of preserving
the continuity of the individual existence.’

The process-free consciousness, too, has its object. It is identical with the
object an individual has experienced in his last cognitive process in the
immediately preceding existence. When a person is almost near death
some object will present itself to the last cognitive process of that person.
This object can be one of three kinds: (1) an act of good or evil kamma
commitied earlier, (2) a sign or image of the kamma (kamma-nimitta) which
will determine the kind of rebirth awaiting him, (3) a sign of the plane of
existence (gati-nimirta) where the dying person is destined to be reborn.

Whenever the process-free consciousness performs the three functions of
death, rebirth-linking, and life-continuum in all these instances it has its
own object, i.e., an object which is identical with what an individual has
experienced in his last cognitive process in the immediately preceding
existence. This situation conforms to the early Buddhist teaching that there
s no soch thing as an uncansed consciousness. Therefore the process-
free consciousness should not be understood as an unrelated entity
existing by itself. As E. R. Sarachchandra observes it is also a cognizing
consciousness although it does not cognize the external world. Nor is the
process-free consciousness an undercurrent persisting as the substratum
of the process-consciousness. It does not function like a self-conscious
soul, nor is it the source of the process-consciousness.® The two streams
of consciousness are not parallel movements functioning concurrently.
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The placid flow of the process-free consciousness must be interrupted
if the active process-consciousness were to operate. In the same way it
is only when process-consciousness consisting of a cognitive process
subsides that the process-free consciousness supervenes. There is thus
an alternative flow of the two streams of consciousness.

A cognitive process, as mentioned above, is called citta-vithi and the
activity set in motion is called visayappavatti, a process having reference
to an object. However, it is after the sense-organ, and not after the sense-
object, that each cognitive process is named. The six cognitive processes
are referred to as those based on eye-door, ear-door, nose-door, tongue-
door, body-door, and mind-door. The door, dvara in Pali, is the word used
for the sense-organs, because it is through them as media that the mind
interacts with the objects and it is through them that the objects enter the
range of the mind.

Of the six doors of cognition, the first five are the five physical sense-
organs. The reference is not to the visible sense-organs, what in common
parlance are known as the eye, the ear and so on, but to their sentient
organs (pasdda). Based on the six doors of cognition there are six
cognitive processes. The first five, which involve the physical senses,
are together called the five-door-processes (pafica-dvara-vithi) and the
sixth the mind-door-process (mano-dvara-vithi). The mind-door is the
channel from which even the five-door processes emerge. Therefore they
are sometimes called mixed door-processes (missaka-dvara-vithi) as
they involve both the mind-door and a physical sense-door. Accordingly
the ideational processes that occur solely at the mind-door are also called
bare mind-door-processes (suddha-mano-dvara-vithi).’

The five-door cognitive processes follow a uniform pattern although
they are based on five different sense-organs. The objects presented at
cach sense-door could differ on their degrees of intensity. These objects
accordingly are classified into four grades: very great (ati-mahanta),
great (mahanta), slight (paritta), and very slight (ati-paritta). The words
“great” and “slight” do not indicate the size or grossness of the object.
They refer to the force of the impact the objects can have on the
consciousness. In this particular context “great” and “slight” should be
understood as strong and feeble.® One question that arises here is why the
strength or weakness of the sense-organs is not taken into consideration
here. As faculties it is the sensc-organs that determine the degrees of
intensity of the five kinds of consciousness, and this is precisely why
cach consciousness is named, not after its object, but after its sense-
organ. However, if only the relative intensity of the sensc-object is taken
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into consideration here, this is to recognize the force of the stimulus
as determined at a given moment by all possible factors. If the object
is “very great”, it will give rise to the maximum number of cognitive

events, and if “great”, “slight” or “very slight”, this will reflect in the
number of cognitive events that the object will generate.

A cognitive process with a very great object will give rise to a full
cognitive process whose temporal duration will consist of seventeen
mind-moments. When computed in relation to mind, the life-span of
a moment of matter is equal to seventeen mind-moments. Therefore, if the
cognitive process lasts for seventeen mind-moments this does also mean
that it lasts for one moment of matter. The cognitive process with a very
great object is the one where the object which enters the avenue of sense-
door remains until it is fully grasped by that cognitive process.

A process of cognition begins when the placid flow of the bhavarga
begins to vibrate owing to the impact of the sense-object entering
a sense-door. This initial stage is called the vibration of the bhavarga
(bhavanga-calana). In the second stage the flow of the bhavanga gets
interrupted. This is called the arrest of the bhavanga (bhavarga-
upaccheda). These two stages are, strictly speaking, not part of the
cognitive process. Rather, they pave the way for its emergence. It is at
the third stage that there arises the five-door adverting consciousness,
called so because it adverts attention to the object at the sense-door. This
is the beginning of the stream of process-consciousness which launches
into the cognitive process (vithi-pata). The next stage could be one of the
five types of sense-consciousness that cognizes the impingent object. If
it is a visible object eye-consciousness will arise performing the function
of seeing (dassana-kicca), and if it is sound, ear-consciousness will arise
performing the function of hearing (savana-kicca) and so forth. In this
particular context sense-consciousness (vififiana) is defined as the mere
awareness of the presence of the object. If it is eye-consciousness, it is
the mere act of seeing (dassana-matta), if it is ear-consciousness, it is
the mere act of hearing (savana-matta) and so forth. It does not produce
knowledge of any sort. It represents the initial level of consciousness
when the impinging object “is experienced in its bare immediacy and
simplicity”, prior to its discriminative functions by the succeeding
cognitive events, As clarified in Chapter 7, at this stage eye-consciousness
is a form of non-verbal awareness. Through it one knows “blue” but not
“this is blue”. “This is blue” is re-cognition which involves some form of
verbalizing. It is known only by mind-consciousness.
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Next in the order of succession are the three types of consciousness (citta)
performing the functions of receiving (sampaticchana), investigating
(santirana), and determining (votthapana) the object. It is at these three
successive stages that the object comes to be gradually comprehended by
the discriminative and selective functions of the mind.?

Immediately after the stage of determining (votthapana) comes the most
important cognitive event in the cognitive process. This is called javana,
a technical term whose meaning is “running swiftly”. Javana “runs swiftly
over the object in the act of apprehending it”. It is at this stage that the
object comes to be fully comprehended. For this purpose it is necessary
for javana to have seven swift “runnings” over the object.

Javana has three main aspects: the first is cognitive, the second affective,
and the third volitional. Its cognitive aspect is defined as “experiencing
the object” (anubhavana). As to the affective aspect of javana we find
two divergent views in the Theravada exegesis. One is that javana does
not produce any emotional reaction towards the object cognized. It is
only after the end of the cognitive process does any feeling-tone arise.
After the seven acts of cognition have arisen and fallen one by one in
succession, there arises an emotion of attraction or aversion towards
the object. One reason given for the non-emotive nature of javana is
that the preceding cognitive events remain emotionally neutral and
therefore the javana in itself is not in a position to initiate any feeling
tone. Another reason given is that both javana and the cognitive events
preceding it arise and perish in such quick succession that they cannot
develop any inclination either to be attracted or repelled by the object.'’

This explanation does not clarify how the emotive reaction could occur
after the cognitive process is over. What this perhaps means is that the
emotive reaction arises among the ideational processes that arise in
rcsponse and consequence to a cognitive process based on any of the
physical sense-organs.

The opposite view is that javana has an affective dimension as well.
Depending on the attractive or repulsive nature of the object, the javana
is either attracted to or repulsed by it.!

Javana, as noted above, has a volitional aspect as well. It is the only
stage in the cognitive process which is associated with volition (cetana).
Unlike any of the preceding stages, javana has thus the ability to make
an act of volition, and since all volitional activities can be morally
qualificd as wholesome and unwholesome, the javana is the only stage
that has an cthical aspect as well.'?
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The final stage in a full process of cognition is called raddrammana,
a term which literally means “having that object”. It is called so because
it takes as its object the object that has been apprehended by the javana®

What we have examined so far are the different stages in a full cognitive
process occasioned by a “very strong’ stimulus (balavarammana).
Such a cognitive process necessarily culminates in registration
(tadarammana) and is therefore called tadarammana-vara, a process ending
in registration. If the stimulus is “strong”, it will set in motion a cognitive
process leading only up to javana. Such a process is called javana-vara,
a process leading to javana. If the stimulus is “slight”, the cognitive process
will end in votthapana, the determining consciousness. Such a process is
called votthapana-vara, a process ending in determining consciousness.
If the stimulus is “very slight”, it will result only in the vibrations of the
bhavanga. It will not ensue a cognitive process and is therefore called
moghavara, a sensory stimulation without effect.

A full cognitive process ending in registration contains nine different
stages but to make it complete another stage called the past-bhavariga
(atita-bhavanga) is added at the very beginning of the process.
The past-bhavanga is the mind-moment that occurs in the process-
free consciousness immediately before its vibration (bhavarnga-calana)
due to the impact of the object at the sense-door. The entire process
beginning with past bhavarnga and ending with tadarammana takes place
within seventeen mind-moments. The calculation is made by assigning
a definite number of moments to each stage of the process, in the
following manner:

Stages of the cognitive process Moments assigned
1. past-bhavanga (atita-bhavariga) 1
2. bhavarga-vibration (bhavanga-calana) 1
3. bhavanga-arrest (bhavanga-upaccheda) 1
4. five-door-adverting (pafica-dvara-avajjana) 1
5. sense-consciousness (vififidna) 1
6. receiving/assimilating (sampaticchana) 1
7.  investigating (santiirana) 1
8. determining (votthapana) 1
9. javana 7
10.  registration (tadarammana) 2

Total number of mind-moments 17
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It will be noticed that though the past-bhavarga is assigned one mind-
moment, apparently it does not play a role in the cognitive process. Why it
is introduced needs explanation. According to the Abhidhamma theory of
moments, matter is weak and lethargic at the sub-moment of arising but
strong and efficient at the sub-moment of existence.* Therefore a material
object must pass its sub-moment of arising and arrive at the sub-moment
of existence in order to have an impact at the sense-door. It must also be
noted that in terms of temporal duration the sub-moment of the arising of
matter is exactly equal to a mind-moment!*> This situation should show
that the mind-moment called past-bhavariga coincides exactly with the
sub-moment of arising of the material object. It is in order to recognize
the arising-momeiit of the material object that the past-bhavariga is added
to represent the initial stage of the cognitive process.

The addition of past-bhavariga makes the cognitive process to consist
of seventeen mind-moments. As noted above, seventeen mind-moments
are exactly equal to the life-span of one matter-moment because the
mind is said to change rapidly and break up more quickly than matter.'s
Accordingly a matter-moment which arises simultaneously with a mind-
moment perishes together with the seventeenth mind-moment in a given
series.” When it is said that a complete cognitive process lasts for
seventeen mind-moments it does also mean that a complete cognitive
process lasts for one matter-moment.

Why the cognitive process is calculated in this manner can be understood
in a wider perspective if we examine here the Vaibhasika-Sautrantika
controversy on the causality of cognition. Any act of cognition, it may be
noted here, involves the participation of at least three things, namely the
sense-object, the sense-organ, and the sense-consciousness. According to
the theory of moments, however, these three items are equally momentary.
(For the Vaibhasikas and the Sautrantikas do not make a distinction
between mind and matter as to their life-span.) Since causality demands
a temporal sequence between the cause and the effect, how can a causal
relationship be established between three equally momentary things?

The Vaibhasikas seek to solve this problem by their theory of simultaneous
causation (sahabhii-hetu), according to which the cause need not precede
the effect. Both cause and effect can be co-existent and therefore as far
as this situation is concerned causality can be defined as the invariable
concomitance of two or more things."® Accordingly the object, the organ,
and the cognition can arisc simultaneously and operate as cause and
effect, as in the case of the lamp and its light or the sprout and its shadow.

1
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The Sautrantikas take strong exception to this interpretation. They reject
the Vaibhasika theory of simultaneous causation on the ground that
the cause must necessarily precede the effect and therefore to speak of
a causality when the cause and the effect are co-existent is meaningless.
The example of the lamp and the light makes no sense because the lamp
is not the cause of light, both the lamp and the light being results of
a confluence of causes belonging to a past moment. Hence they maintain
that object is the cause of cognition and therefore the object must precede
the act of cognition. The two cannot arise simultaneously and yet activate
as cause and effect. The whole situation is clearly brought into focus by
the following objection raised by the Darstantikas:

The organs and the objects of the sense-consciousness, as causes of
sense-consciousness, belong to a past moment. When (for example)
a visible object and the eye exist, the visual consciousness does not
exist. When the visual consciousness exists, the eye and the visible
object do not exist. In their absence during the moment of (visual)
consciousness, there is no possibility of the cognition of the object.
Therefore all sense-perceptions are indirect®

This is what led the Sautrantikas to establish their theory of the inferability
of the external object (bahyarthanumeyavdda).”® What is directly known
is not the object but its representation. The existence of the object is
inferred from its correspondence to the impression perceived. The causal
relationship between the object and its cognition is determined by the
peculiar efficiency of the sense-object. This is also known as the theory
of representative perception (sakara-jiiana-vada).”*

This is a brief statement of how the Vaibhasikas and the Sautrantikas
solved the problem posed by the theory of moments to the causality
of cognition. The Vaibhasika position is that the external object,
though momentary, can be directly cognized as it activates simultaneously
with the act of cognition. The Sautrantika position is that the momentary
object can never be cognized directly, but has to be inferred, since the
object as cause has to arise before the act of cognition.

The Theravadins’ solution to the problem takes a form different from
both. What enabled them to solve the problem is their theory that the
life-span of a moment of matter is longer than that of a moment of
mind. The theory makes it possible for a given material thing to arisc
before the arising of consciousncss, at Icast before the occurrence of one
mind-moment, and yect be the object of that very same consciousncss.
The fact that a material object lasts as long as seventeen mind-moments.
means that it allows itself to be fully cognized by a series of seventeen
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cognitive events. Thus the Theravadins were able to establish the theory
of direct perception of the external object despite their recognizing the
theory of momentariness.

However, this explanation was not acceptable to the members of the
Abhayagiri Fraternity. The theory they presented was similar to that of the
Sautrantikas. It says that the physical objects of sensory consciousness
are not only momentary but atomic in composition, and therefore
they disappear as soon as they appear “just as drops of water falling
on a heated iron ball.” As such they cannot come within the range of
the respective consciousnesses based on the physical sense-organs.
They become objects of mind-consciousness, but not objects of sensory
consciousness. The clear implication is that they are inferred as objects
of mind consciousness.?” It is not possible to say more about this theory
of the Abhayagiri Fraternity as there is only a passing reference to it in
one of the Pali sub-commentaries.?

If the Theravadins retain the theory of direct perception, this does not
mean that conceptual activity does not contribute anything to the original
bare sensation. It is of course true that as far as one single cognitive
process is concerned the mind does not edit the raw data of perception in
such a way as to falsify the true nature of the external object. The mind
only performs the function of selective discrimination so that the external
object is more clearly seen as the result of mental activity. A commentary
gives this simile to illustrate this situation. When several children are
playing on the road, a coin strikes the hand of one of them. He asks other
children what it was that hit his hand. One child says that it is a white
object. Another takes it with dust on it. Another describes it as a broad
and square object. Another says that it is a kahapana. Finally they take
the coin and give it to their mother who makes use of it.?* Just as the
kahapana in the simile the original stimulus which comes to the attention
of the mind is gradually identified until it finally comes to be fully
experienced at the javana stage of the cognitive process.

What is said above is true only of a single cognitive process based on any
one of the physical sense-organs. However, each single cognitive process
is not only repeated several times but is also followed by several sequels
of mind-door or ideational processes, which exercise a synthesizing
function on what is cognized. It is only then and then only that a distinct
recognition of the object occurs. This will become more clear when
we discuss towards the end of this chapter the cognitive processes that
oceur exclusively at the mind-door.
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Another issue that divided Buddhist schools concerned the “agent”
or “instrument” of perception. In the case of visual consciousness,
for example, what is it that really sees the object. In this connection
Venerable K. L. Dhammajoti refers to four different views as recorded
in the Abhidharma-mahavibhasa-sastra: The Vaibhasikas maintain that
it is the eye, the visual organ that sees. But it can do so only when it is
associated with visual consciousness. It is the visual consciousness that
cognizes the object. However, it can do so only when it relies on the force
of the eye. What this seems to mean is that while the eye sees the object,
visual consciousness is aware of it. Here a distinction is made between
seeing (pasyarl) and discerning or cognizing (vijanatl). The second view
is the one held by Acdrya Dharmatrata, according to which it is the
visual consciousness that sees the object. According to the third view,
held by Acarya Ghosaka, it is the understanding (prajiia) conjoined with
consciousness that really sees the object. The fourth view, held by the
Darsantikas, is that it is the confluence (samdgri) of consciousness and
its concomitants that acts as the “agent” of seeing.?

The Theravadin view in this regard is similar to the one held by Acarva
Dharmatrata. It is the visual consciousness, the consciousness dependent
on the eye that sees the visible object. One reason given by those who
say that it is the eye that sees is based on the sutta-saying, “on seeing
a visible object with the eye” (cakkhuna ripam disva). According to the
Theravadins it is only an idiomatic expression, what is called an “accessory
locution” (sasambhara-katha), like, “He shot him with the bow”. 1t is
a case of metaphorically attributing the action of that which is supported
(visual consciousness) to that which is the support (visual organ), as when
one says, “the cots cry” when in fact what one means by that is that the
children in the cots cry (nissitakriyam nissaye viva katva). Therefore the
sentence has to be rephrased as, “on seeing a visible object with visual
consciousness” (cakkhu-vififianena ripam disva).*

In this connection the Ancients say: “The eye does not see a visible object
because it has no mind (cakkhu rilpam na passati acittakana). The mind
does not see because it has no eyes (cittam na passati acakkhukatta)”.’
It is argued that if the eye sees, then during the time a person is having
other (non-visual) consciousnesses, too, he should be able to see visible
things, which really is not the case. This is because the eye is devoid of
volition (acetanatta). On the other hand, were consciousness itself to sec
a visible object, it would be able to see things lying behind a wall as well,
as it cannot be obstructed by resistant matter (appatighabhavato).®
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Apparently the controversy on whether the eye sees or eye-consciousness
sees seems to be a semantic issue. As one sub-commentary observes,
when it is maintained by some that it is the eye that sees, they do not mean
every instance of the eye but the eye that is supported by consciousness.
Likewise, when others maintain that consciousness sees, they do not
mean every instance of consciousness but consciousness supported
by the eye. Both groups recognize the cooperation of both eye and
consciousness.”’ However, there is this difference to be noted between
the Vaibhasika and Theravada positions: According to the former, it is
the eye, supported by consciousness that sees; whereas, according to the
latter, it is the consciousness, supported by the eye that sees.

This whole controversy, according to the Sautrantikas, is a case of
devouring the empty space. Depending on the eye and visible objects arises
eye-consciousness. Therefore the question as to what is that sees and what
is that is seen, does not arise. There is no agent or action here. What we
really see here is the play of impersonal dharmas, the dharmas appearing
as causes and effects. It is merely as a matter of conforming to worldly

bR AN 1Y

expressions that it is said: “the eye sees”, “the consciousness cognizes”.

This interpretation can casily be accommodated within the Theravada
Abhidhamma as well. For although it is said that consciousness cognizes
(vifiianam vijanati), it is a statement made according to agent-denotation
(kattu-sadhana), i.e., on the model of subject-predicate sentence. It implies
that there is an agent accomplishing a certain action. Therefore this
statement is not valid in an ultimate sense (nippariyayato). To be valid, it has
to be restated in terms of activity denotation (bhdva-sadhana) as: “cognition
is the mere phenomenon of cognizing” (vijanana-mattam’eva viiiianam).
And when this statement is rephrased in the language of causality, it means:
“Depending on the eye and the visible, arises visual consciousness.”°

Another problem that engaged the attention of Buddhist schools is what
cxactly that constitutes the object of perception. The problem arose in the
context of the theory of atoms, what the Theravadins call material clusters
(riipa-kalapa). According to this theory all physical objects of perception
arc atomic in composition. The question is how an atomically analysable
physical object becomes the object of sensory consciousness. In this
regard there are two views. The one maintained by the Vaibhasikas is that
an assemblage or agglomeration of atoms becomes the object of sensory
consciousness. It is the atoms assembled together in a particular manner
that is dircctly pereeived. This is what they call immediate perception.
Itis the succeeding mental consciousness that synthesizes the raw data of
perception into a synthetic unity, which determines whether the object is
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a jug or a pot. This theory ensures that the object of direct and immediate
perception is not an object of mental interpretation but something that is
ultimately real.’! The Sautrantikas object to this view on the ground that
if a single atom is not visible a collection of atoms, too, cannot become
visible. In their opinion, it is the unified complex or the synthetic
unity of the atoms that becomes the object of sensory consciousness.
The Vaibhasikas reject this view because the synthetic unity of the atoms
is not something real but a product of mental interpretation. It is a case
of superimposing a mental construct on the agglomeration of atoms.
This makes the object of sensory consciousness something conceptual
(prajiiapti-sat) and not something real (paramartha-sat).*

The Theravading’ explanation on this matter is similar to that of the
Vaibhasikas. It first refers to two alternative positions, both of which are
not acceptable. The first alternative is to suppose that one single atom
(material cluster) impinges on the organ of sight. Here the actual reference
is to the colour associated in a single material cluster (eka-kalapa-
gata-vanna). On the impossibility of a single atom generating sensory
consciousness, all Buddhist schools agree, for the obvious reason that
a single atom is not visible. The second alternative is to suppose that
several atoms impinge on the organ of sight. Here the actual reference is
to the colour associated with several material clusters (katipaya-kalapa-
gata-vanna).This possibility too is rejected.*® This does not amount to
a rejection of the Vaibhasika view. What it seems to mean is that the
object of sensory consciousness is not a mere collection of atoms,
but a conglomeration of atoms assembled together in a certain manner,
In this connection one anticipatory objection is raised. If one single atom
is not visible, even a multitude of them are not visible. It is just like
assuming that although a single blind person cannot see, a group of them
is capable of seeing.® It is interesting to notice that this same objection in
almost identical terms is raised by Acarya Srilata against the Vaibhasika
view as well.3¢ The Theravadin response to this objection is that the above
illustration is not all-conclusive (nayidam ekantikam). There is enough
empirical evidence to support the view. For instance, although a single
person cannot draw a {heavily laden] palanquin or a cart, a number of
people joining together and gathering sufficient strength are in a position
to do so. Or, it is like many strands of hair becoming visible, as each
strand contributes to the total visibility of the hair.*

What we have discussed so far relate to the five-door cognitive processes,
i.e., those that occur with the five physical sense-organs as their bases.
What is called a mind-door cognitive process is one that occurs when
ideas or images come into the range of the mind. It is an idcational
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process that operates independently of the physical sense-organs.
Hence it is introduced as bare mind-door process (suddha-mano-dvara-
vithi).?® There are four conditions necessary for an ideational process,
namely, (a) the mind must be intact (asambhinnatta manassa), (b) mental
objects must come within the mind’s focus (apathagatatta dhammanam),
(c) dependence on the heart-base (vatthusannissita), (d) attention
(manasikara-hetu).*® The stimulus in a five-door process, as we have
noted, is graded into four according to its intensity. On the other hand,
the stimulus at the mind-door process is graded into two as clear (vibhiita)
and obscure (avibhita).*® However, there is this important difference to
be noted: While the objects of the five-door processes belong strictly to
the present moment, the objects of the mind-door process could belong
to any period of time, past, present, or future. They could even be free
from any temporal reference (kala-vimutta), as in the case of conceptual
constructs (pa#fiarti) and Nibbana, the Unconditioned.*!

A mind-door process with a clear object (vibhiitalambana) has the
following sequence of events: (a) vibration of the bhavarnga when
an object enters the avenue of the mind-door, (b) the arrest of the
bhavanga, (¢) mind-door adverting consciousness, (d) seven moments
of javana, and (e) two moments of registration, after which the cognitive
process subsides into the bhavariga. In the case of a mind-door process
occasioned by an obscure object (avibhiitalambana), the two moments
of registration do not occur.*? Thus in a mind-door process the stages
of receiving, investigating, and determining do not occur because they
are mental activities which operate only in relation to an object which
is external.

As to how an object enters the range of the mind-door, two occasions
are identified. The first is the occasion when mind-door processes arise
in response and consequence to a cognitive process based on any of
the physical sense-organs. They are called consequent (tad-anuvattaka)
or consecutive (anubandhaka) mind-door processes. Their genesis is
due to the circumstance that when a five-door process has just ceased,
its past object comes to the mind’s focus and sets off many sequences of
mind-door processes.*® It is these mind-door processes that contribute
to the distinct recognition of a sense-object. For as we have already
noted, such recognition of a given object depends on a number of
thought processes which grasp, among other things, its shape, name,
cte., supplemented with an overall process of synthesizing the disparate
clements into the perception of a unity. All these functions are performed
by the mind-door processes which arise as a sequel to a five-door process.
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The other occasion when mind-door processes take place is when an object
enters the range of the mind-door entirely on its own or “naturally”
(pakatiya), i.e., without being occasioned by an immediately preceding
five-door process. These are ideational processes which take place without
the antecedent of sensory impingement. The commentaries identify three
occasions for the revival of such ideational processes. The first is when
one revives in memory what one has actually experienced with the five
senses of seeing, hearing, smelling, tasting, and touching. The processes
of reflection occasioned by such revival are called experience-based
processes (ditthavara). The second type occurs when one revives in
memory what one has reflected upon from information or knowledge
gathered from a secondary source different from first hand experience,
and the processes of reflection occasioned by such revival are called
sutavara or information-based processes. The third occasion when
ideational processes could occur is when one imaginatively constructs
an object on the basis of what one has actually experienced and also on
what one has learned from information gathered from a secondary source.
The processes of reflection occasioned by such imaginative construction
are called processes based on both (ubhayavara).*

In the Burmese tradition we find a slightly different classification of the
occasions of ideal revival. When one revives in memory what one has
actually experienced it is called ditthavara. But when one constructs
in imagination fresh things based on one’s own experience it is called
dittha-sambandha (associated with experience). When objects arc
constructed out of and connected with information gained either by
listening to others or reading books it is suta-sambandha (associated with
things heard). “Any apparently a priori object that may enter the field
of presentation from any other sources except the last two is classed as
things ‘cogitated’ (vifiriata).”

As E. R. Sarachchandra observes the third category is not found in the
Abhidhamma commentaries, and as he further observes what seems to be
included in the category of the cogitated (vififidta) are “abstract concepts,
judgements and all forms of thinking that cannot be regarded as being
based on sensory experience”.* The absence of this third category in
the Pali commentaries is not without significance. It clearly shows that
according to the mainstream Theravada view, the third category is not
acceptable. What is ideally revived should be based on past experience.
Accordingly only what has been experienced through the tive physical
senses of seeing, hearing, smelling, tasting, or touching can be revived
as an image in the mind.



CHAPTER 11

THE ANALYSIS OF MATTER

The dhamma-theory, as we have seen, is intended to provide an exhaustive
catalogue of the components of actuality. What we have discussed so
far are the components resulting from the analysis of mind into its
basic constituents. The analysis of matter in the Abhidhamma, too,
follows a similar pattern. For it is within the framework of the dhamma-
theory that both analyses are presented.

