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ABSTRACT

As a leading component of the five aggregates (parnicakkhandha) that constitute
an individual from the aspect of psycho-physical make-up, consciousness
(vininiana) plays the most crucial role in experiencing material and non-material
objects. It serves as the foundation for association and existence of mental
concomitants (cetasikas), and for origination of mind-born matters (cittaja-
ripa). It also serves as a grip for understanding or wisdom (parfifia) to penetrate
consciousness itself and its related mentality-materiality.

Viniiiana is only one if it is viewed from its function of cognizing object;
however, it is classified into 89 or 121 types when it is associated with different
mental concomitants. As one of many factors that compose an ever-changing
flux or process of psycho-physical phenomena, visiriana is conditionally arisen.
It appears due to conditions, so does it disappear. Being a conditioned
phenomenon, vifiriana is used as one of the objects for meditative
contemplation conducive to attainment of mundane and supra-mundane
knowledge (lokiya-lokuttara-fiana) by which worldly happiness and Nibbanic

bliss are realized.
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CHAPTER 1
INTRODUCTION

Abhidhamma is higher or profound treatment of the Buddha's teachings.
It analyzes and minutely explains materiality and mentality that makes up a
'being'. It then set out various conditional relations and the conditioning forces
operating between them. Abhidhamma is the kernel of Buddha's teaching. It is
as important as anatomy to a medical student and a periodic table to a chemist.
Without knowledge of Abhidhamma, it is very difficult to precisely understand
different phenomena such as birth, life, suffering, and happiness.

From time immemorial, men have always asked the perennial questions:
Who are we? Why did we come to this world? Why do we suffer? How can we
obtain happiness? The attempts to find answer of these and all the other
problems of life as well as metaphysical questions concerning existence, have
given rise to many theories, philosophies, and religions.

Buddhism, unlike others, gives a very scientific, pragmatic, and
satisfactory system of explanation dealing with the existential problems of
human beings, of all the beings and the world that is around. In fact, this is the
only system that has succeeded in doing so. It unravels the real nature of the
problem, cause of the problem, as well as the way to solve the problem.

Awakening is the intention underlying the treatment exercised in the
Buddhist texts on the truths. To clarify this point, while the Buddha was once
staying in Vesali, He admonished Saccaka the son of Nigantha: "So Bhagava

Bodhaya  dhammam  deseti...  damathaya...samathdya...  taranaya...



parinibbanayva dhammam deseti” (The Buddha teaches dhamma for

awakening, for taming...for calming...crossing over the world, for that
attainment of Nibbana.)

According to the findings of Buddhism, human life is just a composite
of mentality (n@ma) and materiality (riipa) which can be further classified into
five aggregates: materiality (ripa), feeling (vedand), perception (sanind),
mental formations (sankhdara), and consciousness (viririana). Deep meditative
contemplation reveals that these five components are fleeting, arising and
passing away every moment. There is no owner, nor are there things to be
owned. There is no permanent entity. This is the real nature of 'life'. It may be
unpleasant but it is realistic. This realization, however, does not discourage
positive elements in life. It does not lead to depression or 'pessimism'. It is a
source of courage, happiness, and enlightening wisdom.

Among the five aggregates, vifiifiana has a very unique place in Buddhist
philosophy. According to it, one's consciousness plays a vital role in the
process of sansara (cycle of existence). It also plays an important role in the
freedom from it. It is the forerunner.

Although we say consciousness is impermanent, there is no such
moment when it is absent, and it never comes to a halt all by itself. It goes on
arising life after life, sustained primarily by ignorance (avijja), craving (tanha),
and volitional formations (sankhara).

The arising of consciousness gives rise to a new life. A being is then
born acquiring different physical structure, different 'abode', but in the same
continuum of consciousness. It possesses all the potentials and proclivities
transferred to it by the last consciousness of previous life. It then transfers them
all to the next arising consciousness. Life moves from this plane to that plane
of existence but the continuum remains the same.