Definition of Matter

In the Abhidhamma Pitaka we do not get a formal definition of matter
(riipa). What we get instead are individual definitions given to the
material dhammas into which the whole of material existence is resolved.
The commentaries define riipa in the sense of matter as that which has
the characteristic of ruppana.' Ruppana refers to mutability of matter,
its susceptibility to being “deformed, disturbed, knocked about, oppressed,
and broken”.? The use of the term in this sense is traceable to a sutta
passage where the Buddha says: “And why, monks, do you say material
form (ripa)? It is deformed (ruppati), therefore it is called material form.
Deformed by what? Deformed by cold, by heat, by hunger, by thirst,
by flies, mosquitoes, wind, sunburn, and creeping things”.3

The characteristic of ruppana is often paraphrased as vikara. Vikara is the
alteration matter undergoes owing to such adverse physical conditions as
cold and heat.* Vikara in the sense of alteration is again paraphrased as
visadisuppatti, i.e., “genesis of dissimilarity”.> What this means becomes
clear in the context of the theory of moments, according to which all
material dhammas (as well as mental dhammas) are of momentary duration.
They disappear as soon as they appear without having time to undergo
change. Therefore change came to be interpreted, not as the alteration
between two stages in the same dhamma, but as the disappearance of one
dhamma and the immediate emergence in its place of another.® Understood in
this manner, what is called visadisuppatti (genesis of dissimilarity) is not
the dissimilarity between two stages of the same material dhamma, but the
dissimilarity brought about by the disappearance of one and the emergence
of another. The reference is to the appearance of a series of momentary
material dhammas, where the succeeding dhamma is dissimilar to the
immediately preceding one. This phenomenon of “becoming dissimilar”
is duc to the impact of such adverse physical conditions as heat and cold
(sitadi-virodha-paccava-sannidhdane visadisuppartti veva).” Obviously the
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reference here is not to the empirically observable change in material things,
what the commentaries call “evident decay” (pakata-jara).? Rather, it refers
to the never-stopping, infinitely graduated, incessant change in matter,
what is called “incessant decay” (avici-jarad).’

In the Sarvastivada Abhidharma we find a somewhat different definition:
Matter is that which has the characteristic of pratighata. Pratighata is
resistance or impenetrability.!® This characteristic of matter is due to its
extension in space (vad desam avrnoti): “Where there is an object with the
characteristic of resistance (impenetrability), there cannot be [at the same
time] another object, which also has the same characteristic of resistance
(impenetrability)” (yatraikam sapratigham vastu tatra dvitiyasyotpattir
na bhavati)."! This definition thus highlights the characteristic of spatial
extension (@varana-laksana) which makes matter resistant and impenetrable.

What is interesting to note here is that the Theravada, too, recognizes
this definition in an indirect way. This will become clear if we examine
here the definitions given in the Theravada to the four great elements of
matter (mahdbhiita), namely, earth (pathavi), water (@po), fire (tejo), and air
(véiyo). The first represents solidity (kakkhalatta) and spatial extension
(pattharana), the second fluidity (davata) and cohesion (bandhanatta),
the third temperature of cold and heat (sita, unha), and the fourth distension
(thambhitatta) and mobility (samudirana).”? These four material elements
are necessarily coexistent (niyata-sahajata) and positionally inseparable
(padesato avinibhoga). They are therefore present in all instances of matter,
beginning from the smallest material unit (riipa-kalapa) to anything bigger
than that.!> Now the fact that the earth-element which represents solidity
and spatial extension is said to be present in every instance of matter,
is another way of saying that every instance of matter is characterized by
solidity — whatever be the degree, and by extension — whatever be the
extent. This is another way of saying that every instance of matter has the
characteristic of resistance/impenetrability (pratighata).

Material Dhammas

Material dhammas are the basic constituents into which the whole of
material existence is reduced. Their aggregation and interaction explains the
variety and diversity of the physical phenomena of our world of experience.
Apart from these material dhammas, no other matter is recognized.
What is called material substance is explained away as a product of our
own imagination. Any given instance of matter is therefore resolvable into
these material dhammas without leaving any residue to be interpreted in
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a substantial sense. The dichotomy of substance and quality has no role
to play in the Abhidhamma’s analysis of matter (or of mind). No material
dhamma is either a substance or a quality of any other material dhamma.

A material dhamma is normally postulated as if it were a discrete entity.
However, this does not mean that it has an independent and isolated
existence. It is entirely for the convenience of definition and description
that it is so postulated. For it always exists in inseparable association
with a set of other material dhammas. Even when the analysis of matter
“ended” in atomism (theory of ripa-kaldpa), this principle of positional
inseparability was not abandoned. For even the so called atom (paramanu)
is, in the final analysis, a cluster of material dhammas (ripa-kalapa), one
physically inseparable from another, all forming a “heterogeneous” unity.*#

In the course of this chapter we shall notice that some of the material
dhammas represent certain phases, modalities, and characteristics of what
really amounts riipa in the sense of matter. Strictly speaking, to introduce
them as material dhammas is in a way to misrepresent their true nature.
However, there is this justification for our doing so: The Pali commentators
themselves observe that they are not true material dhammas, but nominal
entities. Yet as a matter of convention (ritlhiya), they themselves refer to
them by the same term.”* Hence if we, too, keep on introducing them as
material dhammas, this, be it noted, is done as a matter of convention (riglhi).

Although the Abhidhamma Pitaka refers in all to twenty-seven material
dhammas, the Pali commentaries have increased the number to twenty-eight
by adding heart-base as the physical seat of mental activity. The final list
is as follows. Four great material elements: (1) earth (pathavi), (2) water
(@po), (3) fire (tejo), (4) air (vayo); five sense-organs: (5) organ of sight
(cakkhu), (6) organ of hearing (sora), (7) organ of smell (ghana), (8) organ
of taste (jivha), and (9) organ of touch (kaya); the objective sense-fields,
with the exception of the tangible: (10) the visible (ripa), (11) sound
(sadda), (12) smell (gandha), (13) taste (rasa); three faculties: (14) faculty
of femininity (itzhindriya), (15) faculty of masculinity (purisindriya), and
(16) material faculty of vitality (rigpa-jivitindriya); (17) heart-base (hadaya-
vatthu), (18) nutriment (@hara-ritpa), (19) space-element (akasa-dhatu),
two modes of self-expression: (20) bodily intimation (kaya-vifiiatti),
and (21) vocal intimation (vaci-vififiatti), three characteristics of matter:
(22) lightness of matter (riipassa lahuta), (23) malleability of matter
(riapassa muduta), and (24) wicldiness of matter (riipassa kammafifiara),
four phases of matter: (25) production of matter (rapassa upacaya),
(26) continuity of matter (riapassa santati), (27) decay of matter (riipassa
Jarara), and (28) impermanence of matter (rigpassa anicceatd).
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Material Dhammas included among the Objects of Mind
(Dhammayatana-ripa)

These twenty-eight material dhammas are represented in the list of twelve
ayatanas as follows: The five physical sense-organs (Nos. 5, 6, 7, 8, 9)
constitute the first five internal a@yatanas. (The sixth internal ayatana,
i.e., manayatana is mental). The four objective sense-fields (Nos. 10, 11,
12, 13) constitute the first four external ayatanas. The four great material
elements, with the exception of the water-element (Nos. 1, 3, 4) constitute
the fifth external ayatana. All the remaining material dhammas (Nos. 2,
14-28) constitute a part of dhammadyatana, the sixth external ayatana
representing objects of mind.

Ajjhattika (Internal) Bahira (External)

Cakkhayatana =No. 5 | Rapayatana = No. 10
Sotayatana =No. 6 | Saddayatana =No. 11
Ghanayatana = No.7 | Gandhdayatana =No. 12
Jivhayatana = No. 8 | Rasayatana =No. 13
Kayayatana =No. 9 | Photthabbayatana =Nos. 1, 3,4
(Manayatana) Part of Dhammayatana = Nos. 2, 14-28

It will be seen that altogether sixteen material dhammas are included in
the dhammadyatana. They are cognized, not through any of the physical
sense-organs, but by mind, through a process of inference. The five physical
sense-organs are also of this nature. For they refer not to the visible (gross)
sense-organs, but to their subtle counterparts.'® They are known only as
objects of mind-cognition. Hence, strictly speaking, they can also be included
in the dhammayatana. However, since they are already represented by
five separate gyatanas, they are not designated as dhammayatana-riipa.
We shall be using the term dhammayatana-riipa(s) to mean only those
sixteen items which in the Abhidhamma are so designated.

There is general agreement among Buddhist schools that the first five
internal and the first five external dvatanas are ripa in the sensc of matter.
From the point of view of early Buddhism, too, this is so. It is in regard
to the category of dhammayatana-riipa that Buddhist schools ditter.
As we have seen, for the Theravada it consists of sixteen items. For the
Sarvastivida, on the other hand, there is only one dharmayatana-ripa,
called avijiiapti-riipa.”” However, seven of the items in the Theravida

list have their counterparts in the Sarvastivada as well, but not as part of
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dharmayatana-riipa. They are water-element (No. 2), the two faculties
of sex (Nos. 14, 15), nutriment (No. 18), space-element (No. 19), and the
two modes of self-expression (Nos. 20, 21). These seven items, with the
exception of nutriment, appear as sub-divisions of other dyatanas. On the
other hand, nutrition appears as a combination of three other dyatanas.’®
Such a difference as to the relative position of these seven items and the
dyatanas presupposes a difference as to their interpretation. But this needs
not concern us here.

The Theravadins do not recognize under any guise the avijiapti-ritpa
which, for the Sarvastivadins, is the one and only dharmdyatana-ripa.
The Darstantikas and the Sautrantikas strongly criticize the very notion of
avijfiapti-ripa, and oppose its elevation to the status of a dharma. For these
two schools, it is only a mental construct with no objective counterpart.
There is no evidence to suggest that the Sautrantikas recognized any
dharmadyatana-riipa. For them all that is material can be subsumed under
the first five internal and the first five external avatanas.

Two things emerge from the foregoing observations. One is that some
Buddhist schools did not recognize dhammayatana-riipa. The other
is that two leading schools that recognized it did not agree on what
it should constitute. Both seem to suggest that the inclusion of some
material dhammas in dhammayatana is an innovation on the part of the
Abhidharma/Abhidhamma.

However, the Theravada Abhidhamma seeks to establish a link between
dhammayatana-riipa and early Buddhist teachings. This it does on the basis
of a sutta-passage where we find material form (riipa) defined in its totality:

Yam kifici riippam atitanagatapaccuppannam ajjhattam va bahiddha va
olarikam va sukhumam va hinam va panittam va yam dire santike va,
sabbam ripam ...* (Whatever material form there is, past, present or
future, internal or external, gross or subtle, inferior or superior, far or
near, all that material form ...)

It will be seen that this passage uses some pairs of words to embrace
components of corporeality in their entirety. Two of them are: (a) gross
or subtle (olarika and sukhuma), and (b) far or near (diire and santike).
These two pairs, according to the Abhidhamma, are meant to distinguish
dhammdyatana-riipa from the rest.?” The five physical sense-organs and
the five physical sense-objects are called gross (o/darika), because their
presence is casily apprehended through sensory impingement. The other
material dhammas included in dhammayvarana are called subtle (sukbma),
because they are not casily apprehended (dupparifiiievya). They have o be
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known only as objects of mind-cognition through a process of inference.?
The distinction between gross and subtle is, thus, not based on the relative
size of the object, but on how its presence can be observed.

Likewise the other pair, far and near (diire and santike), in this particular
context does not signify spatial distance or proximity. The five physical
sense-organs and the five physical sense-objects are called “proximate”,
because their contact (ghattana) resulting in visual consciousness, etc.,
witnesses to their very presence. Because of their being thus easily known
(gahanassa sukarattd), they are called “proximate” (santike). “Far” signifies
the dhammayatana-riipas because in contrast to the rest they are not easily
apprehended (duvififieyya).??

We find the two terms gross (audarika) and subtle (sizksma) used in a similar
sense in the Sarvastivada as well.”> Here “subtle” refers to avijiiapti,
the dharmayatana-ripa, and “gross” to all other material dharmas.
An alternative explanation is that the pair does not indicate an absolute
dichotomization, but are of relative application (Gpeksikam). What is subtle
in relation to something could be gross in relation to something else.?
However, the Sarvastivadins interpret “near” (antika) and “far” (ditra) in
a different context to justify their theory of tri-temporality. The material
dharmas that exist now (present) are “near” (antika). The material dharmas
that will be (future) and those that were (past) are “far” (digra).”

It is very unlikely that the sutta-passage has used the two pairs of words
in such a technical sense. We can understand them in a direct and literal
sense. What it seeks to lay stress on is the totality of material phenomena
(sabbam rapam), first with reference to time (past, present or future),
secondly with reference to a given individual (internal or external), thirdly
with reference to the nature of material form (gross or subtle), fourthly with
reference to its quality (inferior or superior), and finally with reference to
its location (far or near). We find the same formula, with the necessary
changes, applied to the other four aggregates as well, quiet obviously to
stress the idea of “all”,

The original sutta-meaning of the two terms is, in fact, retained in the
Vibhariga of the Abhidhamma Pitaka: “Whatever other material form
there is, which is not proximate (andsanne), which is not in the vicinity
(anupakatthe), far (diire), not near (asantike) — this is called material
form that is ‘far’. Whatever material form there is, which is in proximity
(@sanne), in near vicinity (upakkatthe), not far (avidire), ncar (santike)
— this is called material form that is ‘near’ ™2
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Equally significant is the explanation given by Bhadanta Srilata, a celebrity
of the Sautrantika School: material dharmas that exist in a visible locality
(drsya-desa) are near (antika); those that exist in an invisible locality
(adrsya-desa) are far (diira).?’ The criterion is not whether the material.
dharmas are visible or not, for such a criterion would bring the sphere
of visibility (rigpayatana) under one heading and the remaining material
dharmas under the other.

Another link the Abhidhamma establishes between dhammadayatana-ripa
and early Buddhist teachings is the Sangiti Sutta of the Dighanikava.
This sutta says that all materiality is of three kinds: (a) visible and impinging
(sanidassana-sappatigha), (b) non-visible and impinging (anidassana-
sappatigha), and (c) non-visible and non-impinging (anidassana-
appatigha).® The sutta does not identify what and what material form is
subsumed under each heading.

“Visible” (sanidassana), as the Abhidhamma says, is an exclusive
adjective reserved for riipdayatana, because of the obvious reason that it
signifies “the visible”, the sense-field of the organ of sight. “Impinging”
(sappatigha) or “with impact” describes the five physical sense-organs
and their sense-objects.” For their contact is necessarily associated with
some impact and is therefore grosser than that between mind and mind-
objects. The other material dhammas (= dhammdyatana-riipa), which are
objects of mind-consciousness are, therefore, non-visible (anidassana) and
non-impinging (appatigha).’

Accordingly the twenty-eight material dhammas can be subsumed under
the three headings, as follows:

A. visible and impinging = the visible, i.e., the sense-field of the organ
of sight (No. 10)

B. non-visible and impinging = the five physical sense-organs and their
sense-fields except the visible (Nos. 1, 3, 4 = tangible, 5-9, 11-13)

C. non-visible and non-impinging = material dhammas included in
dhammayatana (Nos. 2, 14-28)

Among the sixteen material dhammas that come under dhammayatana
only five can be traced to the Pali suttas. These are the water-clement
(@po-dhatu), faculty of femininity (itthindriya), faculty of masculinity
(purisindriya), edible food (kabaltkara-ahara), and space-element (Gkdsa-
dharu).? Among these five items the water-element and edible food can
certainly be included in ridpa in the sense of matter. However, it is very
unlikely that the Pali suttas understood them in such a way as to justify
their inclusion in the dhcmmayatana, i.c., as two items of materiality that
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can be cognized only by the mind (mano). As to the two faculties of sex,
what is important to remember here is that the suttas do not present them
as two material dhammas cognizable only by the mind.* This leaves us
only with one item, namely, space-clement (akdsa-dhdtu). This, it seems
to us, is the only item that we can subsume under the heading non-visible
and non-impinging. As we shall see in the sequel, when the Abhidhamma
includes space-element among material dhammas, it means void region,
the space bound by matter. This is the meaning it seems to assume in the
suttas as well. We find the term space-element (@kdasa-dhatu) used in the
suttas when they analyse the living being into six components: the four
great material elements, space-element, and consciousness-element.

One question that arises here is why the Sarvastivadins and the Sautrantikas
do not recognize space-element as a dharmayatana-riipa. As we shall
see, for the Sarvastivadins, too, it means void region (space delimited by
matter), but for them it is something visible (sanidarsana). Hence they
include it in the sense-field of the visible and not in dharmayatana.®
The Sautrantikas take an entirely different position: space-element is
a mental construct with no objective counterpart (prajiiapti-sat).>*

If we go by the Sangiti Sutta’s division of material form into three groups,
it is only space-element that qualifies as a dhammayatana-ripa. Where the
Abhidhamma shows a development in this regard is when it adds fiftecn
more items to this category. When we go through these items we will not
fail to notice that most of them are not on par with other material dhammas.
They merely signify certain modes, characteristics, and phases of other
material dhammas. Then the question that arises here is why they are
presented as separate material dhammas.

There seem to be two main reasons for this situation. One is the need felt to
make the catalogue of material dhammas as exhaustive as possible so as to
represent all material phenomena in our world of experience. The second
is that in doing so not to introduce any distinction between substance and
quality into the catalogue of material dhammas. Hence the real material
dhammas as well as some of their modalities and characteristics are all
presented under the common designation of riipa-dhamma (material factors).
When Buddhism analyses a thing into its basic constituents, those basic
constituents are always presented as co-ordinate parallel factors and not as
exhibiting a hierarchy. Through this strategy it avoids the substance-quality
distinction intruding into the lists of factors. The factors are presented,
not as one above or below another, but as one besides another. The idca
is to show that the factors into which a composite thing is resolved are
not fractions of a whole, but coordinate factors, all connected according
(o the principles of conditionality.
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The Real and the Nominal Material Dhammas

It was noted above that some material dhammas represent certain
characteristics or modalities of other material dhammas. The difference
between the two groups of material dhammas became more apparent in
the light of two new developments found in the commentaries. One is the
definition of ripa in the sense of matter as that which has the characteristic
of mutability (ruppana). The other is the definition of dhamma as that
which has its own-nature (sabhava). These two defining characteristics
of ripa and dhamma could not be applied to all material dhammas,
because of the obvious reason that some of them are merely indicative of
certain properties of other material dhammas. Hence in order to make
this distinction explicit the commentaries make a division of all material
dhammas into two groups as nipphanna and anipphanna.

The positive term nipphanna with the intensive prefix pari (= parinipphanna)
occurs in three of the Kathavatthu controversies in a more or less
technical sense. If a given thing is parinipphanna, it should have the
following characteristics: it is conditioned (sarnikhata), dependently arisen
(paticca-samuppanna), subject to decay (khaya-dhamma), to waning away
(vaya-dhamma), in the nature of producing dispassion (viraga-dhamma),
subject to cessation (nirodha-dhamma), and change (viparinama-dhamma).>
From this it follows that the term parinipphanna can be used to describe all
conditioned dhammas, mental as well as material. The Pali commentaries,
too, use the term, both in its ordinary and intensive forms, to carry the
same implications.%

Accordingly, the category of nipphanna (concretely produced) includes
material dhammas produced by the four generative conditions of matter,
namely, kamma, consciousness (citta), temperature (utu), and nutriment
(a@hara).?” This means that the opposite term anipphanna (non-concretely
produced) refers to material dhammas which are not so produced.
Nevertheless they are reckoned as material dhammas because they
exist as modalities or attributes of other material dhammas, which have
a rcal and concrete genesis due to the four generative conditions of
matter. Only the latter have their own-natures (attano sabhavena
siddha)®*® and therefore they alone can be apprehended through their
own-natures (sabhavena pariggahetabba). The rest are contrary thereto
(tubbiparita).* Therefore another name for the nipphanna category is
“matter having its own-nature” (sabhava-riipa).*® They are also called
“matter having its own-characteristic” (salakkhana-riipa), because they
arec marked by the three characteristics of impermanence, suffering,
and non-self, Or clse they alone have the three characteristics of the
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conditioned, namely, arising (uppada), presence (thiti), and dissolution
(bhanga).** A yet another name for the nipphanna-category is “matter
to be comprehended by insight” (sammasana-ripa) because they can be
made the objects of insight-contemplation.*?

The nipphanna category is also called “material matter” (ripa-ripa).
The reason given for coining this term is this: As a matter of convention,
the term rigpa has also been used to denote things devoid of the nature of
materiality and thus its meaning has become unduly stretched. Hence arises
the need to reduplicate the term.

What this amounts to saying is that the opposite group, the anipphanna-
category, does not represent real material dhammas. Rather, they represent
certain modalities and attributes of matter. In this sense they are said to go
together with the other group (taggatika). Strictly speaking, they have to
be excluded from the list of twenty-eight material dhammas. This is why
some sub-commentaries fix the total number of conditioned dhammas at
seventy-one, and not at eighty-one. It is by excluding the ten items included
in the anipphanna-category.®

Great Elements of Matter and Dependent Matter

Another well-known division of the twenty-eight material dhammas is the
one into mahabhiita, the four great elements of matter, and upada-ripa,
dependent matter. This division is often mentioned in the Pali surtas as
well. However, they do not say what and what constitute the category of
upada-ripa.

As to the relative position of the two categories we have a clear statement
in the Patthana of the Abhidhamma Pitaka. As mentioned here, the
four mahabhitas are conditions by way of co-nascence (sahajdta),
support (nissaya), presence (atthi), and non-disappearance (avigata) in
relation to upada-ripas.** The first means that the mahabhiitas, as they
arise, serve as a condition for the arising, simultaneously with them,
of the upada-ripas. Thus both groups arise at one and the same time.
However, it is the mahabhitas that function as the condition, while the
upada-ripas become what is conditioned by them. Although the upada-
ripas are co-nascent with the mahabhatas, the upada-ripas are not
a condition by way of co-nascence in relation to the mahabhiitas. The next
relationship between them is based on the condition by way of support
(nissava). This means that the mahabhiitas serve as a necessary support
or foundation for the updadd-riipas to depend on. The two conditions by
wiy of presence (arthi) and non-disappearance (avigata) mean the same
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kind of condition. Here it means that the presence and non-disappearance
of the mahabhiitas ensures the presence and non-disappearance of the
upada-ripas.

The above conditional relations show that the upada-ripas are dependent on
the mahabhiitas. The mahabhiitas are also dependent, not, of course, on the
upada-rapas, but on themselves. Each mahabhiita depends on the other
three and therefore none of them can arise in isolation from the other three.
This difference between the mahabhiitas and the upada-riipa is summed up
in a sub-commentary when it says: “That which clings to the mahabhitas
while being clung to by others, is not upada-ripa; that which clings to the
mahabhiitas while being not clung to by another is upada-ripa”.®

In contemporary writings upada-riipa has often been rendered as “derived
materiality/matter”. Such a rendering does not seem to represent the
true position. Updada-ripa is not a variety of matter that is derived or
evolved from the mahabhiitas. The notion of derivation or evolution is not
consonant with Buddhist philosophy, because it presupposes the dichotomy
between substance and quality. The moment we understand upada-riapa
as a derivative from mahabhiitas, the former become qualities and the
latter substances, a distinction categorically rejected by the Abhidhamma.

There is another important reason why we should not render upada-riipa as
“derived matter/materiality”. As we have already observed, dhammas are
the basic constituents of mental and material existence. Therefore, none
of them is further reducible to any other reality. If upada-ripas are
derived from mahdabhiitas, then the former are reducible to the latter.
In such a situation, they forfeit their right to be designated as dhammas,
for the simple reason that they are no more irreducible. If this were so,
then the list of twenty-eight material dhammas would get reduced to four,
i.e., the four mahabhiitas.



CHAPTER 12
THE GREAT ELEMENTS OF MATTER

From its very beginning Buddhism has recognized only four mahabhiitas
as the great elements of matter. Whereas many other Indian religions and
philosophies have recognized five mahabhiitas as elemental substances.
These are earth (prthivi), water (ap), fire (tejas), air (vayu), and space/
ether (akasa). The fifth differs from the other four in many respects. It is
a non-corporeal substance, devoid of tactility and is characterized by
ubiquity, absolute continuity, and infinite magnitude. Therefore, unlike
the other four, it is not atomic in composition.! In recognizing only four
mahabhiitas, Buddhism agrees with Jainism, where “the elemental
tetrad” (dhadu-catukka) consists of the same four items.? It is of course
true that, as observed by Mrs Rhys Davids, in the Pali suttas space is
sometimes mentioned immediately after, and apparently as co-ordinate
with, the four mahabhiitas.® But this does not mean that space is the
fifth mahabhiita, just as much as consciousness (vififiana) which is also
mentioned after the five items in question,* is not the sixth mahabhita.
It is true that Buddhist schools differ when they explain the nature of
space. But they all agree in not recognizing it as one of the mahabhiitas.

The Pali suttas describe the mahabhiitas in simple and general terms
and illustrate them mostly with reference to the constituents of the
human body: Earth-element is that which is hard (kakkhala) and rigid
(kharigata), e.g., hair of the head or body, nails, teeth, skin, flesh, ctc.
Water-element is water (apo), or that which is watery (a@pogata), e.g., bile,
phlegm, pus, blood, sweat, tears, etc. Fire-element is fire or heat (te¢jo), or
that which is fiery (tejogata), e.g., heat in the body which transmutes food
and drink in digestion. Air-element is air (v@yo), or that which is airy
(vayo-gata), e.g., “wind discharged upwards or downwards, wind in the
abdomen or belly, vapours that traverse the several membranes, inhalings
and exhalings of breath”.’

These are concrete instances of the mahabhitas. Their description
seems to suggest that early Buddhism did not make a departure from
their popular conception. However, the use of the term dharu to describe
them implies that they represent some material properties rather than
material entities. What the suttas seem to explain is how four material
properties manifest themselves in concrete form. When we come
to the Abhidhamma we find this situation more clearly explained.
The Abhidhamma, too, defines the earth-clement as that which iy
hard (kakkhala) and rigid (khara). The flirst is said to represent its
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characteristic (lakkhana) and the second its mode (dkara). But this is
only a provisional definition. Strictly speaking, the earth-element is not
that which is hard but hardness itself. Hence we find it defined as that which
has the characteristic of hardness (pathavidhatu kakkhalatta-lakkhana).®
Even this definition is provisional, because it creates the wrong impression
that the earth-element is different from the characteristic of hardness.
It shows a duality between the characteristic and what is characterized by
it. For the Abhidhamma the characteristic and the characterized are the
same. If it assumes a duality it is in order to facilitate our understanding
of the specific meaning (atthavisesavabodha).” The definitions given to
other mahdbhiitas, we need to understand in the same way.

If the earth-element represents hardness, it represents softness as well.
For softness is the relative absence of hardness. The use of such words
as hard (kakkhala), soft (muduka), smooth (sanha), rigid (pharusa),
heavy (garuka), light (lahuka) is to bring out the varying degrees of
intensity the earth-element assumes.?

The earth-element is also defined as that which extends (pattharatt ti
pathavi).® Extension is occupation in space. “Tri-dimensional extension
gives rise to our idea of a solid body. As no two bodies can occupy the
same space at the same time, Buddhists derive their idea of hardness
(kakkhalatta-lakkhana) from pathavi”!® Thus extension and hardness
(solidity) are mutually convertible terms: What is extended is hard and
what is hard is extended. The earth-element’s function is to act as a sort of
fulcrum or foundation for all other material dhammas. Hence it is said to
manifest as receiving (sampaticchana)!' Its function of supporting can
be seen in all instances of matter, whether they are hardy, watery, fiery,
or airy. As the Sarvastivadins say, if the ocean supports ships, it is not
due to the water-element but due to the earth-element present in water.
If things remain aloft on air, it is not due to the air-element, but due to the
earth-element present in air.2

The water-element represents fluidity (davara), sometimes referred to
as trickling (paggharana) or oozing (nissanda) and viscidity (sineha).
Its function is to intensify or agglutinate co-existing material dhammas.
It manifests as binding together, or as cohering material phenomena.?
“For the water-element binds together iron, etc., in masses, makes them
rigid. Because they are so bound, they are called rigid; similarly in the case
of stones, mountains, palm-sceds, elephant-tusks, ox-horns, etc. All such
things the water-clement binds and makes rigid; they are rigid because
of its binding™'¥ The water-clement’s function of binding together, like
the function of the carth-element, is present in all instances of matter.
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This function of the water-element, as the Sarvastivadins say, can be seen
even in a blazing fire. For the non-broken continuity in a blazing fire is
due to the presence therein of the water-element.®

The fire-element (tejo-dhatu) represents the phenomenon of heat (usma,
usuma, unhatta). What, then, is the position of cold? This is a question
to which the Theravada and the Sarvastivada give two different answers.
The Sarvastivada position is that cold is represented, not by the fire-
element, but by the water-element.!® This reminds us of the Vai$esikas
who maintain that heat is the peculiar quality of the fire-substance
(tejasa usnata) and cold that of the water-substance (apsu Sitata).’

On this issue the Theravada Abhidhamma takes an entirely different
position. As noted earlier, for the Theravadins the water-element is not
a part of the sense-object of touch. The tangible consists of the other
three mahabhiitas. This shows that cold cannot be associated with
the water-element. If it could be so associated then the water-element
would become an object of touch. In this connection an Abhidhammma
sub-commentary observes: “Although cold (sitara) is known by the sense
of touch, it is really the fire-element. The sensation of cold (sita-buddhi)
is obtained when the heat is less, for there is no distinct quality (guna)
called cold. Hence it is that during the summer season when people enter
the shade having first stayed in the sun they experience the sensation of
cold. And when they stay there for a long time they (in turn) experience
the sensation of heat”.!®

Thus according to Theravada Abhidhamma cold is not the peculiar
characteristic of the water-element. Rather, it is the relative absence of
heat. And it is the fire-element that represents heat. Cold and heat are two
different modes in which the fire-element is experienced.

The function of the fire-element is ripening, maturing (paripdcana).®
This is the element that heats, matures, sharpens, and imparts heat to all
other material dhammas.

The air-element refers to distension (thambhitatta) and fluctuation
(chambhitatta).®® Unlike the other three mahdabhitas, it represents
the more restless and dynamic aspects of material existence. The Pali
commentaries define it as motion (samudirana). However, when the
theory of momentariness was developed this definition could not be
retained in the same form. For one logical corollary of momentariness
is the denial of motion: Momentary material dhammas have no time
1o move from one point in space to another. They disappear wherever
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they appear. Therefore motion came to be redefined to mean “the arising of
momentary material dhammas in adjacent locations” (desantaruppatti).”'
It is this situation that creates the appearance of “motion”. Accordingly,
the air-element is not motion as such but the cause of the arising of
material dhammas in adjacent locations?? (desantaruppatti-hetu-bhavena
... gamell 1i).5

To sum up our discussion of the four mahabhiitas, the earth-element
signifies solidity and extension, water-element viscidity and cohesion,
fire-element heat and cold, and air-element distension and motion,
or (according to the later interpretation) the cause of “motion”. They are
not qualities or attributes of what is called bhita-ripa. They are
its co-ordinate constituents. They represent four distinct forces or
phenomena in the sphere of matter.

The characteristic (lakkhana), function (rasa), and manifestation
(paccupatthana) of one mahabhiita differ from those of another.?
However much one mahabhita is influenced by the other three,
it never abandons its essential characteristic. In this connection a Pali
commentary cites this sutta-passage: “The four mahdbhitas might
alter their characteristics sooner than it were possible for the Aryan
disciple, endowed with assured faith in the Buddha, to alter”.?® The clear
implication is that both are equally impossible. A given mahabhita is
identically the same as its own-characteristic (salakkhana). Therefore,
to say that its own-characteristic has altered is to admit that it does not
exist any more. Such a situation would certainly lead to the collapse of
the theory of the four mahabhitas. What all this means is that the four
mahabhiitas, which represent four distinct basic characteristics of matter,
arc neither transmutable into one another nor reducible to a common ground.

Another characteristic of the four mahdbhiitas is their co-existence.
They arise, exist and cease together. For, as noted earlier, their conditional
relationship is one of reciprocal co-nascence (afifiamanfia-sahajata).
This means that they are related in such a way that they assist each other
to arise and be together. Their cessation is of course not due to conditions.
Any dhamma, mental or material, that arises necessarily comes to an end
without the intervention of any external causes.?®

The Visuddhimagga explains the mutual conditionality of the four
mahabhiitas under all possible combinations and permutations:

Taking each once beginning with ‘carth’ there arc threc others
whose oceurrence is due o that one, thus with three due to one,
their occurrence takes place in four ways. Likewise cach one
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beginning with ‘earth’, occurs in dependence on the other three,
thus with one due to three, their occurrence takes place in four ways.
But with the last two dependent on the first two, with the second
and fourth dependent on the first and third, with the first and third
dependent on the second and fourth, with the first and fourth dependent
on the second and third, with the second and third dependent on the
first and fourth, they occur in six ways with two elements due to two.?’

Reciprocal co-nascence (adifiamaiiia-sahajata) means when the
conditioning state arises it causes to arise together with it what is
conditioned by it. It is this principle that is elaborated here. It shows
how each mahabhiita becomes a condition as well as the conditioned in
relation to the other three at one and the same time.

Closely connected with the mutual conditionality of the mahabhiitas
is their positional inseparability (padesato avinibhoga). They exist
in inseparable association and therefore they are not positionally
resolvable.?® As to their relative position, the Visuddhimagga says:
“And just as, whomsoever the great creatures such as the spirits grasp
hold of (possess), they have no standing place either inside him or
outside him and yet they have no standing independently of him, so too
these elements are not found to stand either inside or outside each other,
yet they have no standing independently of one another.”?” Thus they
have no thinkable standing place relative to each other.

This explanation is justified on the following grounds: “If they
were to exist inside each other, then they would not perform their
respective functions. If they were to exist outside each other, then thcy
would be resolvable and in such a case the theory of inseparability
(avinibbhuttavada) would fail to establish its validity”.*

The relative position of the four mahabhitas is, thus, neither one of
inclusion nor one of exclusion. If both alternatives are not valid, it is
because the mahabhiitas are not discrete material entities, but material
properties, representing, as we saw, solidity and extension, liquidity
and viscidity, heat and cold, and distension and “mobility”’. Hence their
relative position is not one of spatial juxtaposition. In a given instance
of matter all are present and obviously not in four different places.
As material properties they can be distinguished from one another,
but they cannot be positionally scparated from one another.

Each mahdabhita assists the other three by performing the function
peculiar to it:
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The earth-element which is held together by water, maintained by fire
and distended by air is a condition for the other three primaries by
acting as their foundation. The water-element which is founded on
earth, maintained by fire and distended by air is a condition for the
other three primaries by acting as their cohesion. The fire-element
which is founded on earth, held together by water and distended
by air is a condition for the other three primaries by acting as their
maintaining. The air-element which is founded on earth, held together
by water and maintained by fire is a condition for the other three
primaries by acting as their distension.?!

Since the four mahabhiitas exist together, and since they are not separable,
one from another, how they enter into the composition of various material
aggregates is clear: In every instance of matter, they are all present.
To give an example from the Sarvastivada Abhidharma, which very well
accords with the Theravada stance as well: The presence of water-, fire-,
and air-elements in an earthy substance (prthividravya) is inferred from
its cohesion, maturing, and expansion respectively; the presence of earth-,
fire-, and air-elements in water is shown by its support of ships, its heat and
motion; the presence of earth-, water-, and air-elements in a blazing fire
is shown by its solidity (sthairya), cohesion or unbroken continuity, and
mobility; and the presence of earth-, water-, and fire-elements in the air is
shown by its action of holding up, its touch of cold, and its touch of heat.*

The fact that Buddhism does not recognize the mahabhiitas as elemental
substances is also relevant to how it explains the composition of material
aggregates. A lump of ice, according to Buddhism, is composed of all the
four mahabhiitas. Its solidity, cohesion, temperature, etc., witness to their
presence in it. For the VaiSesikas, for instance, ice is essentially a watery
(ap) substance. In their view, all matter is ultimately reducible to the
four kinds of eternally existing atoms, the earthy, the watery, the fiery,
and the airy. In their view no substance is destroyable and therefore
decomposition of a compound means its reversal to the original position.
When ice melts it becomes water and water is ultimately composed of
watery atoms.** For Buddhism, whether ice remains as it is, or whether it
becomes water when melted, or vapour when excessively heated, in all
these different states the four mahabhiitas are present.

Although the four mahabhiitas are present in every instance of matter,
they do not exhibit a quantitative difference. It is in equal proportion that
they enter into the composition of material things.* “There is as much
water-element in a blazing fire as the fire-element. There is as much fire-
clement in a cascading waterfall as the water-clement”. If there were
a quantitative difference, so runs the argument, then the notion that they
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are not separable from one another, would not be logical (na yujjevya).*
This idea is not confined to Theravada. This is what other Buddhist schools
call “the equal presence of the mahabhiitas” (tulya-bhiita-sadbhava).™

If the four mahabhiitas are present in equal proportion, how are we to
understand the variety and diversity of material aggregates? It is a matter
of common experience, for instance, that in many respects a solid
stone is different from a piece of snow, and both from a blazing fire.
Or, to put it another way: if the sense of touch consists of earth-, fire-,
and air-elements, what accounts for the diversity in tactile sensations?
One does not surely get the same tactile sensation when one touches, say,
an icicle and a blazing fire.

The diversity, it is maintained, is not due to a difference in quantity but
due to a difference in intensity (ussada) or capability (samatthiva).
In a given material aggregate, one mahabhiita can have a higher degree
of intensity than any of the other three. In a hard object, although all
the four are present in equal proportion, yet the earth-element has more
intensity than the other three. So is the water-clement in water, firc-
element in fire, and air-element in air.

As objects of touch, the mahabhiitas (except the water-element) reach the
sense avenue simultaneously. However, bodily cognition of them docs not
arise at once. For the object of touch is determined by one of two alternative
factors. One is deliberate attention (abhufijita-vasena). The other is the
extrusion of one element over the others (ussada-vasena).®

The first alternative is illustrated as follows: “When the bowl is filled with
food and brought, one who takes up a lump and examines whether it is
hard or soft is considering only the element of extension (earth-clement),
though there may be heat and mobility present. One who investigates
by putting the hand in hot water is considering only the element of hcat,
though extension and mobility are present. One who lets the wind beat
upon the body by opening the window in the hot season is considering,
while the wind beats gently and softly, only the element of mobility,
though extension and heat are present.”*

The second alternative is illustrated as follows: “But he who slips or
knocks his head against a tree, or in eating bites on a stone, takes as
his mental object only the element of extension on account of its
extrusiveness, though where he slipped, etc., heat and mobility were
present. One treading on fire makes only the element of heat his object
owing to its extrusiveness, although extension and mobility are present
therein. When a strong wind blows striking the car as if to make one deaf,
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although extension and heat are present therein, the element of mobility
alone is made the object owing to its extrusiveness”.*

We find the intensity-principle in other Buddhist schools as well.
The Abhidharmakosabhasya poses the question why all the mahabhiitas
do not become the object of touch simultaneously. The answer given
is similar to the one we have mentioned as the second alternative:
“One perceives in a given aggregate that particular element which is
the most intense (patuma, sphutatama) and not others”.*! According to
the Sautrantikas the mahabhiitas which are not perceived in a given
aggregate exist there in a state of seeds, or as energy, or as potentiality
(bijatas, Saktitas, samarthyatas) and not in a state of activity.*?

As noted above, one cannot speak of material objects as earthy (pathavi),
watery (apo), fiery (tejo), and airy (vayo). For in every instance of
materiality all the four mahabhiitas are present. However, if in a given
material object the earth-element has a higher degree of intensity (ussada)
or capability (samatthiva), then as a matter of convention that material
object is called earth (pathavi). Similarly are used the names of the other
three mahabhiitas.* This is only a concession to their popular conception.

Why the Theravada Abhidhamma excludes the water-element from the
sense of touch, needs explanation. This is partly explained by what we
have mentioned about the position of cold in relation to the mahdabhiitas.
The water-element, as we have seen, represents fluidity and viscidity.
But the Theravada position is that both fluidity and viscidity are not felt
by the sense of touch. S. Z. Aung illustrates this situation as follows:
“When one puts his hand into cold water, the softness of water felt is not
apo, but pathavr, the cold felt is not apo, but tejo; the pressure felt is not
apo, but vayo”* Its fluidity and viscidity, whatever be their degree of
intensity, are not felt by the sense of touch. It is known only as an object
of mind-consciousness.*

We may now consider the position assigned to the mahabhiitas as
four basic material dhammas. What we want to maintain here is that
Buddhism assigns them a comparatively primary position. In Samkhya,
for instance, mahabhitas are not irreducible constituents of matter.
They are said to evolve immediately from the tanmatras and ultimately
from prakrti, the first cause of the world of non-self.*¢ According to
Vedanta, the mahdabhitas are produced from the corresponding
saksma-bhiitas (subtle elements). The former are a species of gross
matter and the latter a species of subtle matter.” For Jainism the
ultimate constituents of matter (pugeala) are not the four mahabhiitas
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(dhadu-catukka), but the homogeneous atoms (paramanu).*® The Nyaya-
Vaisesika postulates four kinds of atoms corresponding to the four
elemental substances, earth, water, fire, and air.*® This is an attempt
to reconcile the older theory of the mahabhiitas with the later atomic
theory. It prevents the four elemental substances getting reduced to
a secondary position.

In Buddhism the four mahabhiitas are assigned a truly primary position.
As four material dhammas, they represent four basic factors of all
material phenomena. They are not reduciblie to the level of four qualities
of an underlying material substance. Nor are they derivatives or evolutes
from any kind of primordial matter. It is of course true that a given
instance of matter consists not only of the four mahabhitas. It consists of
a set of upada-rapas as well, such as colour, smell, savour, etc. But what
are called upada-rapas are dependent on the mahdabhiitas. Even the
theory of material clusters (ripa-kalapa), which is the Theravada version
of atomism, did not reduce the four mahabhiitas to a secondary position.
For in every material cluster (ripa-kaldpa), defined as the minimal unit
of matter (sabba-parivantima), all the four mahabhiitas are present.™
However, as components of phenomenal existence, they are subject to
all laws of conditioned existence.



CHAPTER 13
THE REAL DEPENDENT MATTER

We have examined how the Abhidhamma divides the material dhammas
into two groups as “concretely produced” (nipphanna) and “non-concretely
produced” (anipphanna), in order to separate the real from the nominal.
In this chapter we propose to examine the dependent material dhammas
included in the first group. It consists of fourteen items distributed as follows:
five sense-organs, four sense-fields, three faculties, material nutriment,
and the physical base of mental activity.

Sensitive Matter

Pasada-ripa, “sensitive matter” is the term used in the Abhidhamma
to refer to the five material sense-organs, the organs of sight (cakkhu),
hearing (sota), smell, (ghana), taste (jivha), and touch (kaya). The Pali suttas
refer to them very often. The purpose, however, is not so much to describe
their nature as a species of matter. Rather, it is to draw attention to the role
they play in the causality of sense-perception and in the gratification of
sensual pleasures.! In the Abhidhamma, on the other hand, we find more
attention focused on them as a species of matter.

Pasada literally means clearness, brightness, serenity, or faith.
As a descriptive term for the material sense-organs it had not been used
in the Pali suttas. “Taken causatively”, says Mrs Rhys Davids, “it may
conceivably have meant either that which makes clear — a revealer as
it were — or that which gratifies or satisfies”.? It is in fact suggestive of
both meanings. While the first indicates their receptivity and reactivity
to external sense data, the second brings into focus the part they play in
the gratification of sensual pleasure.

In Sanskrit Buddhism, too, we find the term prasada used in the same
sense. The sense-organs are supra-sensible (atindriya) and translucent
(uccha). Because of their translucence, like the luminosity of a gem
(maniprabhavat), they cannot be burnt or weighed.® Nor can they be cut
into two. When a part of the body is chopped off, thereby the body-
sensitivity (ka@ya-prasada) does not multiply itself. The part that is cut
off is devoid of body-sensitivity. This is inferred from the fact that on
the basis of the part that is separated, tactile sensation does not arise.*
On this point, Acarya YaSomitra makes this interesting observation:
“How then could there be tactile sensation with the tip of the nose when
it is cut but not separated from the nose? It is connected with the nose.
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Therefore body-sensitivity arises again. But how is it that when the tails
of the house lizards, etc., are chopped off, they begin to vibrate if they
are devoid of body-sensitivity? This is due to the alteration (vikara) of the
air-element and not due to body-sensitivity.”>

The sense-organs should not be understood according to their popular
conception. The very purpose of using the term pasada is to dismiss such
a conception. Each sense-organ consists of two parts, the composite or
peripheral organ (sasambhara), and the sentient organ (pasada). The first
is what we ordinarily mean by eye, ear, nose, tongue, and body. The second
is the real sense-organ and has the first as its basis (vatthu).5 The difference
between the peripheral (gross) and the sensitive sense-organs is as follows:

The peripheral or the compound eye (sasambhara-cakkhu) is white
from the abundance of phlegm, black from that of bile, red from that
of blood, rigid from that of the element of extension, fluid from that of
cohesion, hot from that of heat and oscillating from that of mobility.
The sensitive eye (pasdda-cakkhu) is located in the centre of the
compound eye. It permeates the occult membranes as sprinkled oil
permeates seven cotton wicks. It is served by the four elements doing
the functions of sustaining, binding, maturing, and vibration, just as
a princely boy is tended by four nurses doing the functions of holding,
bathing, dressing, and fanning him. It is not bigger in size than the
head of a louse. The organ of hearing is situated in the interior of
the compound organ, at a spot shaped like a finger-ring and fringed
by tender tawny hairs and is tended by the four primary elements.
The organ of smell is in the interior of the compound organ, at a spot
shaped like a goat’s hoof. The organ of taste is above the middle of
the compound organ, at a spot shaped like a upper part of a torn lotus
leaf. The organ of touch is to be found everywhere in this physical
body like a liquid that soaks a layer of cotton.’

Thus unlike the other four sense-organs, the body-sensitivity is not located
in a particular locus, but is diffused all over the organic body. This situation,
it is maintained, does not lead to confusion (sarkara) in the respective
functions of the different sense-organs. For the characteristic (lakkhana),
function (rasa), manifestation (paccupatthana), and the proximate cause
(padatthana) of one sense-organ are different from those of another.
The organ of sight, for instance, has the characteristic of being sensitive
only to the visible, and not to the other sense-objects; its function is to
draw attention to its respective objective field only; and it manifests itself
as the physical base of visual consciousness, but not as the physical base
of any other consciousness.®
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Th. Stcherbatsky observes that the Buddhist conception of the sense-
organs as composed of matter subtler than the things that become the
corresponding objects is reminiscent of the Samkhya view, namely,
that matter developed along two different lines, the one with predominance.
of the translucent intelligence-stuff (sattva), the other with predominance
of dead matter (ramas), resulting in sense-objects in their subtle (fanmatra)
and gross (mahabhiita) forms. But the fundamental difference, to which
Th. Stcherbatsky himself draws attention is that unlike in the Samkhya,
in Buddhism, the two groups are not conceived “as modifications or
appurtenances of an eternal substance”’

Moreover, the force of this parallelism tends to fade away because of the
circumstance that in most of the schools of Indian thought the sense-
organs are conceived in more or less similar manner. The Jainas speak
of two kinds of sense-organs: dravyendriya, the physical sense-organ,
and bhavendriya, its psychical correlate. The former, in turn, consists
of two parts: nivrtti, the organ itself, and upakarana, the supporting
environment. According to Caraka the sense-organs are distinct from
their peripheral seats. The Mimamsakas maintain that “the sense-
organs consist in the faculty of potency (Sakti) abiding in the sockets:”
The Sankarite Vedantin is of the view that the organs of sight, hearing,
smell, taste, and touch are composed of the sattvic parts of light, ether,
earth, water, and air respectively."”

If the sense-organs are a species of sensitive matter, why do they differ in
their receptivity to external objects? Most of the Indian schools explain this
as a community of interest between the sense-organ and the corresponding
sense-object. The Nyaya-Vaisesika, for instance, holds that each sense-
organ is sensitive to the quality of that particular elemental substance
of which it is composed. The organ of sight is composed of light (tejas).
Therefore it is sensitive to colour, which is the quality of light. The organs
of hearing, smell, taste, and touch are the qualities of ether, earth, water,
and air respectively. Therefore they become objects of the organs of sight,
hearing, smell, taste, and touch." There is thus a community of interest
between the sense-organ and the corresponding sense-field.

This Nyaya-Vaisesika theory seems to have been accepted by some Buddhists
in a modified form. This is shown by Acariya Buddhaghosa’s comments
on two similar theories. The first says that among the four great elements
that support the organ of sight, heat is in excess. Likewise, in the case of
the organs of hearing, smell, and taste, air, earth, and water are in excess.
As for the organ of touch, there is no difference between the supporting
great elements. According to the second theory the five sense-organs (in the
order they are mentioned above) have respectively heat, ether (vivara), air,
water, and carth in excess.'?
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The sub-commentary to the Visuddhimagga says that the first theory
was held by some Mahasanghikas, and was advocated by one Acariya
Vasudhamma.?® The Simhala sanne to the Visuddhimagga attributes the
second to the Abhayagiri Fraternity, the rival sect of the Mahavihara."
Acariya Buddhaghosa’s critical comments on them are as follows:

But some give as their reason that it is because these (several sensitivities
= sense-organs) are (respectively) aided by visible data, etc., as qualities
of fire and so on. They should be asked: ‘But who has said that visible
data, etc., are qualities of fire and so on?’ For it is not possible to say
of primary elements which remain always inseparable, that ‘This is
the quality of this one, that is the quality of that one’. Then they may
say, ‘Just as you assume, from excess in such and such material things,
the (respective) functions of upholding (sandhdarana) etc., for earth,
etc., so from finding visibility, etc., (respectively) in a state of excess
in material things that have fire in excess, one may assume that visible
data, etc., are (respectively) qualities of these’. They should be told,
‘We might assume it if there were more odour in cotton which has
earth in excess than in fermented liquor which has water in excess, and
if the colour of cold water were weaker than the colour of hot water
which has heat in excess. But since neither of these is a fact you should
therefore give up conjecturing the difference to be in the supporting
primary elements.’®

The Abhidhamma’s explanation for the differences between the sense-
organs is that they come into being through the action of kamma (kamma-
samutthana-ripa). The desire to see, hear, smell, taste, and touch is the
kamma-condition responsible for the arising of a physical sense-apparatus
with diverse functions.'®

How the sense-organs apprehend their respective objects is another issue
that needs clarification. As to the senses of touch, taste, and smell the
sensory contact is not difficult to understand. For in these three cases the
objects come in actual physical contact with the respective sense-organs.
In the case of seeing and hearing, how sensory contact takes place is not
so evident. On this issue we find two different views within the Theravada
exegesis. Earlier is the one mentioned in the Sthala Atthakatha, to which
we find a reference in a Pali commentary. It says that all the sense-organs
apprehend their objects when they come in actual physical contact with
them (sampatta-gocara).” As we shall see, according to this view both
colour/light and sound travel and directly impinge on the eye-organ
and the ear-organ. The second view is the one introduced by the Pali
commentaries to substitute the first. [t says that the organs of smell, taste,
and touch apprehend their objects when they come in direct contact with
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them and that the organs of sight and hearing apprehend their objects at
a distance (asampatta-gocara).’® This new interpretation, which replaces
the earlier, is in fact the same as the one accepted by the Sarvastivadins.!”

According to the role they play in the causality of sense perception,
each sense-organ becomes a physical base (vatthu) as well as a door
(dvara) to the consciousness named after it. The eye-organ, for example,
is the physical base for the occurrence of eye-consciousness and its
concomitants. As a door it also plays the role of a channel through which
eye-consciousness and its concomitants reach the object.?

Although the sense-organ and the sense-object play a dual role for sense-
consciousness to arise, it is the sense-organ that is considered as a faculty
(indriya). A faculty is that which wields power, dominance, or suzerainty
(adhipacca, issariya) in its respective domain;?! in this case, in relation to the
sense-consciousness. For it is the intensity of the sense-organ that decides
the intensity of the consciousness. If the former is sharp, strong (tikkha),
the latter, too, becomes sharp, strong and if the former is weak (manda),
the latter too becomes weak. This seems to be the reason why each sense
consciousness is named, not after its object, but after its sense-organ.*

Sense-Field Matter

“Sense-field matter” (gocara-riipa) is the term used in the Abhidhamma to
refer to the five sense-fields, namely, the visible (riipa), the audible (sadda),
smell (gandha), taste (rasa), and the tangible (photthabba). Let us take
first, the sense-field of the visible (ripayatana). Its earliest Abhidhamma
definition is in the Dhammasangani. It is an enumeration, first of some
examples of colour —— blue, yellow, red, white, etc., and then some examples
of figure — circular, oval, square, hexagonal, etc.?* Thus both colour and
figure form the objective sense-field of the visible.

The commentary observes that the addition of figure is a concession to
popular parlance (vohara), because only colour constitutes the visible.
As to why figure is not visible, the commentary makes two statements.
The first is that “the terms ‘long’, etc., are accomplished by mutual
reference (afifiam’afifiam upanidhdaya) and that the terms ‘circular’,
etc., are accomplished by juxtaposition (sannivesana). Among them
with reference to what is short, ‘long’ is so called as being higher
(uccatara) than that; ‘short’ is so called as being lower (nicatara) than
‘long’. With reference to what is big a thing smaller than that is ‘little’,
with reference to which a greater thing is *big’™.2* The second statement
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adds: “among these expressions, because it is possible to know ‘long’, etc.,
also by touch, but not ‘blue-green’, etc., therefore, in reality ‘long’ is not
directly (nippariyayena) a visible object; neither is ‘short’ or similar terms.”?

The first statement means that our notions of figure, such as long, short,
circular, oval, square are relative concepts, with no objective counterparts.
The second adds proof to this conclusion. While colour cannot be known by
the sense of touch, it is possible to know (infer) certain instances of figure
by touch as well. What both mean is that figure (santhdna) is not a part of
the visible. Rather, it is a conceptual construct which we “superimpose on
the difference of coloration”.?® It is in keeping with this new interpretation
that some Pali sub-commentaries began to use the more specific “the sense-
field of colour” (vannayatana)? in place of the older term “the sense-field
of the visible” (riipayatana) to mean the sense-field of the visual organ.

What led to this new interpretation could perhaps be traced to the Vaibhasika-
Sautrantika controversy on the nature of the visible. The Vaibhasika position
is that both colour (varna) and figure (samsthana) combine to constitute
the visible. The visible can be colour without being figure (samsthana-
nirapeksam), e.g., blue, red, yellow, white, shade, sunlight (Gtapa), light
(@loka), darkness (tamas). The visible can also be figure without being colour
(varna-nirapeksam), e.g., that part of long, short, etc., which constitutes
the bodily intimation (kayavijiiapti). Or else it can be, at one and the
same time, both colour and figure, e.g., all other varieties of the visible.?

The Sautrantika position is that colour alone is real, that only colour
constitutes the visible, and that figure is only a mental construct (manasam
parikalpitam) with no objective reality (prajfiapti-sar).”®

The Sautrantikas seek to establish their thesis on three main arguments.
The first is that one can obtain the notion of long, short, etc., by seeing or
by touching something. If figure were a real entity, then one would have
to admit that it could be cognized by two sense-organs. Such a conclusion
will go against the canonical definition of the visible as the objective
sense-field corresponding to only one sense-organ, namely, the organ of
sight. The counter-argument of the Vaibhasikas is that when we obtain
the idea of, say, “long” by touching something it is not that we actually
cognize it by the organ of touch but that we are reminded of the figure
(long) because it is associated with the tangible. It is just as when we scc
the colour (visible) of fire we are reminded of its heat (tangible) or when we
smell the odour of a flower we are reminded of its colour. The Sautrdntikas
contend that this analogy is not of universal validity. If colour reminds us
of the tangible, and the odour reminds us of the colour, it is because there
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is an invariable association (avyabhicara) between the two things given
in each example. But every tangible is not associated with a particular
figure. If it were otherwise, then every time we touched something we
should be able to know the colour associated with it.*

The second argument of the Sautrantikas is that if figure were a real and
discrete entity, then one would have to concede that there is a plurality
of material dharmas occupying the one and the same locus (ekadesa).
In a variegated carpet, for instance, there are a large number of figures.
If figure is a real entity, then the figure that is part of a long line, cannot
at the same time be a part of a short line. The Vaibhasikas contend that
if figure is nothing but a certain disposition of colour, then the figure can
never change if the colour is the same. The Sautrantika answer is that one
calls something long, etc., when a number of real dharmas are placed in
a certain manner or disposition and that apart from the real dharmas so
placed there is no real and discrete entity called figure. The third argument
of the Sautrantikas is that colour is a constituent element of the smallest
unit of matter. But the same is not true of figure.?

Why the Vaibhasikas strongly objected to interpreting figure as a mental
construct is perhaps due to the need they felt to establish the reality of
bodily intimation (kdya-vijiiapti). As we shall see, they believe that bodily
intimation is a certain figure of the body, known as an object of visual
consciousness.* They could not deprive it of its reality, because together
with vocal intimation (vaci-vijfiapti) it is closely associated with avijiiapti-
ritpa, a material dharma not recognized either by the Theravadins or by
the Sautrantikas.

The Sautrantikas, it may be noted here, had a strong tendency to declare
as nominal some of the items recognized by other schools as real. It is
very likely, therefore, that they were the first to define the visible as
consisting of only colour. It is equally likely that this new interpretation
found its way to Theravada Abhidhamma during the commentarial
period. Whether it was introduced from an outside source, or whether it
wis developed within Theravada, it could be easily accommodated in the
Theravida Abhidhamma. For, unlike the Vaibhasikas, the Theravadins
do not explain bodily intimation as a variety of figure (santhana); nor do
they recognize a material dhamma corresponding to the avijiiapti-ripa
of the Vaibhasikas. Hence they could conveniently relegate figure to the
domain of conceptual constructs without thereby undermining the basis
of any established doctrine,

The second sense-field is sound, the audible (saddayatana). As to how
it impinges on the car, we have brielly referred to the Sthala Atthakatha
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view. What it says is that sound travels in an elemental series (dhatu-
parampard) and impinges on the sensitive portion of the ear. Of much
interest is the example given in support of this view: The bodily movements
of men felling trees or of washer-men washing clothes are seen (quickly),
although they are at a great distance. On the other hand, the sound they
make is relatively slow of ascertainment (vavatthana), because it comes in
an elemental series and strikes the auditory organ.® This Sthala Atthakatha
view, as noted by E. R. Sarachchandra,* is similar to the one advanced by
the Nyaya-VaiSesikas: “Either sounds reach the ear in concentric circles
of waves like the waves of water, or they shoot out in all directions like
the filaments of a kadamba’.*> However, what is important to note here is
that the Arthakatha view provides us with empirical evidence in support of
its conclusion, It is also interesting to notice that the Asthakathd view not
only recognizes that sound travels and impinges on the ear but that light
travels faster than sound. This gets confirmed by another example given:
“The colour/light of the discs of the moon and sun situated above 42000
yojanas away strikes the sentient visual organ. That colour, although it
appears to be far, is known to be in physical contact. Because it has such
a range, the eye is said to have attained range-contact.” 36

The Pali commentaries refer to this (earlier) theory of sound only to reject
it as unsound. Their main objection is that it cannot adequately account for
our knowledge of the direction of sound. If sound comes slowly (gradually)
having arisen at a distance, then it will be apprehended after some time.
Coming in an elemental series and impinging on the sensitive portion of
the ear, the direction it comes from might not be evident.>” For when one
hears a sound one can (fairly accurately) say whether it is a distant sound,
or a near sound, or whether it is a sound from the farther bank, or from the
hither bank.3® A sub-commentary adds that if sound travels towards the ear,
then there cannot be the determination of its locus (desadesa-vavatthana).
It further notes that when sound is apprehended it continues to remain
where it has arisen. As to how an echo arises, it says that although sound
remains at a distance, it can become a condition (paccaya) for the arising
of an echo elsewhere, even as a magnet (ayo-kanra), for the movement of
iron.* It is also observed that our ability to hear the sound of thunder that
arises at a distance, and the sound produced within the body covered by
the skin, shows that for its apprehension sound needs not travel towards
the ear and strike its sensitive portion.*

This new theory which the Pali commentaries introduced in place of
the earlier is in fact identical with the one accepted by the Sarvastivada
Abhidharma. For here, (oo, sound is described as having the characteristic
of “non-occurrence as a series™ !
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With the development of the theory of material clusters (riapa-kalapas),
which is the Theravada version of atomism, one question that arose
concerned the production of sound. As we shall see later, the possibility of
atoms coming into immediate contact with one another is denied.*? If this
idea were to be retained, the production of sound could not be attributed
to an actual physical collision (ghattana) of the atoms that constitute
material aggregates. It became necessary, therefore, to reinterpret physical
collision as “the arising of material clusters (atoms) in close proximity
to one another due to appropriate conditions.”** The words “arising in
close proximity” are meant to rule out the actual physical contact of the
material clusters as well as their movement.

The next two sense-fields are smell and taste. Their descriptions are mainly
classifications. The Dhammasarigani, for instance, refers to a variety of
smell: the smell of roots, sap, bark, leaves, flowers, fruit, putrid smell,
pleasant smell, unpleasant smell and “whatever other smell there is”.*
The commentary adds that agreeable smell (irtha-gandha, sugandha) and
disagreeable smell (anittha-gandha, duggandha) exhaust all varieties of
smell.* One Buddhist tradition says that there is a variety of smell which
is neither agreeable nor disagreeable (sama-gandha).*® The sense-field of
taste (rasa) has the following different types: sour, sweet, bitter, pungent,
saline, alkaline, acrid, astringent, nice, nauseous, “and whatever other taste
there is”.#” The Sarvastivadins recognize six basic varieties (san-mitla-jati),
sweet, sour, salty, pungent, bitter, and astringent. Their mixtures can give
rise to many sub-varieties.*

As for the sense-field of the tangible, as noted earlier, the Theravada
view is that it consists of three of the great material elements, namely,
the earth-element, the fire-element, and the air-element. The water-element
is excluded from the tangible on the ground that it cannot be physically
sensed but must be known as an object of inference.

Faculties of Sex

There are two faculties of sex, the faculty of femininity and the faculty of
masculinity. The first as defined in the Dhammasarigani is the physical
appcarance, marks, traits, and deportment peculiar to a female, or the
state of femininity (itrthatta, itthibhava). Likewise, the second is the
physical appcarance, etc., peculiar to a male, or the state of masculinity
(purisatta, purisabhdava).®’

Elaborating on these diflerences, the commentary observes:
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The shape of a woman’s hands, feet, neck, breast, etc., is not like
that of a man’s. The lower body of the female is broad, the upper
body is less broad. The hands and feet are small, the mouth is small.
The female breast is prominent. The face is without beard or moustache.
The dressing of the hair, the weaving of clothes are also unlike those of
aman’s. The masculine features are just the opposite. For the shape of
the hands, feet, neck, breast, etc., of a man is unlike the shape of those
of a woman. For a man’s upper body is broad, the lower body is less
broad, his hands and feet are large, the face is large, the breast-flesh
is less full; beard and moustache grow.*®

Then there are differences as to habits and deportment: “Thus in youth
women play with tiny shallow baskets, pestles and mortars, variegated
dolls, and weave string with clay-fibre. There is a want of assertion in
women’s walking, standing, lying down, sitting, eating, and swallowing.
Indeed when a man of that description is seen, folk say; ‘he walks,
stands, etc., like a woman.” In the case of men there is a marked difference.
In youth they play with chariots and ploughs, etc., make sand-banks and
dig ponds. There is assertion in their walking, etc. When a woman is seen
taking long strides, etc., folk say ‘she walks like a man’”.!

Although the Dhammasangani defines the two faculties to mean the
physical features, etc., that are peculiar to woman and man, the commentary
takes a somewhat different position. It says that physical features, etc.,
are not the two faculties. They are what result from them as their causes.
Just as, because of a seed a tree grows, replete with twigs and branches,
even so because of the faculty of femininity there come into being such
physical features, etc., as are peculiar to a female. With necessary changes
this observation applies to the faculty of masculinity as well.2 Thus the
“that” (yam) of the Dhammasarngani is in its commentary understood as
“that through which” (vena).’

According to the commentary the faculty of femininity/masculinity is
spread all over the physical body (sakala-sarira-byapaka) as the faculty of
touch is.>* As to their relative position it is not correct to say that the faculty
of femininity/masculinity is either “located in the space where the organ
of touch is located” or “located in the space where that is not located”.*
Both are diffused all over the physical body; yet one is not an aspect of the
other. The four great material elements that support the organ of touch arc
different from those that support the faculty of sex (bhinna-nissavata).*

For the Sarvastivada, the faculty of femininity/masculinity is not distinct
from the organ of touch. “A part of the organ called faculty of touch
(kayendriva) is the faculty of sex”. Y In this sense, the two facultics cognize
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the tangible. The Theravadins seem to have had this theory in mind when
they say that some entertain the wrong belief that the faculty of sex is only
a part of the physical body (sarirekadesavutti).® The Theravada position
is that the two faculties do not cognize the tangible. They are not part of
the materiality that is impingent (rizpam sappatigham).”

The Material Faculty of Life

As we have already noted, the Theravada recognizes two life-faculties.
One is the psychic life-faculty (arapa-jivitindriya). It is the factor that
sustains and stabilizes consciousness and mental factors. It is therefore
listed as one of the seven universal mental factors (sabba-citta sadharana).
The second is the material life-faculty (rigpa-jivitindriya). It is the factor
that sustains and stabilizes material factors that come into being as a result
of kamma. This refers to all instances of organic matter that enters into the
composition of a living being, namely, the physical sense-organs, faculties
of sex, physical base of mental activity, and other material dhammas
associated with them. Accordingly the material life-faculty is invariably
present in all kamma-originated material clusters.®

The Sarvastivada, as noted earlier, recognizes only one life-faculty. It is
not of the nature of matter, nor is it an exclusively mental factor (caitasika
dharma), although it resembles the latter. For unlike the mental factors, it is
not associated with consciousness. It is therefore included in a category
called mental formations dissociated from consciousness (cittaviprayukta).
Its inclusion here shows that although neither material nor strictly speaking
mental, it is common to both groups.

Thus as to the faculty of life we find two parallel developments, one
recognizing two and the other only one. What led to this situation becomes
clear from a controversy recorded in the Kathavatthu where the point
at issue is whether there are two life-faculties or not. The arguments of
the non-Theravadins (Pubbaseliyas and Sammitiyas, according to the
commentary) remind us of the position taken up by the Sarvastivadins.
They contend that there is only one life-faculty, that it is common to both
mind and matter, and that it is non-material (aripa). Its description as
non-material suggests only its exclusion from the aggregate of corporeality
and not its identity with any of the mental factors. For although they include
the life-faculty in the aggregate of mental formations, yet they deny that any
of the mental formations ohtains in the attainment of cessation (nirodha-
samapatti). For in the attainment of cessation, the stream of consciousness
and its concomitants is temporally arrested though the physical body remains
alive, The non-Theravadins' view, therefore, seems to be that although the
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life-faculty could be assigned a place in the aggregate of mental formations,
it is certainly not a pure mental factor. It may be recalled here that the
Sarvastivadins include it in the category of mental formations dissociated
from consciousness but make it distinct from the mental factors. In point
of fact, the commentary observes that in the opinion of the Pubbaseliyas
and Sammitiyas the life-faculty is a “non-mental dhamma dissociated
from consciousness” (citta-vippayutta-ariapa-dhamma).®!

The Theravadins’ claim for the desirability of recognizing two life-faculties
is based on two main grounds. The first is that it explains satisfactorily
that attainment of cessation is not identical with death, because what
keeps the physical body of the person who attains “cessation” alive is not
the mental but the material life-faculty. The second is that the absence of
mental phenomena in the material sphere (asafifia-bhava) does not mean
that the life-principle of matter is not recognized. For in this plane of
existence what operates is not the mental but the material life-faculty.®

As to the recognition of the life-faculty, the Sautrantikas take a different
position. In their view karma alone is sufficient and efficient to stabilize
and sustain what arises as a result of karma. “Just as the destiny of
an arrow and the time it will take to reach its destination are determined
at the moment of its shooting, similarly the karma of an individual at the
moment of rebirth fixes the destiny (nikdya-sabhaga) and the duration
of the continuity (santana) of the five aggregates”.5®* The postulation of
a separate entity called life-faculty is not only superfluous but it gives
rise to, and leaves unexplained, the question of accounting for its own
stability and continuity.®*

Material Nutriment

In Buddhism the term nutriment (@hdra) is used in a broad sense to
denote not only edible material food or its nutritive essence, but also
three other factors, namely, sensory contact (phassa), volition (mano-
saficetand), and consciousness (vifiiiana).®® They are all called nutriment
because they sustain and keep going the empiric individuality in the cycle
of samsdra. Thus what we call the empiric individuality or individual
existence is a process of alimentation, a process of nutriment kept going
by four kinds of food.

The Pali cxpression for edible material food is kabaltkara-ahara. 1t literally
means “food made into a ball” or “morsel-made food”. While the Pili
suttas understood it in the general sense of solid food which all living
beings take for their sustenance and growth, the Abhidhamma interprets
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it in a more abstract sense to mean the nutritive aspect of matter, the
quality of nutrition. It is of course true that the Dhammasangani defines
it by citing some examples of food such as boiled rice, sour gruel, flour,
fish, flesh, milk, curds, butter, cheese, etc.® But as the commentary observes
this is a definition given in terms of its embodiment (varthu-vasena).’
The commentarial observation is supported by the fact that elsewhere in
the Dhammasangani material food is included in the objective field of
mental objects (dhammayatana).® This means that it cannot be known
by any of the senses other than the mind; it is known by a process of
inference. Nevertheless this definition by way of its embodiment reminds
us of its earlier meaning as found in the Pali suttas.

Quite in contrast is the Sarvastivada definition of edible food (kavadikara-
ahara). It consists of three sense-fields, namely, odour, savour, and the
tangible.® Why the sense-field of sound is excluded needs no explanation.
But as to why the sense-field of the visible is excluded, the reason given is
that it does not contribute to the actual process of alimentation, although
it remains in inseparable association with that which really constitutes
edible food.” It may be noted here that the three sense-fields which make
up material food along with the sense-field of the visible represent those
material dharmas which are inseparable (avinirbhdga) and which are said
to enter into the composition of all material aggregates. Therefore, for
the moment if we overlook the exclusion of the sense-field of the visible
from what constitutes edible food, then this explanation does not amount
to a radical departure from its earlier conception. For it amounts to a case
of approaching the subject from the stand-point of the sense-fields.

The Physical Base of Mental Activity

As noted earlier, the first ever allusion to the physical base of mind and
mind-consciousness is found in the Pafthana. Although this work does
not specify what it is, in the commentaries it came to be identified as the
heart-base (hadaya-vatthu). With this identification the heart-base came
to be introduced as a separate material dhamma as well. This is how the
twenty-seven material dhammas of the Abhidhamma Pitaka became
twenty-eight in the Pali commentaries.

If the heart-base is a separate material dhamma, why is it not mentioned in
the Dhammasangani? We find this question raised in the sub-commentary
to the Visuddhimagga and the answer given is this:

In the Scetion on Base Dyads (vatthu-duka) of the Dhammasangani
the exposition is made with reference to the physical bases of the
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first five kinds of consciousness, e.g., ‘therc is matter that is the base
of visual consciousness; there is matter that is not the base of visual
consciousness’. If the dyads were stated with reference to mind-
consciousness as well, as ‘There is matter that is the base of mind-
consciousness, there is matter that is not the base of mind-consciousness’,
then the Section on Base Dyads would not fall in line with the Section
on Object Dyads (Grammana-duka), where the dyads are stated with
reference to the objects of the first five types of consciousness. For it is
not possible to establish a dyad like ‘There is matter that is the object
of mind-consciousness; there is matter that is not the object of mind-
consciousness’ (because all material dhammas become the objects
of mind-consciousness). If there were to be inconsistency between
the two sections in question there would not be uniformity in the
method of exposition. Here the Teacher’s intention was to develop the
exposition in a form that has unity (ekarasa). Hence the omission in
the Dhammasargani of the heart-base, which is the base of mind and
mind-consciousness, was unavoidable.”!

The Pali commentators’ interpretation of what has remained unidentified
in the Patthdna as the heart-base can neither be supported nor refuted with
reference to the original Patthana passage. For it is an answer to a question
left unanswered. An interesting argument in support of the answer is given
in the sub-commentaries. The first part of this argument is an attempt to
find out whether it is possible to identify the alluded material base with
any of the twenty-seven material dhammas listed in the Dhammasangani.

Attention is first drawn to the situation that the organs of sight, hearing,
smell, taste, and touch which are the physical bases of the five kinds of
consciousness named after them are a variety of nipphanna-upada-ripa
(concretely produced dependent material dhammas). Therefore, so runs
the argument, the physical base of mind and mind-consciousness, too,
should belong to the same category. This eliminates from the field the
four great material elements, because although nipphanna they are not
upada-riipa. Then are eliminated the ten items which we shall examine
in the next chapter, because although upada-riipa they are not nipphanna.
Consequently the field is narrowed down to the thirteen material dhammas
which we have already examined in this chapter.

Among them nonc of the five physical sense-organs can be selected because
they are the physical bases of the five kinds of consciousness named after
them. As for the four sense-fields (the fifth consists of three great elements
of matter) and nutriment, they exist not only in the body of a living being but
also outside of it. Hence they too have to be eliminated. The two facultics
of sex too have to be climinated because mind and mind-consciousness
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obtain even in those living beings who do not possess the faculty of sex.
The faculty of life has its own function to perform. To attribute another
is not quite right. Hence it should also be eliminated.”

So far it has been a case of elimination and so far two things have been
established. One is that what the Patthana alludes to as the physical base
of mind and mind-consciousness should be a material dhamma that is
nipphanna as well as upada-riapa. The other is that it cannot be identified
with, and should therefore be different from, any of the already known
thirteen material dhammas, which constitute the category of nipphanna-
upada-rigpa. This is the justification for the introduction of a separate
material dhamma as the seat of mental activity.

The next problem is to find out where it is located. The answer is sought
to be based on empirical observation. It is observed that when someone
thinks of anything bringing it to mind intently and directing his whole
mind to it, he experiences exhaustion (khijjana) in his heart. Therefore it
is to be inferred that the location of the seat of mental activity is inside
the heart (hadayabbhantare).”



CHAPTER 14
THE NOMINAL DEPENDENT MATTER

In the previous chapter we examined the fourteen dependent material
dhammas that are nipphanna (concretely produced), i.e., those that
have their own nature as ultimate components of material existence.
In the present chapter we propose to examine the opposite category,
the anipphanna (non-concretely produced), i.e., those that exist as
modalities or attributes of the nipphanna, the real material dhammas.
As we have already noted, what come under anipphanna are nominal
entitiecs with no corresponding objective counterparts. The Pali
commentators observe that it is as a matter of convention (ralhiyd) that
these are called ripa-dhammas! If we, too, keep on referring to them
as material dhammas it is in order to conform to this commentarial
convention. The anipphanna category includes ten items: space-element
as the principle of material delimitation (pariccheda-riipa), two means
of intimation and three special modes of matter (vikara-ripa), and four
characteristics of matter (lakkhana-riipa).

Commenting on these ten material dhammas included in the
anipphanna-category, P.S. Jaini says that nowhere in the Pali suttas
they are enumerated as material dhammas and that “their inclusion
in the Abhidhamma suggests an influence of the VaiSesika school”.?
It is of course true that none of them are enumerated in the suttas as
material dhammas. However, as we shall see in the sequel in detail,
their antecedents can certainly be traced to the sutfas. The first, namely
the space-element, as we saw, is mentioned in the sutfas as one of
the six elementary constituents into which the empiric individuality
can be analysed. Moreover, as we saw, what the Sangiti Sutta calls
“the non-visible and non-impingent material form” (ripam anidassanam
appatigham) is none other than the space-element (akasa-dhatu)
of the Abhidhamma. The next two items, namely the two means of
intimation are inextricably connected with the early Buddhist teaching
on the physical and vocal manifestation of kamma. Thus while bodily
intimation (kayva-viifiatti) is closely connected with bodily kamma
(kaya-kamma), vocal intimation (vaci-vififiatti) is closely connected with
vocal kamma (vaci-kamma). The next three items, namely the special
modes of matter have their counterparts among the mental dhammas
as well. And as shown by Venerable Nyanaponika Thera the origins of
their mental counterparts are all traceable to the surras.® The last four
items, namely the characteristics of matter, as we shall see in the sequel,
are based on what the suttay call the three characteristics of that which is
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conditioned (sankhatassa sankhata-lakkhanani). Therefore the presence
in the Abhidhamma of ten anipphanna material dhammas, as assumed
by P.S. Jaini, needs not be understood as due to the influence of the
VaiSesika school on the Theravada Abhidhamma, even if a school of
thought under the name VaiSesika existed at the time when the books of
the Abhidhamma Pitaka were compiled.

The Space-Element

It was noted earlier that in the Pali suttas sometimes the empiric
individuality is analysed into six basic constituents (dhdtus) among
which one is called akasa-dhatu, the space-element. It was also noted
that when the Sangiti Sutta of the Dighanikaya refers to a kind of material
phenomenon, which is neither visible (anidassana) nor impinging
(appatigha), the reference is most probably to the space-element
referred to above. It is this same space-element that we find listed in
the Dhammasarigani of the Abhidhamma Pitaka as one of the secondary
material dhammas. Its recognition as such carries the implication that it
is dependent on the four great material elements.

In explaining why the space-element is so recognized some observe
that since space is necessary for the existence and movement of matter,
it can well be provided a place under matter.* It is very doubtful that
this was the reason for its being recognized as a material phenomenon.
If that were so then it ought to have been given a position at least on par
with the four great material elements, rather than being considered as
dependent on and therefore secondary to them.

In the Vibharnga we find space-element defined as follows: the cavities
of the ear, of the nose, the mouth-door, that through which what is eaten,
drank, or chewed is swallowed, that where it is deposited, and that
through which it is evacuated are instances of internal (ajjhattika) space-
element. Likewise the cavities and interstices that obtain outside of
the body, the cavities in the wall, the door-space, etc., are instances of
external (bahira) air-element.> We find its counterpart in the Sarvastivada
Abhidharma as well. The cavity of the mouth, of the nose, etc., — this
is internal (adhyatmika) space-element. The cavity of the door, of the
window, etc., — this is external (bahya) space-element.b

It will thus be seen that what the Abhidhamma means by space-
clement is not space as a kind of receptivity for the existence and
movement of matler. Rather, the reference is to void region, the space
bound or delimited by matter. Once we have understood the space-
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element as “the void region that delimits” why it is presented as
a material phenomenon dependent on the four great material elements
should become clear. Our notion of the void is determined by the
environing matter and in this sense it is dependent on matter, and in
terms of the elemental analysis, this means that it is ultimately dependent
on the four great material elements.

This becomes further clear by the commentarial definitions. Space-
element is the material phenomenon of delimitation (pariccheda-ritpa).
Delimitation signifies not only that which delimits (paricchindati) but
also that which is delimited (paricchijjhati).” Since space-element means
void region, the space bound by matter, it sets limits to and is itself limited
by the surrounding matter. It has the characteristic of delimiting matter;
its function is to show the boundaries of matter; it manifests as confines
of matter; its proximate cause is delimited matter. It is the space-element
that serves as a basis for our notions of “below”, “above”, “across”, etc.!
By delimiting and separating material objects, it enables us to perceive
them as distinct entities.

For the Sarvastivadins space-element is either light (dloka) or darkness
(tamas), and as such it is visible. Therefore it is included in the sense-field
of the visible.? Its inclusion by the Theravadins among the mental objects
shows that in their view it is not visible. This gets further confirmed by
a Kathavatthu controversy on the visibility of the space-element. Some
Buddhists argue that one can see the interval between two trees or two
posts, the space in a key-hole, or in a window, and therefore that space-
element is visible. The Theravadins’ reply is that in the case of an interval
between two trees, for instance, one sees with his eye only the colour of
the two trees and that the interval as such is known only by the mind."”

Why the space-element is a nominal material dhamma is clear: It has no
own-nature and therefore it is not a dhamma. Nor is it of the nature of
materiality (ruppana). Although it is defined as the material phenomenon
of delimitation, it is nothing but the mere limitation of matter (ripa-
pariccheda-marta). As a matter of convention (rizlhiva) only that it is
presented as a conditioned dhamma!® What this amounts to is that it is
a conceptual construct (pafifiatti), with no objective counterpart.

Means of Intimation

There arc two means of intimation or self cxpression. One is bodily
intimation (kdva-viitiiatti) and the other vocal intimation (vaci-vifidatti).
They refer (o the material phenomena involved in communicating one’s
thoughts or feelings to another.
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Let us take bodily intimation first. The best way to understand it is to get
ourselves acquainted first with how it is explained in the Sammitiya and
the Vatsiputriya Schools of Buddhism. In their view bodily intimation
is a movement (gati) resulting from a thought which wishes that
movement. The movement is that of the body (kaya), and it is called
bodily intimation because it makes manifest or expresses that thought in
response to which it arises. It is included in the sense-field of the visible,
because it is the movement of the body, of matter that is visible. Therefore
bodily intimation is said to be apprehended by the organ of sight.!?

The Theravada version takes a different form. According to its earliest
definition given in the Dhammasangani bodily intimation is “that tension
(thambhana), that intentness (santhambhana), that state of making
the body tense (santhambhitatta) in response to a thought, kammically
wholesome, unwholesome, or indeterminate, on the part of a person
who advances or recedes, or fixes the gaze or glances around, or retracts
an arm, or stretches it forth”!* It is called consciousness-originated
(citta-samutthana) because it is set up, given rise to, or conditioned by
that thought in response to which it arises.* It is described as occurring
together with consciousness (citta-suhabhii) because it lasts as long
as that consciousness. It is also described as following the pattern of
consciousness (cittGnuparivatti) because, as a physical phenomenon,
it conforms to that particular consciousness.”® It is called bodily intimation
because it is the means by which that thought, in response to which it
arises, 1S communicated.

What is clear from this brief definition is that bodily intimation is not
identical with bodily movements. This is in contrast to how it is defined by
the Sammitiyas and the Vatsiputriyas, for, as we have seen, they define it
as bodily movements. But as the above definition shows, in the Theravada
the term is reserved to signify “that tension, that intentness, that state
of making the body tense” which occurs in response to a thought.
Again unlike the bodily intimation of the Sammitiya-Vatsiputriya, it is
not something visible, because in the Theravada Abhidhamma bodily
intimation is included, not in the sense-field of the visible but in the
sense-field of mental objects.® It is therefore known only as an object of
mind-consciousness, through a process of inference.

However, the above definition does not deny the role of bodily movements
in communicating one’s thoughts or feclings to another. For it refers to
bodily movements such as “retracting an arm or stretching it forth”,
which accompany that state of bodily tension. But it is the latter, not the
former, that is identiticd as bodily intimation. The reason for this can be
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seen in the description of the latter as following the pattern of the thought
(citanuparivarti). What seems to be intended by this is that it behaves in
a way in conformity with the intent of that particular thought, by which it
is conditioned. While thus following the pattern of thought, it causes the
body to move in ways that reveal one’s intentions.

The above account of bodily intimation is based on its earliest definition
as given in the Dhammasargani. The commentarial account of the subject
falls within its framework and clarifies it further. Here the “state of
bodily tension” of the Dhammasargani is described as a special mode of
the consciousness-originated air-element.!” Since the air-element cannot
exist independently of the other three great material elements it is also
observed that bodily intimation is a special mode of all the four. If it is
described as “of the air-element” it is because of the circumstance that
here the air-element is characterized by a higher degree of intensity
(ussada) or capability (samatthiya). In the sub-commentaries we find this
particular physical condition described as resembling the state of effort-
making (ussahana-vikara) that appears on the body of a person when
with full effort he/she lifts a heavy stone.!®

In order to understand how this special mode of the consciousness-
originated air-element functions as bodily intimation we need to first
familiarize ourselves with how the Abhidhamma explains the occurrence
of bodily movements. As explained in a Pali commentary, when a thought
occurs to someone, “I will move forward or step back”, that particular
thought sets up material phenomena comprising of the following
eight material dhammas: earth, water, fire, air, colour, odour, savour,
and nutritive essence These eight, it may be noted here, are necessarily
co-existent and positionally inseparable and constitute the basic
foundation of all instances of materiality. Since these eight are set up by,
or arise in response to a thought they are called consciousness-originated
matter. Among these material dhammas the air-element is more intense
and as the principle of motion it is this air-element that moves forward
or backward the physical body. The other material phenomena within the
body, i.e., those originated by kamma, nutriment, and temperature 00
move with it. “Just as dry sticks and grass fallen in the flowing water
go with the water or stop with the water, even so the other material
phenomena move with the consciousness-originated matter.”?

How exactly the body moves in response to a thought has to be understood
in the light of the Abhidhamma theory of cognition. As we have already
scen, an act of cognition involves a continuous process of mental events
and the most active phase of such a cognitive process is called javwna
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(impulsion). It is at the javana-phase that the object comes to be fully
cognized and it is also this phase that represents all volitional activities.
A full process of javana takes seven mind-moments each occurring
one after the other by way of immediate contiguity.?! Since the javana-
phase has a cognitive as well as a volitional aspect, the seven javana
moments represent the mind’s role in all bodily movements. Now when
a thought having the intent of moving the body occurs, then in response
to each javana moment there arise material phenomena, which are
called consciousness-originated because they are set up by that javana.
Among these material phenomena the air-element, which is the principle
of mobility, has more intensity than others. The material phenomena
which are conditioned by the first six javana moments intensify and
prepare the body ready for movement but they do not have the capacity
to move the body. It is the material phenomena set up by the seventh
Jjavana moment that actually perform the task of moving the body in the
ways directed by the mind. In the words of the commentary, “the seventh
moment sets up mobility able both to move the body forward and
backward and to cause the act of looking straight ahead or obliquely,
of bending and extending the limbs. Hence there results an act of going
or coming or both; (by repetition more than a thousand times) it enables
us to say that a man has gone a yojana, gone as far as ten yojanas”.?
This situation is illustrated with the simile of a cart having seven yokes:
“As when a cart is drawn by seven yokes, the bullocks at the first yoke
are able to bear the yoke but not to turn the wheels. And the same with
the bullocks yoked to the second ... and sixth yokes. But by harnessing
bullocks to a seventh yoke a clever driver sitting in the forepart of the
cart takes the reins and urges the bullocks with the goad, beginning from
the foremost of all; then all the bullocks being of united strength steady
the yoke, turn the wheels, draw the cart, enabling us to say that it has
gone ten or twenty yojanas”.

Now, as already noted, bodily movements are not the bodily intimation,
Nor is it the consciousness-originated material phenomena, among which
the air-clement has more intensity and capacity. Rather, it is a special
mode of the air-element (akara-vikara), which is able to “tense, lift, and
move” the body.?* To quote the commentary, “it is called bodily intimation
because it is a capacity for communicating. What does it communicate?
A certain wish communicable by an act of the body. If anyone stands
in the path of the eye, raises his hands or feet, shakes his head or brow,
the movements of his hands, etc., are visible. Intimation, however, is not
visible; it is only knowable by mind. For one sees by the eye a colour-
surface moving by virtue of the change of position in hands, etc. But by
retlecting on it as intimation, onc knows it by mind-door-consciousness,
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thus: ‘I imagine that this man wishes me to do this or that act™.?® As the
commentary further illustrates, it is just as when people, during the hot
season, tie palm-leaves on the top of a tree in a forest, with the intention
that by this sign others will know that there is water here and when
others, on seeing it come to know that there is water here although they
have not actually seen the water. Or it is like our inferring which way the
wind is blowing by our observing the movement of the trees although we
do not see the wind.?®

Thus intimation is so called not only because of communicating
Communication by sign, as the commentary observes, is sometimes
intelligible even to animals: “Whenever dogs, foxes, crows and cattle are
assembled, and when they see the gesture of striking, on a stick or a stone
being seized, they know ‘he wishes to strike us’ and flee helter-skelter”.?’
Another important point raised in the commentary is whether intimation
can be called intimation when the person to whom it is intended is not
attending to it; in other words, when the message is not communicated.
The answer is that even then it should be called so because it had the
potentiality to communicate.?

The Theravada version of bodily intimation which we have sketched
above closely corresponds to that of the Darstantikas. They are of
the view that “there exists a certain ripa, which is neither colour
(varna) nor figure (samsthana), but which is produced by thought.
This ripa puts into movement the hands and other members”.?° In the
Karmasiddhiprakarana of Acarya Vasubandhu we find an almost
identical, if not the same, theory attributed to a Buddhist school called
Sauryodayikas. According to this theory bodily movements are due to
the air-element given rise to by a certain variety of consciousness (citfa-
viSesad utpannah). And it is this air-element that is identified by the
Sauryodayikas as bodily intimation.*

The Sarvastivadins, too, refuse to identify bodily intimation with bodily
movements, but for different reasons. They criticize Buddhist schools
such as the Sammitiyas and the Vatsiputriyas for identifying it with
bodily movements, on the ground that motion is not something that
obtains in a real and ultimate sense. Motion is only a name given to
the appearance of a series of momentary material dharmas in adjacent
locations (desantarotparti).' If somebody retracted his arm or stretched
it forth, in an ultimate sense, it is not correct to say that his arm had
moved. What actually happened was that the serics of momentary
material dharmas that constituted what was called the arm arose in
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adjacent locations in a certain direction. Only the place of the arising
of the momentary dharmas had changed, not a single dharma had
moved. Hence to identify bodily intimation with bodily movements is to
deprive it of its reality as a dharma having its own-nature and to deprive
its position as a real dharma is to undermine the very foundation of
their theory of avijiiapti-riipa, which is closely connected with vijiiapti-
rigpa, that is, the bodily and vocal intimations. Hence according to the
Sarvastivadins bodily intimation is not the movements of the bodyj; it is
such and such figure or disposition (samsthana) of the body, given rise to,
or conditioned by a volitional thought.*? This might appear as something
corresponding to the bodily intimation of the Theravada Abhidhamma;
but there is this important difference to be noted: What the Sarvastivadins
identify as bodily intimation, unlike that of the Theravadins, is something
visible. As we have seen earlier, according to the Sarvastivadins visibility
constitutes both colour and figure. In their view that particular “figure or
disposition of the body” which is called bodily intimation can be
apprehended independently of the colour (of the body) (kaya-vijiiapti-
grahanam tu varna-nirapeksam).®® Therefore in the Sarvastivada system
bodily intimation is included in the sense-field of the visible. As such it is
a real and ultimate dharma having its own-nature.

The Theravada Abhidhamma takes a different position. What is called
bodily intimation is not a separate material dhamma. It is a name given to
a special mode of the consciousness-originated air-element. Apart from
the air-element, of which it is a special mode, there is no separate material
dhamma called bodily intimation. Its description as “occurring together
with consciousness” (citta-sahabhi) points to the same conclusion.
If bodily intimation and the consciousness in response to which it
arises occur for the same length of time, this means that their life-span
is the same. But according to Theravada Abhidhamma, the life-span of
matter is longer than that of mind. There is, however, no contradiction in
describing bodily intimation as occurring together with consciousness.
If bodily intimation is said to have the same life-span as that of the
consciousness, it is because bodily intimation is not a separate material
dhamma, but a name given to the air-element only when it functions as
a means of communicating the thought. In other words, the air-element
and its concomitant material dhammas do not cease to exist together
with the consciousness in response to which they arise. What comes to
an end together with the consciousness is the air-element’s function as
bodily intimation. This should also show that as defined in the Theravida
Abhidhamma bodily intimation is not something distinct from and
therefore as real as the consciousness-originated air-clement. This is
precisely why it is included in the category of nominal material dhammas.

o
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It may then be asked why bodily intimation is described as consciousness-
originated, because to assign conditions for somethings arising is to
acknowledge its reality. This question is in fact raised in the commentary
itself. The answer givenis that since it is a special mode of the consciousness-
conditioned air-element and its concomitants, for the convenience of
description but solely as a matter of convention it is also described as
consciousness-originated. The commentary refers usto a similar situation in
the recurrent statement, “decay and death are impermanent.” This statement
is based on the idea that since decay and death belong to things that are
impermanent, decay-and-death itself is called impermanent.3

The other means of communicating one’s thoughts or feelings to
another is verbal intimation (vaci-vififiatti). As for its interpretation
there is general agreement among the schools of Sanskrit Buddhism.
Voice (vac) or vocal sound (vagdhvani) as a mode of self-expression
or as a medium for the communication of one’s thoughts or feelings to
another is verbal intimation. It is defined as sound which is discourse
by its nature, i.e., articulate (varndtmaka) sound; as the pronunciation
of sounds (ghosoccarana); or as the distinct pronunciation of syllables
(vyaktavarnoccarana).® Since verbal intimation is vocal sound it is
brought under the sphere of the audible.

On the other hand, the Theravada account of the subject takes quite
a different form. Its earliest account which we find in the Dhammasarigani
begins first with a definition of vocal expression. Vocal expression (vaca)
is defined as utterance (gird), enunciation (byappatha), vocal emission
(udirana), noise (ghosa), act of making noise (ghosa-kamma), broken
or articulate voice (vacibheda), which arises in response to a thought,
kammically wholesome, unwholesome or indeterminate. Then it is said
that the manifestation of that thought (vi7iiarti) or the state of its being

At first sight it might appear from this statement that vocal intimation
means vocal sound as a medium of thought expression; but its exclusion
from the sphere of the audible shows that it is not conceived as a variety
of sound as such.’” However, the fact that vocal sound is referred to
suggests that it is closely connected with vocal intimation, even as bodily
movements are with bodily intimation.

The commentary explains it as a modal alteration (@kdara-vikara) of the
consciousness-originated carth-element. Although itis called so, in reality,
like bodily intimation it is a special mode of all the four great material
clements and their concomitants, If it is called so it is because in this case
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it is the earth-element, the element representing the principle of solidity
and extension, that is characterized by more intensity or capability.*®

The production of vocal sound involved in vocal intimation is explained
thus: When thought arises, “this will I speak, that will I speak”, it sets
up material phenomena among which the earth-element is more
intense. This consciousness-originated earth-element arises while
impinging the physical apparatus (updadinnaka) that produces vocal
sound. Together with that elemental impact arises vocal sound.* It is
called consciousness-originated vocal sound as it arises in response to
a thought. However, vocal sound is not the vocal intimation. Rather, it is
a certain specific mode (akara-vikara) of the consciousness-originated
earth-element. It plays the role of a condition for the earth-element’s
striking against that particular physical apparatus where articulate vocal
sounds are produced (akkharuppattitthana).®® Just as bodily intimation
causes the body to move in ways that reveal one’s intentions, even so
verbal intimation causes vocal sounds to be produced in ways that become
communicative of one’s intentions. And just as bodily movements are not
the bodily intimation, even so vocal sounds are not the verbal intimation.
When we hear the sound of another calling our name, Tissa, Datta or
Mitta, and think of the intimation as “Methinks he wishes me to do this
or that act”* this intimation is known through inference as an object of
mind-consciousness.*?

The commentary to the Dhammasangani refers to another Theravada
interpretation of verbal intimation, the one that was recorded in the
Maha Atthakatha. According to this interpretation verbal intimation
is the sub-vocal sound produced by the diffusion of initial application
(vitakka-vipphdra-sadda) when one begins to think, “I will speak this,
I will speak that”. This Maha Atthakatha view seems to have a close
connection with the view expressed in the Pali suffas that initial
application (vitakka) and sustained application (vicara) are verbal
determinations (vaci-samkhdra). This early Buddhist teaching on vocal
determinations suggests that some kind of sub-vocal activity precedes all
verbal expressions. According to the Maha Atthakatha verbal intimation
is the sub-vocal sound which is inaudible. It implies that audible sound
through which the intention is communicated follows the pattern of
the sub-vocal sound and thus communicates the intention. The Pali
commentary, too, recognizes the role of vocal determinations in the
production of vocal sound. However, the commentary questions the
validity of the Mauha Atthakathds view because according to it verbal
intimation is (he inaudible sound produced by the diffusion of initial
application (vitakka-vipphdra).** On the other hand, according to the Pali
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commentary verbal intimation is neither the inaudible sound due to the
diffusion of initial application nor audible sound following its pattern but,
as clarified earlier, it is a special mode of the consciousness-originated
earth-element.

Why a special mode of the consciousness-originated earth-element is
recognized as verbal intimation is because of the fact that like bodily
intimation it, too, has to be co-existent with consciousness (citta-
sahabhit). Therefore the position of verbal intimation in relation to the
earth-element should be understood in the same way as that of bodily
intimation in relation to the air-element. That is to say, apart from the
earth-element of which it is a special mode there is no distinct and
separate ripa-dhamma called verbal intimation. Hence its inclusion in
the category of the nominal material dhammas.

The two kinds of intimation, described so far, are closely related to the
Buddhist doctrine of kamina. Kamma is volition or volitional activity
(cetand). In terms of this definition kamma is reckoned as one but
according to its manifestation it is threefold as bodily (kaya-kamma),
vocal (vaci-kamma), and mental (mano-kamma). In the Abhidhamma the
avenues through which the kamma is manifested is called kamma-dvara
or doors of kamma. The three avenues for the three kinds of kamma
are body (kaya), speech (vaca), and mind (mano).* In this particular
context “body” does not refer to the physical body, nor does “spcech”
to articulate vocal sound. Bodily intimation and vocal intimation, as we
saw, arise in response to a kammically qualifiable thought. It is through
volition manifest in bodily intimation and vocal intimation that all bodily
and vocal acts are committed. Hence bodily intimation is called “body”
or “door of bodily kamma” (kaya-kamma-dvara) and vocal intimation is
called “speech” or “door of vocal kamma” (vaci-kamma-dvara).* However,
as the Pali commentaries caution bodily kamma is not the same as the
“body” (= bodily intimation). Hence the [ancient] commentators say:

Work by a needle done is needle-work;

Needle and needle-work are things distinct.
Work by a hatchet done is hatchet-work;
Hatchet and hatchet-work are things distinct.
Work that by man is done is called man’s work;
The man and the man’s work are things distinct.
An act by body done is body-act

Body and body-act are things distinct.*

In the same way should be understood the distinetion between vocal
intimation and vocal kamma.
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Nor are the volitions manifest in body-door and speech-door are
themselves bodily kamma and vocal kamma respectively. Bodily kamma
is not the volition manifest in body-door (= bodily intimation),
but various bodily acts committed through the volition manifest in the
body-door. In the same way vocal kamma is not the volition manifest in
speech-door (= vocal intimation), but various vocal acts committed by
that volition manifest in speech-door.*” The commentary in fact refers to
a non-Theravada view which defined bodily kamma and vocal kamma
as the two volitions manifest in them. What the Theravada position
is intended to show is that kamma is one as referring to volition or
volitional activity (cetana). If it is said to be of three kinds, this means
that it “passes” through three doors (dvara-carino).*®

Hence the Ancients say:

Acts pass through doors, not doors through doors; by doors
One may distinguish well these acts from those.*

Another question raised in the commentaries is whether it is possible to
maintain a strict distinction between bodily kamma and vocal kamma on
the basis of bodily intimation and vocal intimation, for there can be vocal
intimation involved in bodily kamma and, likewise, bodily intimation
involved in vocal kamma. When, for example, an unwholesome
bodily kamma, such as stealing, is committed it could involve verbal
intimation as well. Such a possibility is not denied, for the distinction is
said to be based on the frequent occurrence (vebhuyya-vutti) and great
preponderance (tabbahula-vutti) of one in relation to the other.>

The Special Modes of Matter

By special modes of matter we mean the three material phenomena called
lightness (lahutd), malleability (mudutd), and wieldiness (kammarifiata).
The three terms are always preceded by ripassa, ie., “of matter”,
in order to distinguish them from their counterparts among mental states.
The latter, as we saw, consist of six pairs, each containing an identical
characteristic made twofold as it extends to both consciousness and its
concomitants.’! The three special modes of matter under consideration
refer to three characteristics, not of matter in general, but of the matter
that enters into the composition of a living being.

As defined in the Dhammasangani, the first, which is lightness of matter
(rapassa lahuid) is its capacity for changing easily (lahu-parinamata),
its lack of heaviness (adandhata). The second is malleability of matter
(rupassa muduta); it is that plasticity (naddavata) or absence of rigidity
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(akakkhalata) in matter. The third which is wieldiness of matter (riapassa
kammafiiata) is that serviceableness or workable condition of matter.5

It is well known that Buddhism emphasizes not only the necessity and
desirability of mental health but of physical health as well. The avoidance
of the two extremes of self-mortification and sensual indulgence is,
in fact, a preparation of both mind and body for purposes of mental
culture leading to the realization of the final goal. For Buddhism the
physical body is not a bondage to the mind’s freedom but a necessary
instrument for the mind’s development. All gains, as the Dhammapada
says, have health as their highest (arogya-parama labha). The Pali suttas
often describe physical health in terms of pliability (Jahu) and wieldiness
(kammafifia) of the physical body.>® Over-eating renders the body heavy
(garu) and unserviceable (akammaiifia); it is like a load of soaked beans.
Such a state of the body is not conducive to putting forth energy in the
right direction.** In the Theragatha we read the Elder Khitaka exulting in
the thought that his physical body is light (lahu) and wieldy (kammaiifia)
and that ‘it floats’ like a piece of cotton in the air. It is against this
background that we need to understand why the Abhidhamma has
deemed it necessary to incorporate the three items in question in the list
of ripa-dhammas.

The Pali commentaries observe that these three material characteristics
are not found apart from each other (na afifiam aifiam vijahanti).®
That is to say, they always arise as a triad. And since they represent
physical health, their conditioning factors are said to be agreeable
food, suitable weather, and a wholesome mind. Hence they come under
matter conditioned by nutriment (ahara-samutthana), temperaturc
(utu-samutthana), and consciousness (citta-samutthana).”’

Why they are not recognized as real material dhammas may be
explained thus. When the physical body is not characterized by lightness,
malleability, and wieldiness, it is said to be due to elemental disturbance
(dhatukkhobha).”® What is called elemental disturbance is either the
disharmony between wind (vata), bile (pitta), and phlegm (semha) or
that of chime, etc. (rasadidhatu).”® In either case, in the final analysis it
means the same thing. It is a certain peculiar position or a special mode of
the four great elements and the material dhammas necessarily associated
with them.* It is this particular position or special mode that the triad
represents. Hence together with the two means of intimation, discussed
above, they arc called special modalitics of matter (vikara-ripa).*
And since they thus represent a certain position of the four great clements
and some other material dhammas, there do not exist three separate
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material dhammas called lightness, malleability, and wieldiness. In other
words, they come within the category of nominal material dhammas with
no objective counterparts of their own.

Characteristics of Matter

This category includes four characteristics called integration (upacaya),
continuity (santati), decay (jarata), and impermanence (aniccata) of matter
(ripassa).? Here, too, as in the preceding, the reference is not to matter in
general, but to the matter that enters into the composition of an individual
being. It is of course true that this limitation in their scope is not explicitly
stated in the Dhammasarigani, where they are presented for the first time as
four material dhammas. But the way they are described both in earlier and
later texts, makes it abundantly clear that this was the underlying assumption.
And, itis only when this fact is taken into consideration that their significance
as well as their mutual relationship become increasingly clear.

Let us take the first two, first. In the Dhammasargani the first is defined
as “that which is accumulation of avatanas is the integration of matter”
(yo avatananam dcayo so riapassa upacayo).®* The term ayatana as used
here embraces only material dhammas because the reference here is
obviously to matter, and certainly not to mind. The commentary in fact
observes that the reference is to the “ten and a half material ayatanas”
(addhekadasa ripayatana). These words are a technical expression for
the ten material @yatanas and the sixteen material dhammas included in
the objective field of mental objects (dhammayatana).%* This, in other
words, means all the material dhammas that enter into the composition
of the individual being. If sound too is included it is in all likelihood
to recognize, where necessary, mind-conditioned inner murmurings and
vocal sound as well as nutriment- and temperature-conditioned sounds
within the physical body.

Integration of matter, which is the first characteristic, is thus defined
as accumulation of ayatanas, and the second characteristic is defined
as identical with the first, “that which is integration of matter is the
continuity of matter” (yo ripassa upacayo sa ripassa santati).®

This indicates that both signify the same phenomenon and yet differ in
some respects. For, while one is called integration (upacaya) the other is
called continuity (santati). Here the commentary says that both refer to
genesis of matter but on two different occasions: Integration means the
repeated production of matter, from the moment of conception until the
moment when the body process is complete with all the basic components
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of its constitution.®® These include the five physical sense-organs,
the heart base, the material faculty of life, and other material dhammas
that should necessarily arise together with them. Hence integration of
matter is also defined as growth or accumulation of matter (vaddhi).s’

The second characteristic, which is continuity of matter, is the repeated
production of matter in the same body process after the first phase called
integration is over. It is growth over growth; it is the further growth
of those very same material dhammas which came to be produced by
way of integration (upacitanam riapanam vaddhi).%® This kind of growth
does not result in the coming into being of any new (additional) kind
of material dhammas which are not already there as a result of the
first characteristic called integration. All that it does is to produce
matter in order to maintain, to keep going a process that has been
already completed. Thus both integration and continuity mean genesis
or production. The first is genesis of matter by way of integration,
or towards the completion of the body-process, that is, until it is not
deficient with any of the basic constituents of the physical body, such as
the sense-organs. The second is genesis of matter by way of continuity,
that is, not towards completion but towards continuing what is already
completed. The commentary illustrates their difference thus: Integration
is like water issuing from a hole dug in the river-bank until it is full.
Continuity is like water when it overfiows. As the commentary observes
further, “integration of matter has the characteristic of accumulation,
the function of making material things rise at the beginning, the fullness
of matter as manifestation. Continuity of matter has the characteristic
of continuous occurrence, the function of linking or binding without
a break, unbroken series as manifestation”.%®

We may also note here that according to the definition given to the
characteristic of integration, the five physical sense-organs arise
as a gradual process. This gets further confirmed by a Kathavatthu
controversy concerning the genesis of the six-fold sense sphere.
According to some schools (Pubbaseliyas and Aparaseliyas, according to
the commentary) the six-fold sense sphere comes into being all at once
(apubbam acarimam). The Theravadins reject this view both as illogical
and contrary to scripture. In their view only mind and the organ of touch
arise at the moment of conception. The other four, namely the organs of
sight, hearing, smell, and taste arise subsequently in the order they arc
mentioned here.””

From this it should not be concluded that the sense-organs could arise
independently of some other material dhammas. Since the sensc-organs
are a species of dependent matter it is implied that the four great material
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dhammas and the four dependent material dhammas which necessarily
arise with them are also present. Again, since the physical sense-organs
are a species of kamma-conditioned matter and since the stability of
kamma-conditioned matter is dependent on the material faculty of life
the presence of the latter too is implied.

The third characteristic of matter is decay (ripassa jarata). It is “the decay
(jara) or the state of decaying (jiiranatd) of the body, brokenness
of teeth (khandicca), grey-ness of hair (palicca), the state of having
wrinkles (valittacata), shrinkage in the length of days (@yuno samhani),
hyper-maturity of the faculties (indriyanam paripako).”” One question
that arises here is whether “decay of matter” represents a stage in the
history of the body-process or whether it refers to the fact of decay
itself. The above definition cited from the Dhammasarngani shows that
the reference is not to decay as such but to a stage in the history of
the body process when there is a plus tendency towards waning away.
The use of the words, “shrinkage in the length of days” points to the
same conclusion. This does not imply that decay as a phenomenon
cannot arise during the two preceding phases of integration (upacaya)
and continuity (santati). But when life is young the tendency is towards
growth. With the passage of time there is a plus tendency towards decay.
Gradually the faculties get matured; the body begins to show signs of
maturity and decay. It is this phase that is taken into consideration in
defining “the decay of matter”.

The fourth characteristic is “impermanence of matter” (ripassa
aniccata). It stands for the break up of the body at the time of death. It is
the moment when the material as well as the mental life faculties cease
to function simultaneously.”

In the Pali commentaries these four characteristics came to be further
explained in the light of the theory of moments. Now the commentaries
too recognize the fact that integration of matter and continuity of matter
mean the same phenomenon, but on two different occasions. Both are
said to represent the birth or genesis of matter (jati or uppada).”® With the
recognition of this fact the four characteristics get reduced to three,
namely genesis of matter (= rifpassa upacaya and riapassa santati), decay
of matter (= rifpassa jaratd), and impermanence of matter (= ripassa
aniccatd). These three items, it may be noted here, correspond to the
three moments recognized in the Abhidhamma excgesis, the moment
of origination, the moment of existence (“decay”), and the moment
of cessation.™ Once this correspondence is cstablished it is easy to
approich the subject from the point of view of the theory of moments,
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The new explanation which has been dewveloped to fall in line with this
development is as follows: The nascent phase or the moment of origination
of all those material dhammas that enter into the composition of the
body-series is the genesis of matter (rapassa jati). (This refers to both
integration and continuity, because both mean genesis at two different
levels.) Their static phase or the moment of existence, which is also called
the decay-phase, is the decay of matter (rigpassa jarata). Their cessant
phase or the moment of cessation is the impermanence of matter (riapassa
aniccata).” Although both integration and continuity refer to genesis,
yet this difference between them is recognized: The nascent phase or the
moment of origination of all those material dhammas which constitute
the body-series from the moment of conception until it is complete with
all the necessary constituents such as the sense-organs, is integration of
matter. The nascent phase or the moment of origination of the material
dhammas that constitute the body series thereafter, i.e., up to the time of
death is called continuity of matter.’

It will be seen that according to the commentarial explanation, decay
as defined in the Dhammasarigani becomes irrelevant. However, it is
recognized with a different interpretation. It is called “evident
decay” (pakata-jara). “Brokenness of teeth”, “greyness of hair”, etc.,
are instances of evident decay. In terms of the dhamma-analysis evident
decay is only a peculiar disposition or special modality (vikara) of the
momentary material dhammas that constitute the body-series. It is to be
distinguished from hidden decay (paticchanna-jara) in immaterial states
which do not show such external evidence.”’

Why the three items under consideration are not given the status of
real material dhammas may now be considered. It will be seen that
whether they are understood according to their earlier version in the
Dhammasarngani, or according to their commentarial version, they have
to be recognized only as a set of characteristics shared by the real
material dhammas. When a real material dhamma originates, it is called
origination of matter (rigpassa jati = ripassa upacaya and ripassa
santati); when it exists immediately before its moment of cessation, it
is called decay of matter (ripassa jaratd); when it ceases to be, il is
called impermanence of matter (rigpassa aniccata). In addition to the
material dhamma that originates, exists (decay-phase), and cecases to
be, there are no real entities answering to the names: origination, decay,
and impermanence.

If these characteristics, too, were postulated as real entities, then it would
be necessary to postulate another set of secondary characteristies (o
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account for their own origination, existence, and cessation. And these
secondary characteristics would in turn require another set of secondary-
secondary characteristics to account for their own origination, etc.
In this way it would inevitably lead to a process ad infinitum and-t is
in order to avoid this problem of infinite regress (anavatthana) that the
characteristics are not recognized as entities distinct from and as real as
the things which they characterize.”



CHAPTER 15
THE MATERIAL CLUSTERS

The theory of material clusters (ripa-kalapa), which is the Theravada
version of atomism, has apparently no antecedent history in the books of
the Abhidhamma Pitaka, although its basic principles can of course be
traced to them. The Visuddhimagga and Pali commentaries seem to be
fairly acquainted with the theory, because we find in them a number of
technical terms relating to it. However, it is in the sub-commentaries and
the Abhidhamma compendiums that we get a fully fledged version of the
theory. It has its counterpart in the Sarvastivada Abhidharma as the theory
of atoms (paramanu). The reference in the ¥*Abhidharma-Mahavibhasa-
Sastra to the views expressed by celebrated acaryas on the question whether
atoms come in contact or not shows that by its time the atomic theory
had become well established within the Sarvastivada Abhidharma.' Is the
Theravada theory then an adoption from the Sarvastivada Abhidharma?
This is a question that cannot be answered satisfactorily because we cannot
ascertain how much of the Theravada Abhidhamma was developed in the
now non-extant Simhala commentaries before they were translated into
Pali by Acariya Buddhaghosa and his successors.

Even if we consider the theory as an introduction from the Sarvastivada,
itis certainly not a complete replica of the Sarvastivadins’ atomic theory.
As we shall soon see, there are some fundamental differences between the
two theories. But most of them are unavoidable, stemming as they do from
the fundamental differences between the two schools over the analysis of
material existence. To give but one example: since the Theravadins have
recognized a comparatively large number of material dhammas, it is but
natural that this numerical difference should reflect itself in the theory
of material clusters.

One fundamental principle that serves as a basis for this theory can be
traced to the Abhidhamma teaching on conditional relations.? This principlc
states that nothing can activate as a single cause, nor can anything arisc
as a single effect.? Both refer to a situation where a plurality of conditions
gives rise to a plurality of effects (the conditioned). Thus whether we
approach the dhammas, the basic constituents of actuality, as conditions
(paccaya) or as the conditioned (paccayuppanna), the inevitable situation
is that we have to reckon with a multiplicity of dhammas. What (his,
in other words, means is that all dhammas, mental as well as material,
arise, not as isolated phenomena but as clusters or groups. We saw how this
principle works in the domain of mind as grouping of mental factors by
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way of constellations around the many kinds of consciousness. A similar
situation obtains in the sphere of matter as well, in what we have described
as the principle of positional inseparability. According to this principle
the four great material elements and four of the dependent, namely colour,
smell, taste, and nutritive essence are necessarily co-existent in the sense
that they always arise together, exist together, and cease together, besides
being positionally inseparable in the sense that they cannot be separated
from one another*

If these eight are described as positionally inseparable, that does not mean
that the other material dhammas are separable from the material dhammas
together with which they arise. Then why only the four great elements and
four types of dependent matter are described as positionally inseparable?
It is because these eight material dhammas are necessarily found in all
instances of matter, whether they exist as part of the complex that makes
the individual living being, or whether they exist outside of it. The presence
of one necessarily implies the presence of the other seven. None of them
can arise without the concurrent arising of the other seven. In this sense
they do not exist in isolation from one another. Although they exist together
their relative position is not one of juxtaposition: they do not exist side
by side, nor do they exist one above the other. For the reference here is
not to material entities, but to material properties. Now in the case of the
remaining material dhammas the situation is different. None of them can
arise in isolation from the eight “inseparables”, because the latter provide the
basic foundation for the existence of all instances of matter. When any one
of them arises together with the eight “inseparables”, then it also becomes
inseparable. However, there is this difference to be noted: In the case of
the remaining material dhammas, they can arise in separation from one
another. The eye-sensitivity (cakkhuppasada), for example, can never arise
in isolation from the eight “inseparables”. However, the eye-sensitivity can
arise in isolation from, say, ear-sensitivity (sotappasada). The two arise in
separation from each other in two different material clusters, each cluster
having at least the eight “inseparables”.

This distinction between two kinds of material dhammas provides the
main principle for the Abhidhamma theory of material clusters.

The earliest allusion to the theory is found in two passages of the
Visuddhimagga where it refers to two ways of looking at the material
components of the body. The first passage says that such components of
the body as head-hair, bodily-hair, ctc., should be understood by way of
kalapas or clusters. What in common parlance is called head-hair is only
a chuster/collection of material dhammas, namely the four great material
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elements and four types of the dependent matter, namely colour, smell,
taste, and nutritive essence. The passage concludes that what is called
head-hair is, in terms of the dhamma-analysis, “a mere cluster of eight
dhammas” (attha-dhamma-kalapa-matta).’

The second passage tells us another way of considering the matter that
enters into the composition of the body: “In this body the earth-element
taken as reduced to fine dust and pounded to the size of atoms (paramanu)
might amount to an average dona-measure full, and that is held together
by the water-element measuring half as much”.®

It will be seen that the eight items mentioned in the first passage are the
eight “inseparables” that we have been discussing. It will also be seen
that the term used to embrace all the eight items in the sense of a group
is kalapa. Now in the Abhidhamma sub-commentaries where we get the
theory of material clusters in its developed form the term used to designate
the smallest unit of matter is kaldpa.” However, we cannot say that in the
Visuddhimagga passage, too, the term kaldpa is used in this same technical
sense. What it says is that head-hair, for instance, is a cluster/collection
of eight (types) of dhammas. If it had used the term in its technical sense,
then it would have said that head-hair is an enormous number of kaldapas,
each consisting of eight dhammas. The term should occur in the plural and
not in the singular. For in its technical sense kalapa means the smallest unit
of matter and as such head-hair should consist of an enormous number of
kalapas. What the passage intends to refer are the eight kinds of material
dhammas that enter into its composition. The term is used in a general
sense, and not in the technical sense.?

On the other hand, it can be shown that what the Visuddhimagga calls
paramanu (atom) in the second passage corresponds to kalapa in its
technical sense. As we have already shown, in the Pali exegesis the names
of the four great elements of matter are used in two distinct senses: one in
the sense of characteristic (lakkhana) and the other in the sense of intensity
(ussada). In the first sense “earth-element” means “solidity” (kakkhalatta);
in the second it means “what is solid” (kakkhala). For whatever material
aggregate wherein the characteristic of solidity is more intense is also
called earth-element, although in fact it consists of all the four great
material elements and their concomitants.

" It will be noticed that when the Visuddhimagga refers to the atomization
of the carth-clement it uses the term in the second sense. In point of fact,
at the beginning of the passage it is said that hcad-hair, bodily-hair, ctc.,
arc “carth” and that blood, mucus, ete., are “water™ Itis also said that they
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are called so on account of the intensity of each great material element in
them. Now, as we have already noted, according to the principle of positional
inseparability the four great material elements and four of the dependent
(colour, smell, taste, and nutritive essence) are necessarily co-existent
and positionally inseparable. It follows then that those components of
the human body, which, because of the intensity of the earth-element are
conventionally called earth-element, consist of the self-same eight material
dhammas. Therefore when head-hair, bodily-hair, etc., are reduced to the
size of atoms, each atom in turn should consist of the same eight inseparable
material dhammas. Thus what the Visuddhimagga calls paramanu (atom)
turns out to be an aggregate of eight material dhammas. It is exactly
identical with kalapa, when the term is understood in its technical sense
to mean the smallest cluster of material dhammas.

Thus for the Theravada Abhidhamma, the ultimate unit of matter is
not a unitary dhamma but a collection of unitary dhammas. In the
Visuddhimagga where we find the theory introduced for the first time,
it is called paramanu (atom).® Whereas in the sub-commentaries and
Abhidhamma compendiums where we get the theory in its fully fledged
version, the term used is kalapa (cluster).® The first term shows that
it is the smallest unit of matter. The second term shows that although
it is the smallest unit of matter, in the final analysis, it is a group of
material dhammas, all having a simuitaneous origination (ekuppada) and
a simultaneous cessation (eka-nirodha) and thus all forming a unity.!
Two other terms used to describe the smallest unit of matter are pinda
(lump) and ripa-samudaya (compound of material dhammas). They also
show that the smallest unit of matter is a plurality.

The basic principle behind the conception is this: What are called dependent
material dhammas are always dependent on the great material dhammas.
Hence the former do not arise independently of the latter. Nor can a single
great material dhamma arise independently of the other three, and at least
four of the dependent, namely colour, smell, taste, and nutritive essence.
Thus none of the eight material dhammas, whether they are the four
great elements or what is dependent on them, can have an independent,
isolated existence. They always and necessarily arise by way of groups.?
Consequently when a given instance of matter, say, a piece of stone,
is reduced to smaller pieces — whatever be the number of pieces and
whatever be the size of each piece — the fact remains that each of them
is a group of material dhammas. The smallest unit of matter, whether we
call it paramanu (atom), pinda (lump), kalapa (cluster) or riipa-samudaya
(compound of material dhammas), is no exception to this fundamental law.
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In the Sarvastivada Abhidharma the theory of atoms (paramanu) takes
a different form. A descriptive definition of the atom, given in the Chinese
version of the *Abhidharma-Mahavibhasa-Sastra, and as translated by
Venerable Bhikkhu Dhammajoti in his Sarvastivada Abhidharma, is as follows:

An atom (paramanu) is the smallest ripa. It cannot be cut, broken,
penetrated; it cannot be taken up, abandoned, ridden on, stepped on,
struck or dragged. It is neither long nor short, square nor round, regular
nor irregular, convex nor conclave. It has no smaller parts; it cannot
be decomposed, cannot be seen, heard, smelled, touched. It is thus
that the paramanu is said to be the finest (sarva-siksma) of all riipas.
... Seven of these paramdnu-s constitute an anu. ... Seven anu-s
constitute a tamra-rajas. ... Seven tamra-rajas-s constitute an ap-rajas.
... Seven ap-rajas-s constitute a Sasa-rajas. ... Seven Sasa-rajas-s
constitute an edaka-rajas. ... Seven edaka-rajas-s constitute a go-
rajas. ... Seven go-rajas-s constitute a vatayana-rajas. ... [in this way,
the whole physical universe is composed].!?

While this “doctrine of seven-fold incremental atomic aggregation” is
retained in later works, they give more succinct definitions of the atom.
We give below the definition given by Acarya Samghabhadra, a celebrity
of the Vaibhasika school, as translated by Venerable Bhikkhu Dhammajoti
from the Chinese version of the *Nyayanusara:

The finest part in a resistant matter which cannot be further divided is
called a paramanu. That is, this paramanu cannot be further divided
into many [parts] by means of another matter [or] the intellect (buddhi).
This is then said to be the ‘ultimately small’ (parama-anu) among
matter. As there can be no further part, it is called the ‘ultimately
small’. In the same way, a ksana is the smallest [unit] of time; it cannot
be further analyzed into half-ksana-s.'*

This smallest unit of matter, which is not amenable to further analysis,
is also called dravya-paramanu, the unitary atom. However, such an atom
does not arise or exist in isolation. It always arises and exists together with
other atoms. A number of them having a simultaneous origination and
a simultaneous cessation and thus constituting an inseparable material
cluster is called samghata-paramanu, a molecule or aggregate atom.
The smallest aggregate is an octad, consisting of the four great material
elements and four of the dependent, namely colour, smell, taste, and the
secondary tangible (bhuatika-sprastavya).”

This is a brief statement of the atomic theory of the Sarvastivada
Abhidharma. It shows that the Theravada version is different in many
important respects. For the Sarvastivada the atom is the smallest unit of
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a single unitary material dharma, so small that it has no spatial dimensions.!
For the Theravada the atom is an aggregate of a number of unitary material
dhammas. This is why it is described not only as atom (paramanu) but
also as ‘cluster of material dhammas’ (riapa-kalapa). It thus corresponds,
not to the atom of the Sarvastivida Abhidharma, but to what it calls the
octuple aggregate. The Theravada term that corresponds to the atom of
the Sarvastivada is kalapanga, i.e., the constituent of a kalapa.

The Sarvastivadins’ atomic theory, it may be noted here, came in for
criticism on the part of the Sautrantikas. What made the Sautrantikas
join issue with the Sarvastivada conception of the atom was that it was
sought to be defined as devoid of parts (niravayavaf) and exempt from
resistance/impenetrability (pratighdata), which is the defining characteristic
of matter. According to the Abhidharmakosavyakhya the second
characteristic is a logical corollary from the first. When there are no parts,
there cannot be impenetrability/resistance.”” To the objection that if the
atom is of this nature, it escapes the definition of matter, the Sarvastivadins
reply: Certainly the atom is exempt from resistance/impenetrability; but
matter in the form of an atom never exists in a state of isolation; when it is
in a state of agglomeration, it is susceptible to disintegration and resistance.'®

But this way of defining the atom, on the part of the Sarvastivadins, led to
further problems. As the Abhidharmakosabhdsya and the Vyakhya point out,
if the atom is devoid of parts and exempt from resistance/impenetrability,
then the aggregate, too, will be devoid of both characteristics, because
the aggregate is ultimately constituted of the atoms. What is lacking in
the latter cannot be predicated of the former."” The same criticism was
voiced by the Idealist School of Buddhism as well. Although this school
did not recognize the ultimate reality of matter, as a base for its polemics,
it provisionally agreed with the objection of the Sautrantikas that the
aggregates are ultimately constituted of and therefore cannot be different
from the atoms, the difference between one atom and an aggregate being
only one of magnitude.? If this oneness (ekatva) is overlooked it can
lcad to many mutually incompatible conclusions and will fail to give
a rational explanation to many a phenomenon of day to day experience.
It is a matter of common experience, for instance, that when the sun rises
a given aggregate is found illuminated at its eastern direction and dark at
its western direction, or when one sees or touches, say, a wall one does not
see or touch its opposite side — two situations which unmistakably point to
the conclusion that aggregates have spatial dimensions. This characteristic
cannot be predicated of them if the atoms which constitute them do not
severally possess it.%!
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It is supposed (by the neo-Sarvastivadins) that the combination of atoms
takes place in such a way that six different atoms occupy six different points
in space — east, west, north, south, above, and below. This principle of
atomic aggregation carries with it the implication that the atom has at least
six sides. On the other hand, if it were contended that the locus occupied
by one atom is common to all the six, then the atom being devoid of parts
and exempt from resistance/impenetrability, all the six would coalesce
into one, the difference between the magnitude of one atom and that of
the six would vanish — a situation which would lead to the very collapse
of the theory of atoms.?

Thus the Buddhist atomic theory gave an opportunity for the Buddhist
Idealists to add another argument to their theory that matter is not logically
admissible. They argued that if the atom has spatial dimensions, this is
to admit its divisibility — a situation which goes against its definition
as the most subtle (sarva-siksma). On the other hand, to deny its spatial
dimensions is to deny the spatial dimensions of the aggregates — a situation
contradicted by common experience. If anything the atom should have
spatial dimensions. But what is spatially extended is by its very nature
divisible and what is divisible cannot be a real entity (dravyasaf).

Thus the main problem the Buddhist atomists had to face was the definition
of the atom. In this situation let us see what the Theravada position in
relation to this problem is. For the Theravadins, as we have already noted,
the atom is not “the ultimately small” of a unitary material dhamma but
“the ultimately small” of a cluster of unitary material dhammas. But is
not a constituent dhamma smaller than the group and is it not more logical
to recognize it as the atom (paramanu) and to define it as the smallest of
all (sabba-pariyantima)?

According to the Sarvastivada the question will certainly justify
an affirmative answer for in their view it is nothing but logical to define
the constituent as the atom although an atom cannot exist in isolation
from seven other atoms. What is more, any aggregate by its very nature,
admits divisibility and to describe as the most subtle what admits divisibility
is a contradiction in terms.

The Theravada, on the other hand, seems to have followed a different line
of argument. It is true that since the ripa-kalapa is an aggregate of material
dhammas each of the constituents that makes up this aggregation is smaller
(subtler) than the aggregate itself. But this is only logically so. In reality
the constituent of a ripa-kalapa, i.c., the kaldapanga, does not exist hy
itsell; it is in inseparable association with other constituents. With this the
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Sarvastivada Abhidharma, too, agrees. The Pali commentators observe
that although it is possible, for the sake of defining the individuating
characteristics (lakkhana), to speak of colour, taste, smell, etc., as separate
dhammas yet positionally they are not separable from one anotherr
Colour, taste, etc., so runs the argument, cannot be dissected and separated
like particles of sand.?®* The colour of the mango, for instance, cannot be
separated from its hardness (earth-element) or from its taste. This situation
is equally true of the constituents of a rigpa-kalapa as well. Hence there is
no necessity, other than logical, to postulate the constituent (kalapanga)
as the smallest of all (sabba-pariyantima).

The next question that we need to clarify here is whether the atom,
as defined in the Theravada Abhidhamma, has spatial dimensions or not.
In this connection what we need to remember here is that of the four great
material elements, the earth-element represents the principle of solidity
and extension. And since the earth-element is one of the constituents
that invariably enter into the composition of every atom (rapa-kalapa) it
logically follows that every atom is characterized by solidity, whatever
be its degree of intensity (#ssada), and by extension, whatever be its
extent. Thus unlike the atom of the Sarvastivada, what the Theravada
defines as the atom has spatial dimensions. This gets further confirmed
by a reference in the Simhala sanne to the Visuddhimagga when it says
that akasa, the intervening space between two atoms (ripa-kalapas),
“has the function of delimiting the atom as this is the lower side (yata) of
the atom and that is the upper side (uda) of the atom.”*

That the atom has spatial dimensions is also shown by a table given to
determine its size in relation to a {cubic] inch (arigula). It occurs in the
commentary to the Vibharnga® and the term used is paramanu (atom), which,
as we have seen, is another term for rigpa-kalapa. The table is as follows:

36 paramanus = 1 anu

36 anus 1 tajjari

36 tajjaris = 1 ratharenu

36 ratharenus = 1 likha

7 ltkhas = 1 ika

7 ikas = | dhaiifiamasa

7 dhaiifiamasas = 1 angula (finger-breadth), i.e., (cubic) inch.

Thus the size of the atom (paramanu) in relation to a cubic inch is:

' = 1/576,108.288
30%x30x36x30xTxTx7
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We find similar tables presented by other schools of Buddhism that resorted
to atomism in explaining the constitution of matter. At best they all may
be described as attempts to emphasize how almost infinitesimally small
the atom, the smallest building block of matter, is. For the atom is so
small that in the commentary to the Vibhanga it is figuratively described
as a particle of space (akasa-kotthasa)?® The sub-commentary to the
Visuddhimagga observes that the atom comes only within the range of
the divine eye (dibba-cakkhu).*” This is similar to the view expressed in
some Jaina works, namely that the atom can be known only by those who
have kaivalya-jiiana.”

Another controversial issue among Buddhist schools that adopted atomism
was whether the atoms can come in contact with one another. Since the
Sarvastivadins maintained that the atom is devoid of parts and exempt
from resistance/impenetrability, any conclusion in respect of this issue
should in no way contradict this belief. In point of fact, they take these
two characteristics of the atom as the very premise of the expected
conclusion. They grant the possibility of two alternatives both of which
they contend are equally inadmissible. The first is to assume that the
atoms touch in their totality. If this were to happen then the atoms being
exempt from resistance/impenetrability would coalesce into one; that is
to say, they all would occupy the same locus. The second is to assume
that the atoms touch partially. If this were to happen it would mean that
the part-less atoms have parts.”? Another argument, the one attributed
to Acarya Vasumitra, is based on the theory of moments. If the atoms
could touch one another, whether partially or totally, it would mean that
they exist for two consecutive moments. That is to say, an atom should
arise first (first moment) in order to touch (second moment). This view,
if accepted, will go against the theory that all basic factors of existence,
whether mental or material, endure but for one single moment.*

On the strength of these arguments the Sarvastivadins conclude that it
is not possible for atoms to come in contact with one another and that
between atoms there is always an intervening space. In this intervening
space there is no light, and it is so small that another atom cannot occupy
it. If the presence of light is denied it is because light being included in
the category of matter, to admit its presence is to deny the vacuity between
the atoms.* If there is an intervening space between atoms this gives rise
to the question as to why the aggregates do not get pulverized into atoms
due to the impact of other aggregates, because all aggregates are ultimately
constituted of atoms. The answer given is that the attractive force of the
air-element keeps the atoms together. ¥
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The Sautrantikas, as can be expected, criticize the notion of atomic
non-contact. They contend that if atoms do not come in contact, we cannot
explain empirically observable contact between aggregates, because the
latter are ultimately constituted of the former.** In this regard they refer -
to the explanation given by Acarya Bhadanta as the best, namely that
contact is another expression for “absence of interval” or “immediate
juxtaposition” (nirantaratva).?* If there is an interval, so they argue,
what would prevent the atoms from moving within the interval.’ In this
connection they seem to have overlooked the Sarvastivada theory that
in the case of momentary material dharmas there is no motion. What is
momentary disappears wherever it appears.

Let us now consider how the Theravadins responded to this problem.
As we have seen, in their view the unitary material dhammas that
constitute a ripa-kalapa (the smallest unit of matter) are necessarily
co-nascent and positionally inseparable. Therefore the possibility of
their being separated by an interval does not arise. Hence the question is
whether the riapa-kalapas can come in contact or not. The answer given
is that there is no contact. There is always an intervening space between
them. Every ripa-kalapa is delimited (paricchindate) by the environing
space.’® This space or interval is almost infinitesimally small that the
notion of delimitation is described as “as if delimiting” (paricchindantt
viva).’” However, the riipa-kaldpas do not touch one another, because
each ripa-kalapa is described as “not touched” (asamphuttha) by the
other ripa-kalapas separated from it.3® The clear implication is that the
vacuity is a fact, although it is almost infinitesimally small. Hence the
delimiting space is said to manifest as “un-touched-ness” (asamphuttha-
paccupatthana).® What is sought to be stressed is the separateness of
cach rigpa-kaldpa, that it is an entity physically separated from the other
riapa-kalapas. This separation is not possible if there is contact. And it is
the delimiting space that prevents the riapa-kalapas from mixing together
(asamkarabhava).*

As we have seen, the Sarvastivada theory of atomic non-contact is mainly
based on the denial of spatial dimensions of the atom. However, for
the Theravadins the issue as to the possibility or otherwise of physical
contact is a question relating to the rapa-kalapas, the spatial dimensions
of which are not denied. Hence the Theravada argument for non-caontact
between ripa-kalapas has to take a different form. This is based on the
view that the constituents of a riipa-kalapa are positionally inseparable.
It is argued that if the ripa-kalapas are not physically separated by the
delimiting space (paricchedakasa), then this will inevitably lead to one of
two alternatives, both of which are equally incompatible with the principle
of pusitional inseparability.
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The first alternative is to assume that the constituents of a ripa-kalapa
are separated by the delimiting space. In such a situation the separateness
and independence of each riipa-kalapa would vanish, establishing the
separateness and independence of each of the constituents of the ripa-kalapa.
The ultimate unit of matter then would be the constituent (kalapanga),
and not the aggregate (ripa-kalapa).*' For the reasons we have already
given, the Theravadins are not prepared to accept such a conclusion, for
although it is logically true that each of the constituents should be smaller
than their combination, in actual fact their position within the combination
is one of positional inseparability.

The second alternative is to assume that there is no space between two
ridpa-kalapas. Such an assumption means that the characteristic of positional
inseparability, which applies only to the constituents of a riapa-kalapa,
has to be extended to the two rizpa-kaldapas as well. In such a situation the
separateness of each riipa-kalapa would vanish and both would combine
to form a bigger rigpa-kalapa.** If the principle could be extended to two
rigpa-kalapas, then it could also be extended to three or more and so the
process could be indefinitely extended. If a given piece of stone, let us
say hypothetically, is composed of one billion ripa-kalapas, then those
billion ripa-kalapas would become one big ripa-kalapa precisely as
big as that piece of stone. If the piece of stone is one big riapa-kalapa,
then according to the theory of positional inseparability no part of it can be
separated. The moment one breaks the piece of stone into pieces then the
theory in question, too, so to say, breaks into pieces. Such an assumption
would also go against the view of a plurality of rigpa-kaldapas and would
result in a most improbable situation. For if two or more ripa-kalapas
could combine to form a bigger ripa-kalapa, then this principle could
be extended to embrace the whole physical world, resulting in a situation
where the whole physical world would become one mighty rigpa-kalapa.

In this connection, it is interesting to recall here that one of the arguments
of the Sarvastivadins to deny contact between atoms is that if two of them
touch in their totality, the atom being non-resistant and devoid of parts,
all the atoms would coalesce into one, the whole physical world would
coalesce into one atom, so small that no spatial dimensions could be
predicated of it. The objection of the Theravadins, when its implications
are fully unfolded, is that if rigpa-kalapas could touch each other the whole
physical world would become one enormous ripa-kalapa, precisely as
big as the physical world. The Sarvastivadin objection is that the world
would be reduced to an atom, so small that it has no spatial dimensions;
the Theravadin objection is that the atom (rigpa-kaldpa) would be inllated to
the size of the world — two situations literally with a world of dilterence.



216 15. THE MATERIAL CLUSTERS

There are in all seventeen different kinds of rapa-kalapa. The smallest
is an octad consisting of the four great material elements and four of
the dependent category, namely, colour, taste, odour, and nutriment.
This collection of material dhammas, called “the bare octad” (suddhatthaka),”
corresponds to the smallest aggregate-atom (samghata-paramanuy) of the
Sarvastivadins, but for two differences: Firstly, in place of nutriment,
the Sarvastivadin list contains the tangible. The difference is unavoidable.
According to the Theravadins, the tangible includes three of the great
elements of matter. Hence from the point of view of the Theravada, it is
not necessary to repeat the tangible because it is already represented
by the enumeration of the great elements of matter. According to the
Sarvastivadins, the tangible includes “the primary tangible” (bhita-
sprastavya), i.e., the four great material elements and “the secondary
tangible” (bhautika-sprastavya). It is in order to represent the latter,
the so-called secondary tangible, that the tangible is repeated, although
one aspect of it is represented by the four great material elements. A similar
situation is responsible for the inclusion of nutriment in the Theravada list.
As we have noted, while the Theravadins postulate nutriment as a separate
material dhamma, the Sarvastivadins consider it as a combination of taste,
odour, and the tangible, which three items occur in their list.

The two lists are thus representative of the same items except for the fact
that the secondary tangible is not represented in the list of the Theravadins.
This is because the latter do not admit that any of the dependent material
dhammas come under the object of touch.

The other difference is more significant. It is a Sarvastivadin principle
that each dependent material dharma has a separate tetrad of the great
material elements as its support. Those great material elements that
serve as a support (asraya) for a given dependent, say, colour, do not at
the same time serve as a support for another, say, smell.** Hence, as the
AbhidharmakosSabhdsya rightly points out, the smallest aggregate-atom
(samghata-paramanu) should consist of, not eight, but twenty material
dharmas. The Sarvastivadin reply is that the nature (jati) of each of the
tetrad of the great material elements that support the dependent material
dharmas remains the same and that therefore there is no anomaly in
counting them as four, although there are four of each type.* In contrast,
the Theravadins believe that the four great material elements of the
basic octad (suddhatthaka) are the common support (eka-nissaya) of the
dependent material dhammas.®

These, then, arc the two main differences between the basic octad
(suddhatthaka) of the Theravadins and the octuple aggregate atom
(samghata-paramanu) of the Sarvistividins.
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The remaining sixteen ripa-kaldapas are formed according to the same
principle as adopted by the Sarvastivadins in forming the samghata-
paramanus other than the octad. The (eight) items of the octad are the
basic material dhammas; they are present in every instance of matter.
Therefore, in all the kalapas these eight material dhammas are present
as their basis. The other ripa-kalapas are formed by adding one or more,
as the situation demands, of the remaining material dhammas (= those
other than the eight in question) to the basic octad.

Since we have already examined all the material dhammas, we shall confine
ourselves to show how they enter into the composition of the kalapas.

Next to the basic octad (suddhatthaka) comes the sound-nonad (sadda-
navaka), which, according to both schools, is formed by adding sound to
the basic octad.*’

As to the composition of the five sense-organ kalapas or samghatas,
the two schools follow two slightly different methods.

According to the Sarvastivadins, of the sense-organs the organ of touch
consists of the minimum number of dravya-paramanus. 1t is a nonad
consisting of the basic octad and one dravya-paramanu of kayendriya
(organ of touch) added to it. Each of the other four sense-organ-samghatas is
formed by adding one dravya-paramanu of each of them to the kayendriyu-
nonad. Thus while the ka@yendriya-samghdta is a nonad, the other sense-
organ-samghatas are decads.*®

For the Theravadins every sense-organ-kalapa is a decad (dasaka). First one
kalapanga of riapa-jivitindriva (material faculty of life) is added to the
basic octad to make it organic. The resulting nonad is called jivita-navaka,
the vital nonad. The five sense-organ-kalapas are then formed by adding
each of the sense-organ- kalapargas to the jivita-navaka. Thus there are
cakkhu-dasaka (eye-decad), sota-dasaka (ear-decad), ghana-dasaka (nose-
decad), jivha-dasaka (tongue-decad), and kaya-dasaka (body-decad).

The Sarvastivadins add one dravya-paramanu of kdyendriya to the other
four sense-organ-samghatas, because the other four sense-organs are said
to be associated with kayendriya (tat-pratibaddha-vrttitvar).™® They seem
to have taken the view that the organs of sight, hearing, taste, and smell
are certain modifications of the organ of touch, a view accepted by certain
Nyaya-VaiSesikas, too.* It is of course true that according to the Theravada
the organ of touch is present in every part of the body (sabba-sarira-
bydapaka), existing as il were like oil soaked in cotton.” However, there is
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no possibility of confusion (sarkara) between the sense-organs as
they are said to differ from each other in respect of their characteristic
(lakkhana), function (rasa), and manifestation (paccupatthana). Why the
Sarvastivadins, unlike the Theravadins, do not include jivitendriya in the
sense-organ-samghatas, is understandable. For, as stated earlier, they have
recognized only one variety of jivitendriya which is included in the category
of citta-viprayukta-samskaras.

Since the Theravadins have defined the two faculties of sex as separate
material dhammas rather than conceiving them as part of the organ of
touch, and since they have postulated the heart-base as the seat of mental
activity, these three items, too, are explained by way of kaldapas, to which
corresponding samghata-paramanus are not found in the Sarvastivada.
The method of their formation is like that of the sense-organs. That is
to say, one kalapariga of itthindriya (faculty of femininity), purisindriya
(faculty of masculinity), and hadaya-vatthu (heart-base) is added to
jivita-navaka. The resulting three decads are called itthibhava-dasaka
(femininity-decad), pumbhava-dasaka (masculinity-decad), and vatthu-
dasaka (base-decad) respectively.?

The kalapangas or the constituents of the kaldpas which we have considered
so far are all nipphanna-ripa (the real). Of the ten anipphanna-riipas
(the nominal) only five are recognized as kalapaiigas.

The five which are not recognized as kalaparigas are akasa-dhdtu (space-
element), upacaya (growth), santati (continuity), jarata (decay) and aniccatd
(impermanence). Why they are excluded needs hardly any explanation.
Akasa-dhatu, i.e., space delimited by matter, is not something that enters
into the composition of the kaldapas; it is that which intervenes between
the kalapas. That is to say, it sets bounds to, and is itself bounded by,
the kaldpas. The other four items are merely indicative of certain phases
of matter. As such they are not material constituents of the kalapas.>

The five anipphanna-ripas which are recognized as kalapangas are
the two vififiattis (intimation) and the triad of lahuta (lightness), muduta
(plasticity) and kammaniiata (wieldiness). We have already shown that,
although the anipphanna-ripas are called ripa-dhammas, they do not
stand for something distinct from the nipphanna-riipas. Accordingly,
although s8me anipphanna-ripas are recognized as kalapargas, they do
not stand for something distinct from the nipphanna-kalapangas. Let us
tike one example to clarify the situation.

Kavaviiifiatti, it may be recalled here, signifies a particular position or
situation (dkdra-vikdra) of a sct of mind-originated material dhammas
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(citta-samuttiana-rapa) which are nipphanna. In the context of the theory
of material clusters, ka@yavififiatti signifies a particular position or situation
of the mind-originated material clusters (citrasamutthéna-kalapa). For the
mind-originated matter (cittasamutthana-riipa), too, exists by way of
kalapas. Now, each of these kalapas, a particular position of which is
called kayavififiatti, is indicated by the addition of k@yavififiatti as one of
its kalapangas. Thus the recognition of kayavififiatti as a kalapanga does
not carry the implication that it is something distinct from the nipphanna-
kalapangas. Its purpose is to indicate the type of kaldpa, a particular
position of which is represented by the kayavififiarti. It is in this manner
that we should understand the significance of the five kalaparngas which
are anipphanna.

Let us now consider those kaldpas some of the kalaparngas of which are
anipphanna-riipa.

The first, called kayavianiatti-navaka (bodily-intimation-nonad), is formed
by the addition of one kalapanga of kayavififiatti to the basic octad.
It represents the citta-samutthana-kalapa, a particular position of which
is called kayaviiifiarti. Next comes vacivififiatti-dasaka (vocal-intimation-
decad), which is formed by the addition of one kalapafiga of sound
and one kalapanga of vaciviiifiatti to the basic octad. This represents
the cirrasamutthana-kalapa, a particular position of which is called
vacivifinarti.> The addition of sound is necessary because vaciviifiatti
is intimately connected with vocal sound. Since the Sarvastivadins treat
kayavijiiapti as a part of ripdyatana, the sense-field of the visible,* they do
not recognize a separate samghdta-paramanu corresponding to it. But the
same is not true of vagvijiiapti. Although it is treated as part of Sabdayatana,
the sense-field of sound, its composition as a samghdta is more complex
than that of ordinary sound. For the sound which is produced by the great
material elements which form part of the organism (upatta) does not exist
independently of the organs. Hence in the case of the samghara-paramanu
of vagvijiiapti-sound, the usual sound-nonad becomes an undecad by the
addition of two dravya-paramanus of kayendriya and jihvendriya.

The last four kalapas, to which, except perhaps to one, no corresponding
samghata-paramanus can be traced in the Sarvastivada, have as their
kalapangas the usual (eight) inseparables of the basic octad, the triad of
lahuta, mudutd and kamma#nnata, and the two viadAartis.>

The first, called lahutadekadasaka (undecad of material lightness, ctc.)
consists of the basic octad plus three kaldpangas of lahutd, muduta
and kammaiiiiata. It may be recalled here that the last three items,
which represent the physical body when it is healthy and cllicient,
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arise always together (na afifiam’ afifiam vijahanti).® This explains why
the three items are included in the same kalapa rather than establishing
three separate kalapas corresponding to them.

The second and the third, called kayaviiifiatti-lahutadi-dvadasaka (dodecad
of bodily-intimation and material lightness, etc.) and vacivififiatti-sadda-
lahutadi-terasaka (tredecad of vocal intimation, sound, and material
lightness, etc.), are formed by adding lahutd, muduta and kammarfinata to
the previously mentioned kayavififiatti-navaka and vaciviiifiatti-dasaka
respectively. The occurrence of the two vififiattis could be accompanied
(facilitated) by the triad of lahuta, etc.® It seems that it is in order to explain
such situations that these two kalapas have been postulated.

The last kaldpa is sadda-lahutadi-dvadasaka (dodecad of sound and material
lightness, etc.). It is the same as the previously mentioned vacivififiarti-
sadda-lahutadi-terasaka except for the absence of one constituent, namely,
vacivififiatti. Since the triad of lahuta, etc., is included here, it certainly
concerns itself with a phenomenon associated with the physical body of
a living being.®' And since vactvififiatti is lacking, we may interpret it as
representative of vocal sound unaccompanied by vacivirifiatti as well as
sound produced by other parts of the body. In the Abfiidharmakosabhasya
there is reference to a samghata-paramanu, called the sound-decad, which
consists of the basic octad and two dravya-paramanus of sound and the
organ of touch. It represents the phenomenon of uparta-mahabhiitika
sound, i.e., sound produced, say, by the clapping of hands, etc.? Cases like
these, it may be observed, are represented by the kalapa in question.
The non-inclusion of kavindriyva as a constituent of this kalapa is
understandable, for we have already seen that, unlike the Sarvastivadins,
the Theravadins do not add kayindriva either to the kalapas of the first
four sense-organs or to the kalapa of vacivififiatti-sound.

This brings us to an end of our survey of the seventeen kinds of kalapa.
They all are again classified into four groups on the basis of the four generative
conditions (riipa-samutthana-paccaya) of matter, namely, kamma, citta,
utu and ahara. Since we have discussed them elsewhere, herein we shall
confine ourselves to indicating how the kalapas are classified accordingly.
It should also be noted here that if a kalapa is conditioned by more than one
of the four generative conditions, say, by three (fi-samutthana), then that
particular kaldpa is counted thrice. In this way, although there are seventeen
distinct kaldpas, the number is brought up to twenty-one.

Since the eight material indrivas and the hadaya-vatthu are recognized
as coming into being through the action of kamma, the five sensc-organ-
dasakas, the two sex-dasakas, the jivita-navaka, and the vatthu-dasaka

P —
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are brought under kamma-samusthdna (kamma-originated). Since the two
vififiattis represent a particular position (@Gkara-vikara) of citta-samutthana-
riipa, the four kalapas, namely, kayaviiifiatti-navaka , vaciviiifiatti-dasaka,
kayavinfiatti-lahutadi-dvadasaka, and vaciviiifiatti-sadda-lahutadi-terasaka
are brought under citta-samutthana (mind-originated). The two kalapas,
namely, sadda-navaka and sadda-lahutadi-dvadasaka are utu-samutthana
(temperature-originated). These two kalapas refer to two varieties of sound,
the first to sound produced in the body of a living being and the second to
sound produced in the insentient (avififianika) world. It should be noted
here that, although sound arises owing to the concussion (ghattana) of the
great material elements, utu (temperature of cold and heat) is considered
as a special condition for its continuity.

On the other hand, the two kaldpas, namely, lahutadekadasaka and
suddhatthaka are “three-originated” (ti-samutthana) in the sense that they
are alternatively conditioned by consciousness (citta), temperature (utu),
and nutriment (@hdra). The first which refers to the triad of lahuta, etc.,
is “three-originated” because bodily efficiency which is implied by the
triad could be brought about by a wholesome state of mind (citta), or by
agreeable nutrition (@hara), or by good temperature (utu).®®

When the basic octad consisting of the four great material elements and
four of the dependent is brought into relation with consciousness, as in
the case of bodily movements arising in response to a thought, it is called
mind-originated (citta-samutthana). When it arises conditioned by nutrition
or by temperature of cold and heat, it is called nutrition-originated (@Ghara-
samutthana), and temperature-originated (utu-samutthana) respectively.
All matter, other than that which enters into the composition of living
beings, what the commentaries call dhammata-riipa (matter by nature),
is ultimately constituted of basic octads and sound-nonads, both conditioned
only by temperature.®* For the temperature of cold and heat, according to
Theravada, is an essential factor for the arising, continuity and changes
of all such matter.%

Why the basic octad is not kamma-originated needs explanation. It is true
that the (eight) constituents of this octad enter into the composition of all
kalapas, including those that are kamma-originated. It should, however,
be recalled here that although some material dhammas come into being,
being conditioned by kamma, yet their uninterrupted continuity is said to
depend on the rigpa-jivitindriya.*® Therefore a kamma-originated kalapa
should at least be a nonad (navaka), consisting of the (eight) items of the
basic octad and one kalapariga of rapa-jivitindriya. An octad in itself can
never be kamma-samutthana.
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Composition of the Material Clusters

Material Clusters

The Constituents

Suddhatthaka (basic octad) (14243 +4+5+7+8+9)
Sadda-navaka (sound-nonad) (142+3+4+5+7+8+9)+6
Jivita-navaka (vital-nonad) (12+3+4+5+7+8+9)+15

Cakkhu-dasaka (eye-decad)

(14+243+4+5+7+8+9)+15+10

Sota-dasaka (ear-decad)

(14243+4+5+7+8+9)+15+11

Ghana-dasaka (nose-decad)

(14243+4+5+7+8+9)+15+12

Jivhd-dasaka (tongue-decad)

(142+43+4+5+7+8+9)+15+13

Kaya-dasaka (body-decad)

(142434+4+5474849)+15+14

Itthibhava-dasaka (decad of femininity)

(14243+4+5+7+8+9)+15+16

Pumbhava-dasaka (decad of masculinity)

(142+43+4+5+7+8+9)+15+17

Vatthu-dasaka (decad of heart-basis)

(1+2+3+4+5+7+8+9)+15+18

Kayavififiatti-navaka (nonad of bodily
expression)

(142+43+4+5+7+8+9)+19

Vacivififiatti-dasaka (decad of vocal
expression)

(1424+3+4+5+7+8+9)+6+20

Lahut’ad’ekadasaka (undecad of
plasticity)

(14243 +4+5+7+8+9)+21422+23

Kayavinnatti-lahut'adi-dvadasaka
(dodecad of bodily expression and
plasticity)

(1424+3+4+5+7+8+9)+19+21+
22+23

Vacivififiatti-sadda-lahut'adi-terasaka
(tredecad of vocal expression, sound and
plasticity)

(14243+4+5+7+8+9)+20+6+21+
22+23

Sadda-lahut’adi-dvadasaka
(dodecad of sound and plasticity)

(14243 +4+5+7+8+9)+6+21+
22423
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Abbreviations
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pathavi-dhatu (earth-element)
apo-dhatu (water-element)
tejo-dhatu (fire-element)
vayo-dhatu (air-element)

riipa (colour)

sadda (sound)

gandha (smell)

rasa (taste)

ahara (nutriment)

cakkhu (organ of sight)

sota (organ of hearing)

ghana (organ of smell)

jivha (organ of taste)

kaya (organ of touch)
ripa-jivitindriya (material faculty of life)
itthindriya (faculty of femininity)
purisindriya (faculty of masculinity)
hadaya-vatthu (heart-base)
kayaviniatti (bodily expression)
vacivififiatti (vocal expression)
rupassa lahuta (lightness of matter)
ripassa muduta (pliancy of matter)

ripassa kammaiinata (wieldiness of matter)



CHAPTER 16

TIME AND SPACE

The Abhidhamma theory of reality requires that we make a clear
distinction between the types of entities that exist in a real and ultimate
sense (dhammas) and the types of entities that exist only as conceptual
constructs (pafifiarti). The former refer to those entities that truly exist
independently of the cognitive act, and the latter to those entities that
owe their being to the act of cognition itself It is in this context that we
need to understand the place the Abhidhamma assigns to time and space.

On the subject of time the Abhidhamma Pitaka is relatively silent,
perhaps because here time is not assigned the status of a dhamma.
If time is not a dhamma, conditioned or unconditioned, this obviously
means that it is a mental construct with no objective reality. This seems
to be the position taken up by other Buddhist schools on the nature of
time. There is, however, reference to one Buddhist school that took up
the opposite position. It maintained that like all other dhammas, time,
moment, or “any stroke of time”, is something positively produced
(parinipphanna). Positive production, according to Theravada is true
only of conditioned dhammas, because, unlike mental constructs,
they are actually produced by causes and conditions.

The overall Buddhist theory of time is in sharp contrast to that of
the substantialist schools of Indian philosophy, where we find time
recognized as an eternal, all pervading substance: Its existence is said
to be inferred from facts of consecution and simultaneity between
phenomena. An extreme position on the nature of time was maintained
by the eternalist school of Kalavadins. They insisted that absolute time is
the primordial cause of everything, an all-mighty force that brings under
its inexorable sway all that exists. We find their theory summarized in
a Pali sub-commentary:

It's Time that creates all living beings;

It’s Time that destroys them all.

It’s Time that’s awake while the world is asleep;
Irreversible indeed is the flow of Time.?

A direct Buddhist response to this, we find in the Malapariyéya Jataka:

Time all consumes, even time itself as well.
Who is’t consumes the all-consumer?  tell.?
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It is the Arahant, the one who has attained Nibbana, that has consumed
the all-consuming time.* Hence the Arahant is also called “the one who
has gone beyond time (gataddha), the one who has transcended the
samsaric ime (samsaraddham atikkanta).”>

In the Abhidhamma there are at least five technical terms signifying
time. These are kala (time, season), addhan (length of time, duration),
samaya (‘coming together’ = occasion), sanzati (series, continuum),
and khana (moment). What is interesting to note here is that kala is
the term most often used when the objective reality of time is denied.
The reason for this could be Kalavada, the time-doctrine, which, as noted
above, asserted the absolute reality of time. Addhan is used to mean
“stretch, length”, not only of time but of space as well. In the sense of
time, it means a life-time or a long period like the beginning-less cycle
of births and deaths (samsaraddhana).” This explains why Nibbana is
described as free from addhan.t As we shall see, santati as series or
continuum means perceptible time, the actual experience of a “now”,
in contrast to momentary time, which is not perceptible. Khana is used in
a general sense to mean a small fraction of time, and also in a technical
sense to mean the briefest temporal unit. It is also used to mean the right
occasion, the opportune time (khano ti okaso).’

Samaya is the term that Buddhism prefers most. In its technical sense it
means “the confluence of conditions” (paccaya-samaggi) or “the coming
together of the appropriate causes” (karana-samavava). This is another
way of referring to a particular occurrence!® Every occurrence is, for
the Abhidhamma, a concurrence, in view of its causal principle that
a multiplicity of conditions gives rise to a multiplicity of effects. To clarify
where samaya differs from kala, a Pali sub-commentary cites this sentence.
“Perhaps tomorrow we might go there, considering both kala and samaya”.
Here kala means the due time for arriving (yutta-kala). Whereas samaya
means the confluence of conditions (paccaya-samaggi) necessary for
the arrival!! “Arrival” is not something distinct from “the confluence of
conditions”. The confluence of conditions is itself the arrival.?

There is another important difference to be noted between kala and
samaya: It is kala in the sense objective time that the Abhidhamma
denies. Samaya in the sense of time is in fact not denied, because what it
really means is “the coming together of conditions” (sameti samavetr ti
samayo)!® In point of fact, samaya is the Abhidhamma’s answer to what
the substantialist schools call kala in the sense of absolute time.
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An interesting commentarial observation on samaya concerns why it is
used in three different cases in the Sutta-, Vinaya-, and Abhidhamma-
Pitaka: A sutta begins with ekam samayam, “at one time”. Here samaya
is used in the accusative case (upayoga-vacana). Vinaya begins with tena
samayena, “at that time”, Here samaya is used in the instrumental case
(karana-vacana). Abhidhamma begins with yasmim samaye, “at which
time”. Here samaya is used in the locative case (bhumma-vacana).
The use of the term in three different cases, it is claimed, is not accidental
but purposefully done. If the suttas use the accusative case, this is to
show that the time intended here is non-specific, non-definite (aniyamita).
If Vinaya uses the instrumental case, this is to focus on the factors that
are instrumental (hetubhiitena karanabhiitena) for the promulgation of
ecclesiastical rules. If the Abhidhamma uses the locative case, this is to
show how time serves as a location, a sort of receptacle for the coming
together of consciousness and its concomitants!*

As mentioned in Chapter 2, there are in all six kinds of concept-as-
name (nama-panifiarti). The term “time” comes under one of them as
an avijjamana-pafifiatti, that is, a term that refers to a thing that does not
exist in a real sense. The notion of time is based on the continuous flow
of the dhammas® 1t is the dhammas which arise and perish in continual
succession, that serve as a base for our construction of the notion of time.
What is denied is not succession, but a distinct entity called time apart
from the dhammas succeeding one another. Only the dhammas are real
(paramattha, saccikattha); time is a conceptual construct, a product of
the interpretative function of our mind (kappana-siddha)!® Unlike the
dhammas, time has no own-nature (sabhavato avijjamana).l’

That time is determined by events, is aptly summarized by the following
statement: “Chronological time denoted by reference to this or that event is
only a conventional expression” (tam tam upadaya pafiiatto kalo vohara-
mattako)® Temporal sequence is based on eventuation, but there is no
time distinct from events (dhammas). Different “times” means not different
parts of one and the same time but “times” determined by different events:

Time is only a concept derived from this or that phenomenon,
such as (a) states expressed in such phrases as ‘temporal (aspect) of
mind’, ‘temporal (aspect) of matter’; (b) the phenomenal occurrence
expressed by such phrases as ‘the past’ and ‘the future’; (c) the
phenomenal succession in an organism expressed by ‘the time of
seed germination’ and ‘the time of sprouting’; (d) the characteristic
marks of phenomena expressed by ‘the time of genesis’ and ‘the time
of decay’; (¢) the functions of phenomena expressed by ‘the time of
feeling’ and ‘the time of cognizing’; (f) funciions of living beings
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expressed by ‘the time of bathing’ and ‘the time of drinking’; (g) the
modes of posture expressed by ‘the time of going’ and ‘the time of
stopping’; (h) the revolution of the moon, sun, etc., expressed by
‘morning, evening, day, and night’; or (i) the grouping of days and
nights, etc. into periods expressed by ‘half-month’, “month’ *°

Accordingly, the Pali commentaries speak of a ‘““plurality of times”
(samaya-nanatta), and in the same context, of a plurality of causal
confluences as well.2® A causal confluence is the completeness of
conditions (paccaya-samaggi) necessary for the occurrence of an event.?!
All causal confluences, in the final analysis, are causal confluences of
mental and physical dhammas. Apart from the dhammas, there is no
discrete entity called time (na hi tabbinimmutto afifio koci kdlo nama atthi).?

The question is raised whether any reference to temporal distinctions of
past, present, and future implies the recognition of time as a real existent
(addha namayam dhammo eva apanno ti?7).2 The answer given is that
there is no such dhamma called time because all temporal distinctions
are, in the final analysis, distinctions pertaining to dhammas themselves
(dhammassa pana avatthabhedo).** Although time does not exist in its own
nature (sabhavena avijjamano’pi), yet it is possible to speak of things as
belonging to the three divisions of time by considering time as a receptacle
(adhikarana), as a support (@dhara) for their serial occurrence.?

As we have noted in Chapter 2, all conceptual constructs (pafifiatti) are
time-free (kala-vimutta).? If time is a conceptual construct, how are we
to understand time as time-free? What we need to remember here is that
time-divisions are not divisions of an absolute time. They refer to the
dhammas that arise, exist, and dissolve. In other words, time docs not
exist in time. If time exists in time, then this (second) time will require
a third time to exist, and the third a fourth and thus it will involve what
Buddhist exegesis calls a process of interminability (anupaccheda) or
infinite regress (anavatthana).

Dhammas become past, present, and future in three different ways:
by way of moments, series, and life-span. According to moments,
past means the dhammas that have ceased after going through the
three moments of arising, presence, and dissolution (tavo khane patva
niruddha); future means the dhammas which have not yet arrived at the
three moments (tavo khane asampatta);, and present means the dhammas
that pass through the three moments (tavo khane sampatta, khanattava-
parivapanna).”’ In like manner, we need to understand the other two,
by way of scrics, and by way of life-span.
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Strictly speaking “present” means the momentary present (khana-
paccuppanna) consisting of the three moments of arising, presence,
and dissolution. Obviously this kind of time is not actually perceptible.
Serial present (santati-paccuppanna) is the answer for perceptible time.
As to its definition we find two different opinions. In illustrating it,
Majjhimabhanakas or those who recite the Majjhimanikaya, give the
following examples: When a person after having sat in darkness goes
to the light, material objects do not become manifest to him all at once.
The time that requires for the material objects to become manifest is equal
to one or two continua. Similarly when a person after having walked in
the light enters a room, the time that takes place until the objects become
manifest should be understood as one or two continua. When a person,
standing afar, sees the bodily movements of people washing clothes or of
those who beat drums and ring bells, he does not hear at once the sound
they make. The time that passes until he hears the sound is equal to one
or two continua.?®

On the other hand, Samyuttabhanakas or those who recite the
Samyuttanikaya recognize two kinds of continua, one is material (riipa-
santati) and the other mental (aripa-santati). “The material continuity is
when the ripples of the water stepped into by one crossing to the bank
have not settled down, or when, after a journey the heat of the body has
not subsided, or when to one coming out of the glare into a room the
gloom is not yet dispelled, or when after being occupied with religious
exercise in a room, one looks out of the window during the day and the
quivering of the eyes has not subsided.” A mental continuum is equal to
two or three cognitive processes (javana-vithi), each lasting seventeen
mind-moments.?

Two or three cognitive processes, as Venerable Nyanaponika
Thera observes, appears too brief a time-interval to “ascribe actual
perceptibility”, while “the earlier examples imply a duration too long to
convey the idea of ‘present’”. However, as he further observes, “still we
must suppose that the second division, the ‘serial present’ is intended to
refer to the actual experience of a now”.%

The third way of defining the present is with reference to the present
life-term (addha-paccuppanna). This is according to the teaching of
the suttas.It is an exposition of relative validity. The other two ways of
defining the present, by way of series and moment, are according to the
Abhidhamma. It is an exposition of absolute validity.?'
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On the mutual relationship between time and consciousness, a Pali
commentary says:

Samaye niddisi cittam cittena samayam muni
Niyametvana dipetum dhamme tattha pabhedato.*

As translated by Venerable Nyanaponika Thera:

By time the Sage described the mind

And by the mind described the time,

In order to show, by such definition,

The phenomena there arranged in classes.*

We need to understand this in the light of the Dhammasangani’s
description of the arising of consciousness and its mental factors,
to which we referred earlier.3* Let us recall here that its first part begins
with “in which time” (yasmim samaye), and the second with “at that
time” (tasmim samaye). “In which time”, as the Pali commentary says,
“is an indefinite locative”, “an indefinitely marked time”. Its purpose is to
identify the time during which consciousness and its mental factors arise
(samaya-niddesa). On the other hand, “at that time” refers to the time
during which all the mental states (both consciousness and mental factors)
arise together as a single cognitive act (dhamma-uddesa). Now, “samaya”
in the phrase “vasmim samaye” is said to occur in the sense of occasion
or time, and here time is defined to mean “support” (adhdara) or “locus”
(adhikarana). 1t is true that time does not exist in a real and ultimate
sense. However, for purposes of description here it is considered as
a support (@dhdarabhavena paniiatto).* On the other hand, “samaya” in
the phrase, “tasmim samaye” (at that time) is used, not in the sense of
time (support), but in the sense of “aggregation” or “coming together”,
not one after another, but all together. Here the reference is to the causally
connected occurrence of consciousness and its mental factors.*

It is with reference to samaya in the sense of “time” that samaya in the
sense of “coming together” gets delimited. A Pali commentary illustrates
this situation as follows: “The person who went out when the cows are
being milked, returned when the cows have been milked.” Here, it is
the time of milking the cows (dohana-kiriya) that delimits the time of
the man’s movement (gamana-kiriya). In the same way, “at which time”
delimits the time of the arising of consciousness and such mental factors
as sensory contact.¥’ B

The Pali commentators interpret “at which time” of the Dhammasarngani as
*in which moment™ and “at that time” as “at that moment”, Here the term
moment (k/rana) is used in its technical sense to mean the bricfest temporal
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unit.®® In the context of this commentarial interpretation, the moment as
the briefest temporal unit becomes definable as equal to the duration of
a consciousness and its mental factors. Thus while a consciousness and its
mental factors (a cognitive act) determine the measure of the moment as
the briefest temporal unit, the moment in turn determines the time during
which a consciousness and its mental factors arise.?

In concluding this section, it is necessary to refer here to another
meaning “time” has assumed in Buddhism. Because “past”, “present”,
and “future”, are not entities distinct from the dhammas, therefore,
as an extension of its meaning time came to be reckoned as another
expression for the cycle of births and deaths (samsaraddhana).®
When King Milinda asks Nagasena, “What is time?”, the latter explains
it as the process of dhammas and sarnkharas (that constitute samsara).*!
If the formula of dependent arising with its twelve factors involves
three periods, each period is not distinct from the factors that belong
to that particular period.*? Time comes to an end with the realization of
Nibbana. Therefore, Nibbana is the transcendence of time through full
understanding (addhana-pariiifia). Since the three temporal divisions are
predicable of the dhammas in the sense that we have examined above,
the dhammas came to be described as “belonging to the three times”
(tekalika). On the other hand, Nibbana is free from time (kalavimutta).*
As mentioned above, one who has attained Nibbana “has gone beyond
time” (gataddha), “has transcended the cycle of time” (samsaraddhanam
atikkanta),** and “has consumed (the all-consuming) time” (kalaghaso).
We find this same idea in a pre-Abhidhamma work where the Arahant is
described as one who has transcended time (kappatita).®

If time is not elevated to the level of a dhamma, the same situation
is true of space as well. In Chapter 14 we examined an entity called
space-element (akasa-dharu) described as a nominal (anipphanna)
material dhamma. We saw that strictly speaking it is neither material nor
a dhamma. For it does not answer either to the Abhidhamma’s definition
of matter or to its definition of dhamma.

In the Milindapaiiha we find another kind of space, which it defines
as follows: In no way can it be grasped (sabbaso agayha); it inspires
terror (santasaniya); it is infinite (ananta), boundless (appamdna),
and immeasurable (appameyya). It does not cling to anything (alagga),
is not attached to anything (asarta), rests on nothing (appatittha)
and is not obstructed by anything (apalibuddha).*® Elsewhere in the
same work we are told that two things in this world are not born of
kamma (vkammaja), or of causes (ahetufa), or of scason (anutuja),
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namely Nibbana and space.”” However, what is important to remember
here is this: Although the Milindapafiha describes space in such a way as
to make it appear something unconditioned, it carefully avoids the use of
the term “unconditioned” (asarikhata) in describing it. What prompted
the Milindapariha to take this stance seems to be that such a description
would elevate space to a level on par with Nibbana.

It is clear that the Milindapafiha space is not the same as the space-
element. The latter means, not infinite space, but spaces (plural) bounded
by matter.

The Milindapaiiha space has its counterpart in the Sarvastivada
Abhidharma as well. It is defined not as space bounded by matter
(= akasa-dhatu, space-element) but as that which provides room for the
movement of matter (vatra rigpasya gati).® It is omnipresent (sarvagata)
and eternal (nitya). Its nature is non-obstruction (andvarana-svabhava).
It does not obstruct (@vrnoti) matter, which freely exists therein; nor is
it obstructed (dvryate) by matter, for it cannot be dislodged by the latter.
However, space is not the mere absence of obstruction (andvarana-bhava-
madtra), but something positively real.® In view of these characteristics
the Sarvastivada Abhidharma elevates it to the level of an unconditioned
dharma. In this sense it is on par with pratisamkhya- and apratisamkhya-
nirodha (cessation through wisdom, and cessation independent of
wisdom). What the Sarvastivadins call unconditioned space is the space
considered as absolutely real and as serving as a receptacle for the
existence and movement of material phenomena.>

The Sarvastivadins’ space-element, as noted earlier, is included in the
sense-sphere of the visible (rijpayatana). Whereas their unconditioned
space comes within the sphere of mental objects (dharmayatana).”'

Thus both in Theravada and Sarvastivada we find two kinds of space,
one local and the other infinite. What led to this idea can be traced to
the early Buddhist discourses. Here space is sometimes described as
referring to cavities, apertures and interstices. This is what the suttas
mean by akasa-dhatu (space-element), when it is counted as one of the
six elements (dhdru) into which the empiric individuality is analysed.™
Sometimes we find space described not as void region but as the ultimate
basis, a sort of fulcrum or receptacle for the existence of the physical
world. In the Mahaparinibbana Sutta, for instance, the Buddha says:
"This great carth, O Ananda, rests on water, water on air, and air on
space™.™ The Rahuloviida Sutta says that space for its part does not rest on
anything (ukaso na kattha ¢i patitthito). ™ In point of fact, the Milindapanha
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cites this same statement in its reference to space as described there.
Equally significant is an observation found in the Abhidharmakosavyakhya
of Acarya Yasomitra. It says that when the Vaibhasikas (Sarvastivadins)
argue that space is real they base this argument on a siitra-passage where
the Buddha declares to a Brahmin that the earth rests on the circle of
water, the circle of water on air, air on space and that space for its part
does not rest on anything, does not cling to anything.%

However, when we come to the Kathavatthu of the Abhidhamma Pitaka
we find the Milindapafiha version of space in a completely different form.
Here, on a controversy as to the nature of space, the Theravadins maintain
that space is not something unconditioned. Among the arguments
adduced the main one is that if space is unconditioned, then this will go
against the well-established view that there is only one unconditioned
reality, namely Nibbana. If space is something unconditioned, so runs
the argument, then this will mean that when a house or a barn is built
by enclosing space, then the unconditioned space gets enclosed; or when
a well is dug non-space becomes unconditioned space, or when an empty
well, or an empty barn, or an empty jar is filled, then the unconditioned
space disappears. The flnal conclusion that the Theravadins come to from
this controversy is that space is neither conditioned nor unconditioned.>
The commentary to the Kathavatthu observes that if space is so described,
this means that it is a paffatti, i.e., a nominal dhamma, a conceptual
construct with no objective counterpart.’’” This observation conforms
to the view held by the Theravadins that what is neither conditioned
nor unconditioned is a conceptual construct. It will be noticed that
the Milindapaiiha describes space in such a way as to make it appear
something unconditioned although it cautiously avoids the use of the
term unconditioned to describe it. This is in contrast to the Kathavatthu
space which, as we have noted, is a conceptual construct.

Thus the Theravadins, too, distinguish between two kinds of space. One is
called space-element (Gkasa-dhdtu) and the other space (akasa). The first
means void region that delimits and separates material objects, and thus
enabling us to perceive them as distinct entities. Hence it is presented
as the material principle of delimitation (pariccheda-riipa). As we saw
in Chapter 14, its description as anipphanna means that it is a nominal
dhamma with no objective reality of its own.

The other, called space (but not space-element), is sometimes described
as boundless space (agjatakasa).® This description highlights its
diflerence from the space-clement in the sense of bounded space.
The use of This term does not mean that space is regarded as something
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real and absolute. The use of another term, “empty space” (zucchakasa)™
does, in fact, brings into focus its nature as a conceptual construct. It is
of course true that space is sometimes understood in a realistic sense.
For instance, matter is defined as that which is extended in space,
the principle of extension being represented by the earth-element.
This seems to suggest that space is a sort of receptacle for the existence
of matter. However, the correct position is just the opposite. That is to
say, our very idea of space is dependent on matter. If there is no matter,
the notion of space does not arise. Space means, not the opposite of matter,
but the very absence of matter. If it is said that ‘marter exists in space’,
what this really means is that ‘matter exists where there is no matter’.

The definition of space in this manner reminds us of the Sautrantikas.
They, too, define it as the mere absence of matter, that is, “the mere
absence of the ‘substance’ that has the characteristic of resistance/
impenetrability” (sapratigha-dravyabhava-matra).® The word, “mere”
(matra) is to emphasize the fact that non-existence of matter does not
mean the existence of anything other than matter. Space means the mere
absence of matter.%!



CHAPTER 17
MOMENTARINESS

It hardly needs mention that in the Pali suttas, unlike in the Abhidhamma,
the notion of change is not presented either as a doctrine of momentariness
or as a formulated theory of moments. This, in fact, is the view held by the
Theravada tradition as well. In introducing the theory, a Pali commentary
says that it is peculiar to the Abhidhamma and not to the Suttanta.! What we
get in the Pali suttas is not a doctrine of momentariness but the doctrine of
impermanence, the transitory nature of all phenomena. The doctrine finds its
classic expression in the well-known formula: “All conditioned phenomena
arc impermanent” (sabbe samkhara anicca), and in the more popular
statement: “Impermanent, indeed, are conditioned phenomena” (anicca
vata samkhara). Both amount to saying that all phenomena brought about
by conditions are, by their very nature, subject to change and dissolution.

“There is no moment, no instant, no particle of time when the river stops
flowing™.2 This is the simile used to illustrate “the eternal flow of happening,
of unbroken continuity of change”. Anicca (impermanent), afifiathatta
(alteration), khaya (waning away), vaya (dissolution), nirodha (cessation) are
the terms often used to stress the instability, impermanence, inconstancy,
and transience that all phenomena come to exhibit. The emphatic assertion
of impermanence is thus fundamental to Buddhism. It is the Buddhist
doctrine that is central to all other Buddhist doctrines. As the first of the
three characteristics of sentient existence it is, in fact, impermanence
that provides the rational basis for the other two characteristics, namely
un-satisfactoriness (dukkha) and non-self (anatta). Hence an insight into
the fact, namely that whatever is of the nature of arising, all that is of the
nature of cessation (yam kifici samudaya-dhammam sabbam tam nirodha-
dhammam) is defined as “the eye of wisdom” (dhamma-cakkhu).?> On the
other hand, to perceive permanence in impermanence (anicce nicca-safifi@)
is a perversion of perception (safifia-vipallasa), a perversion of thought (citta-
vipallasa), and a perversion of the ideological perspective (ditthi-vipallasa).*

This early Buddhist doctrine of impermanence, as O. H. de A. Wijesekare
observes, “is not the result of any kind of metaphysical inquiry or of
any mystical intuition. It is a straightforward judgement arrived at by
empirical observation and as such its basis is entirely empirical.”* On the
other hand, as we shall see, the Abhidhamma doctrine of momentariness
shows a shift in emphasis from empiricism to rationalism. It is the result
of an attempt to understand the process of change through a process of
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pure reasoning. In the Pali suttas such characteristics as itTmpermanence
and non-substantiality are applied to empirically observable things. Butin
the Buddhist schools such characteristics came to be applied not to the
empirically observable things, but to the basic constituents into which all
such things can be finally resolved; in other words, to the dhanmimas/dharmas
as understood in its technical sense.

Although a doctrine of momentariness is not found in the Pali suttas,
they often use the term khana, which is the Pali for moment. However,
the term occurs without any technical import attached to it, to mean
a very small fraction of time. We find it often used in the instrumental
(tena khanena), or in the locative (tasmim khane) to mean “at that
moment”, and as the PTS Dictionary notes sometimes it is used in the
accusative to mean moment as coincidence or concurrence, i.c., all at
once or simultaneously (tam khanam yeva). The Pali commentaries
explain this sutta-usage of khana as “moment in the sense of muhutta”
(muhutta-sankhata-khana), i.e., a small fraction of time.® This is in order to
distinguish it from its technical usage when it means the briefest temporal
unit, which is called moment in the ultimate sense (paramattha-khana).’

Another meaning of khana is “the right moment or opportune time”.
Thus we have: khano ve ma upaccaga. That is: “Let not the right moment
slip away”. “For those who let the (right) moment slip away, come to grief”
(khanatita hi socanti). This usage of khana in this sense brings into focus
the brevity and rarity of the right occasion and, therefore, the urgent necd
to make the fullest use of it.

What could be described as the earliest allusion, within Theravada,
to a doctrine of momentariness is found in a solitary passage in the
Mahaniddesa, the canonical commentary to the Suttanipata. The passage
goes on to assert that all that we call life, individuality, pain and pleasure,
join in one conscious moment that flicks away as soon as it arises. Even the
denizens of the heavenly existences, who are supposed to live for 84000
years, do not live during two conscious moments. One lives only in the
present moment, and not in the past and the future moments. The psycho-
physical aggregates which have ceased to exist, whether they are of the
dead or of the living, are all the same. They have vanished never to come
back.’ This brief reference in the Mahaniddesa to momentariness is in
its commentary explained to fall in line with the commentarial version
of the theory. However, the commentarial version is a formulated thecory
of moments that assumes significance only within the framework of the
dhamma-theory.
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When it came to the issue of momentariness one question that divided
the early Buddhist schools was whether momentariness could be equally
applied to both mind and matter. Some took the position that only mind is
momentary whereas matter has relative duration. As recorded by Acdrya
Vasumitra, the Mahasamghikas, for instance, maintained that “the great
material elements (mahabhiita) and the material faculties (indriya) evolve
(parinamanti). (On the other hand) consciousness (citta) and its concomitants
(caitta) do not evolve”. Matter has not only a phase of production (utpada)
but also a phase of waning away (ksaya). Thus, for example, the substance
of milk transforms itself into curd. In contrast, consciousness and its
concomitants, having a definite origination and an instantaneous cessation,
do not transform themselves from one stage to another. They disappear as
soon as they appear.'® We find a similar view attributed to the Vatsiputriyas
as well: Some conditioned phenomena (samskdras) exist for some time,
whereas others perish at every moment."" Again, according to Acarya
Yasomitra, in the opinion of the Arya-Simmitiyas matter is of longer
duration (kalantaravasthayr), whereas consciousness and its concomitants
are characterized by momentary being (ksanikarva).'? Other Buddhist
schools, such as the Sarvastivadins and the Sautrantikas, not only rejected
this distinction, but also criticized those who admitted it.

How the Theravadins responded to this issue emerges clearly from two
controversies recorded in the Kathavatthu of the Abhidhamma Pitaka.
One controversy is related to the question whether the duration of matter
is equal to the duration of a thought-moment (eka-cittakkhanika).®
The Theravadins’ stance is that they are not of equal duration. The opposite
view is, in the commentary to the Kathavatthu, attributed to the Buddhist
schools known as Pubbaseliyas and Aparaseliyas.** Their view is based on
the observation that since all conditioned phenomena are impermanent,
it is not right to draw a distinction between mind and matter as regards
their duration. Among the counter-arguments of the Theravadins the one
that is most important for our present purpose is that if the life-span of
mind and matter is equal, then it will not be possible to account for the
perception of the external world. What it seems to imply is that since the
Buddhist theory of perception involves a succession of mental events,
if a momentary material object impinges on a momentary sense-organ,
both will have disappeared by the time the perceptual process is expected
to culminate in full perception.'® It is not clear whether the view rejected
here by the Theravadins is identical with the well-known Sautrantika theory
of representative perception (bahyarthanumeyavada). What interests us
here is the fact that according to the Theravadins the life-span of matter
is longer than that of mind.
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The second controversy revolves on the question whether a single
unit of consciousness could last for a comparatively long period of
time. The Theravadins’ position is that this is not certainly possible.
The opposite view which, in the commentary to the Kathavatthu is
attributed to a Buddhist school called Andhakas, is based on the apparent
continuity of consciousness in higher meditative experiences as in jhana.
Hence they maintain that a single unit of consciousness could last for
a comparatively long period, perhaps even for a whole day.'s Among the
many counter-arguments of the Theravadins, the one that is relevant to
our discussion is the following: If a single unit of consciousness could
persist for a whole day, then one half of the day had to be considered as
the moment of its origination (uppddakkhana) and the other half as the
moment of its cessation (vayakkhana).” What this clearly shows is that
in the Theravadins’ view consciousness is momentary in the sense that it
arises in one moment and ceases in the next moment.

This is not the only book of the Abhidhamma Pitaka where we find
allusion to mind’s momentariness. In its section called Samkhara Yamaka,
the Yamaka often refers to mind’s origination-moment (uppdadakkhana) and
mind’s cessation-moment (nirodhakkhana).® Thus at least in two books of
the Abhidhamma Pitaka we find mind’s momentariness being explicitly
recognized. What is important to remember here is that neither of the
books mentions mind’s static phase or its moment of existence, what the
Pali commentaries call thitikkhana. In maintaining why matter is of longer
duration the Kathavatthu says that this stance conforms to scriptural authority
as well. For in the Pali suttas it is in respect of mind or consciousness that
the rapidity of change is emphasized. The Anguttaranikaya, for instance,
says that there is no other single thing so quick to change as the mind
and that it is no easy thing to even illustrate how quick to change it is."”

What we have observed so far should show the extent to which a theory of
momentariness is developed within the books of the Abhidhamma Pitaka.
According to them while mind is momentary, the duration of matter is
not equal to the duration of a single mind-moment (eka-cittakkhanika).
Whether this means that matter has relative duration or that matter too
is momentary but its duration as a moment is longer than that of a mind-
moment, we cannot ascertain on the basis of the extant data. It is equally
important to remember here that according to the Abhidhamma Pitaka
momentary mental phenomena do not exhibit a static phase. There is only
arising and ceasing. It is in the Pali Buddhist exegesis that the further
development of this doctrine can be seen.
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Referring to the doctrine of momentariness as found in the Pali
commentaries, Alexander von Rospatt raises the question whether it
originated within the Theravada or whether it was an adoption from
some other Buddhist school on the Indian mainland. He says that in
the Theravada “the doctrine is dealt with as a marginal issue of little
significance” and, therefore, he is “inclined to believe that the theory
was adopted from outside and was possibly even introduced by Acariya
Buddhaghosa himself.” However, he cautions that this hypothesis “needs
to be verified by a systematic examination” of the earlier material,
in particular, the Simhala commentaries that served as the main base for
Acariya Buddhaghosa’s Pali commentaries.?

That within the Theravada tradition the doctrine of momentariness was dealt
with as a marginal issue of little significance is, of course, not adequately
borne out by textual data. As we shall see, it plays a vital role in the
dhamma theory of the Abhidhamma as it came to be elaborated in the
commentarial exegesis. The notion of momentariness is, in fact, fundamental
to the commentators’ analysis of mind as a dynamic reality, as shown
from their explanation of an act of cognition as a series of momentary
events, and from their theory of material clusters (riipa-kalapa), which is
the Theravada counterpart of the atomic theory. If the earlier distinction
between mind and matter as to their relative duration was retained in
the theory of momentariness as well, this was because of the need to
explain the theory of perception within a realistic framework. Eor the
earlier as well as the later versions of the Theravada theory of perception
are both based on the view that matter is of longer duration than mind.
Moreover, as we shall see, two of the conditions in the Theravada doctrine
of conditionality, namely, pre-nascence (purejata) and post-nascence
(pacchajata), are also based on this temporal distinction between mind
and matter. Hence this distinction had to be accommodated in the theory
of momentariness as well.

As we have noted, reference to a theory of momentariness within the
Theravada tradition is found in three pre-commentarial works, namely the
Mahaniddesa, the Yamaka and the Kathdavatthu. Alexander von Rospatt
makes note of the Kathavatthu reference but is inclined to believe that
that section of the Kathavatthu which deals with this subject “must have
been added well after the composition of the core” of this treatise.?!
Even if this were so, still we have to reckon with the Yamaka, which also
belongs to the Abhidhamma Pitaka where, as we have already noted,
we find reference made to mind’s moments of origination (uppddakkhana)
and cessation (nirodhakkhana). What is more, although the Patthina of
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the Abhidhamma Pitaka does not make specific reference to a theory
of momentariness, its theory of conditionality presupposes at least the
momentariness of mental phenomena. Eor, the four conditions by way
of proximity (anantara), immediate contiguity (samanantara), absence
(narthi) and disappearance (vigata) clearly imply that the apparently
continuous stream of consciousness is in the final analysis a succession of
momentary cognitive acts.?2 Hence it is very unlikely that the commentarial
version of the doctrine of momentariness found its way to Theravada from
another Buddhist school on the Indian mainland. It is more to the point
to say that it was a further elaboration of the relevant data already found
in pre-commentarial works.

What is more, there is textual evidence to show that the doctrine of
momentariness that we find in the Pali commentaries was, in fact,
known to the Simhala commentaries (Sthala Atthakatha) that preceded
their Pali versions. In describing the doctrine of momentariness, one Pali
commentary and two Pali sub-commentaries quote statements from
the Simhala Commentaries in order to clarify and justify their own
statements. The commentary to the Patisambhidhamagga, for instance,
quotes a statement from a Simhala commentary called Khandhakavagga
Atthakatha that mentions three moments, the moment of origination
(uppadakkhana), the moment of duration (thitikkhana), and the moment
of dissolution (bhangakkhana).®® As we shall soon see, these are the
three moments recognized in the commentarial version of the doctrine of
momentariness. The Abhidhammatthavibhavini, while discussing the topic,
says: “Even in the [Sthala] Atthakatha it is said that to each consciousness
there are three moments, the moment of origination, the moment of duration,
and the moment of dissolution”.* Again in criticizing a non-mainstream
view on the Theravada doctrine of momentariness the Sarnikhepavannana-
tka observes that “when Acariya Buddhaghosa says that the matter which
arises at the duration-moment of rebirth-consciousness ceases at the
origination-moment of the eighteenth (consciousness) of the same series
he has said so according to what is stated in the (Sthala) Atthakatha”

(Atthakathda-vacanam nissaya vuttam).® This clearly shows that the view

expressed in the Pali commentaries, namely that the duration of a moment of
matter is equal to seventeen mind-moments was also known to the Simhala

commentaries. In another context, but still referring to a fundamental aspect

of the doctrine of momentariness, the Sankhepavannana-tika says that

the Maha-Atthakathacariyas, i.e., those ancient teachers who compiled

the Great Commentary which was in Simhala, are surely “very wise”

(ati-pafifiavanta) and that therefore it is not possible that “they have failed

to notice this in the Yamaka™ (Na ettakam yamakapdlim na passanti).?
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These four quotations, one from a Pali commentary and the other three
from two Pali sub-commentaries, show that the Theravada doctrine of
momentariness is not an innovation on the part of the Pali commentators
but a continuation of what was found in the Abhidhamma Pitaka and
in the Simhala commentaries. However, this is not to suggest that the
Theravada version of the doctrine developed in splendid isolation. There is
strong textual evidence to suggest that the further development of this
doctrine, as we find it particularly in the Abhidhamma compendiums
and sub-commentaries, was due to the impact of the schools of Sanskrit
Buddhism on the mainland of India. In point of fact, the Theravada version
of the doctrine cannot be properly understood unless it is presented
against the background of parallel versions in other schools of Buddhism.
Therefore in this discussion we intend to refer, where necessary, to
parallel versions as well in order to highlight the fundamental features of
the Theravada version of the doctrine of momentariness.

What led to a doctrine of momentariness among Buddhist schools
could perhaps be traced to the three characteristics of the conditioned,
which we find mentioned in a number of Pali sutzas. In a sutta-passage of
the Anguttaranikaya, for instance, we read that whatever is conditioned
exhibits three characteristics, namely origination (uppdda), cessation (vaya),
and change-in-continuance (thitassa afifiathatta).”” This sutta-passage,
as Louis de La Vallée Poussin has shown, corresponds to the Trilaksana
Sitra of the Chinese version of the Samyuktagama.?® For early Buddhism
“whatever conditioned” meant all cognizable objects on the empirical level,
which are brought about by causes and conditions. But, as we have already
noted, for the Abhidhamma such cognizable objects are not ultimately
real, because, being conceptual constructs they have only consensual
reality. What is ultimately real are the dhammas or the basic factors into
which all empirical existence can be finally analyzed. In the light of this
development the three characteristics of the conditioned had to be applied,
not to composite things, but to the elementary dhammas that alone have
ontological ultimacy. It is this situation, as we shall see, that gave rise to
different versions of momentariness among Buddhist schools.

One immediate question that attracted the attention of Buddhist schools
concerned the relationship between the dhammas/dharmas and the three
characteristics of the conditioned. On this question we have different
explanations. The one that is attributed to Vibhajyavadins, is that while the
dharmas are conditioned the conditioning characteristics are unconditioned
(asamskrta).”? Here we have a situation where the characteristics are
clevated to a level higher than that assigned to what is characterized by
them. This explanation is sought to be justified on the ground that if the
characteristics ol the conditioned are themselves conditioned, their nature
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being weak, they will not be able to accomplish their respective functions
of causing the dharmas to arise, change, and disappear.’’ Clearly this is an
attempt to show that the conditioning characteristics of all that is conditioned
have universal applicability and eternal validity. Everything that is causally
dependent and thus conditioned comes under their inexorable sway.

A modified version of this explanation is the one attributed to the
Dharmaguptakas. In their view only the characteristic of dissolution (vyaya)
or cessation (nirodha-laksana) is unconditioned. This is an atte mpt to stress
the fact that not only the conditioned dharmas, but also the characteristics
responsible for their origination and modification are all brought to an end
by the all-powerful characteristic of dissolution (vinasa-laksana). It is
the characteristic that is most formidable and therefore it is the one that
justifies an elevated status. Even in the Pali sutfas the emphasis is more
on the fact of cessation than on the fact of origination, as is seen from
the well-known statement that whatever is of the nature of origination is
by its very nature subject to cessation (yam kifici samudaya-dhammam
sabbam tam nirodha-dhammam).’*

Another explanation on the relationship between the characteristics and the
dharmas is that both are equally conditioned. The well-known protagonists
of this theory are the Sarvastivadins and its most trenchant critics arc
the Sautrantikas and the Theravadins. We find a view similar to this
appearing as a controversial issue in the Kathavatthu of the Abhidhamma
Pitaka. The controversial issue is whether the three characteristics
of impermanence (aniccata), decay (jarata), and death (marana) are
parinipphanna.® The term, parinipphanna, means “concretely produced”
or “fully produced” and is, therefore, predicable of all real and ultimate
factors of existence (dhammas), because, unlike conceptual constructs
(panifiatti), they are actually and concretely produced by conditions.
Hence the term parinipphanna is used to qualify all conditioned dhammas.™
The controversial issue involved here can, therefore, be restated as to
whether the three characteristics of impermanence, decay and death arc
as conditioned as the dhammas they characterize. The protagonists of
this theory, according to the commentary to the Kathavatthu,* are the
Andhakas and it is this same theory that we find in the Sarvastivada in
a fully developed form.

What led to the view that the conditioning characteristics are as conditioned
as what is conditioned by them can be traced to the original sutfa-passage,
which begins with the words: “Monks, there are these three conditioned
characteristics of the conditioned.”* It will be noticed that here the term
“conditioned” (sunkhata) is mentioned twice. It scems to give the impression
that the characteristics of the conditioned are also conditioned. In point of
fact, the Sarvastiviiding understand the repetition of the term “conditioned™
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(samskrta/sankhata) as indicating that these characteristics themselves are
conditioned and that therefore they exist as discrete entities.>’

On the other hand, the Sautrantikas maintain that the repetition of the
term “conditioned” should not be understood in a literal sense. If the siitra
passage repeats the term this does not mean that the characteristics are
like signs revealing the presence of what is conditioned, as for example,
in the case of herons indicating the proximity of water. Rather, these are
characteristics that find themselves in certain things showing thereby that
those things are conditioned.®

On this issue the Theravadins, too, take up the same position as the
Sautrantikas. If we go by the Pali commentary as to why the term
“conditioned” is repeated in the sutta passage, it is not because of any
idiomatic peculiarity of the language, but is absolutely necessary. Now,
what is “conditioned” (sarikhata) can have, not only the three mentioned,
but many more other characteristics, as for example, the characteristic
of non-self (anatta). If the surta-passage were to be rephrased without
repeating the term “conditioned” (sarnikhata), it would take the following
form: “Monks, there are these three characteristics of the conditioned:
arising can be discerned, the passing away can be discerned, and change-
in-continuance can be discerned.” What is wrong with this rephrased
sentence is that it gives the wrong impression that what is conditioned
has only three characteristics. However, what the sutta-passage wants
to show is that among many characteristics of that which is conditioned
there are three specific characteristics which allow us to identify what is
conditioned as conditioned. Hence it is very necessary to repeat the term.

In clarifying this situation one Pali commentary draws our attention to
a similar statement which also occurs in the Ariguttaranikaya, which is as
follows: Tin’imani bhikkhave panditassa pandita-lakkhanani.® Translated
literally, this reads: “Monks, there are these three wise characteristics of
the wise”. Surely, just because the word “wise” is repeated, this does not
mean that the characteristics of the wise are also wise. They are repeated
precisely in order to recognize the wise man as a wise man (panditassa
panditato salakkhanato).®® For, besides the three characteristics which
enable us to identify the wise man as wise, the wise man has many more
other characteristics.

In this regard, we cannot also overlook the fact that in the surza passage in
question even the opposite word “unconditioned” is repeated (= asankhatassa
asankhata-lakkhanani). Surely, this is not intended to show that the
characteristics of the unconditioned are also unconditioned.








































































































































































































































































































































