An unwholesome consciousness leads to misery, loss, and poor health.
A good one leads to happiness and freedom. Moreover, there is no plane which

is permanent. Eventually, one becomes old, sick, and has to pass away from

1 M. 1, 298, Cllasaccakasutta (CSCD)



there. And yet beings shrouded by ignorance are unable to see this
impermanent nature.

Whatever is impermanent cannot be ‘self” or ‘ego’. If there were
anything called ‘self” we would be able to have command over them. We want
it not to change, but it changes. We want it not to pass away, but it passes
away. We have no control over them.

This illusion of permanence and self arises in most due to very illusive
nature of consciousness itself. One may be able to see the impermanence of
things that are observed or being aware of. But it is not easy to see the
impermanence of ‘that which is aware of the object’. It is this very
consciousness that has the nature of ‘being aware of’ is mistaken as ‘self” or
‘soul’.

Buddhist philosophy analyzes mentality into different types of
consciousness and mental factors and shows in great precision how they arise
and pass, not in chaos but following a systematic process. Moreover, it explains
precisely the manner of association between mind and mental factors. It also
shows the connection of mind with other ultimate realities and its conditional
relation with other phenomena. There is no element inside or outside the mind
that is permanent, neither any hidden force that is controlling its arising.

The arising of consciousness gives rise to different mental, verbal, and
physical actions. These three types of actions leave behind volitional
formations after they pass away. These volitional formations give birth and
sustain the life as well. The arising of life is dependent entirely upon the arising
of vininiana.

In Buddhist philosophy, vififiana denotes 'that which is aware of the
object'. It is derived from the stem 7ia’, 'to know' or 'to be aware'. One of the
popular definitions given to this term is: 'arammana vijanatiti vinnana'—it is
conscious of the object, therefore it is called consciousness. It is a state of being
aware of something. The synonymous terms of consciousness are citta, mano,

manasa, and hadaya.



Our life starts with the arising of one kind of consciousness, technically
called rebirth-linking, which is produced by volitional formations. During the
course of our life we do different sorts of actions that leave impressions upon
the mental continuum. These are called volitional formations and these
formations have the potential to bear results.

Before we pass away from any existence, one of the volitional
formations arises. It determines the nature of new existence that arises
subsequent to it. Most importantly, this volitional formation gives rise to a
consciousness that links this life to the next. With the arising of this first
consciousness, a new life starts and it is sustained until the end of that
particular existence by that very potential of volitional formation.

Immediately after the falling away of the rebirth linking consciousness,
other consciousnesses arise in a systematic order, depending upon causes and
conditions and maintain the stream of consciousness. When there is no active
consciousness such as seeing, hearing, smelling, tasting, touching, and thinking
present, the life-continuum arises to sustain the flow of consciousness. In this
way, consciousness flow on like a stream of river, life after life.

The volitional formations accumulated by our past actions come along
with us in all lives. They wait for favorable conditions to ripen and give rise to
different types of resultant consciousnesses. As a reaction to such passive
resultant consciousnesses, different active processes of greed-consciousness,
hatred-consciousness, delusion-consciousness, and so on arise. Again, the
arising of these active mental processes leaves behind in the mental stream
volitional formations that would produce consciousness in the future. By the
passing of time, we grow, decay, and finally pass away from there. But our life
moves on by the arising of new rebirth linking consciousness produced by
volitional formations. After the rebirth consciousness, different types of
consciousnesses follow. It is worth to discuss in brief at this point some of the
salient features of consciousness.

Although there are many consciousnesses, only one consciousness can

arise in a particular moment. When we are seeing, we cannot hear and so on.



The arising of consciousness and its passing away is very quick and rapid.
Because of this, we tend to think that we are seeing and hearing at the same
moment.

Vinfiana cannot arise without an object. There are six classes of objects
classified in Abhidhamma: visible object, sound, smell, taste, tangibility, and
dhamma. The dhamma objects cover matter, consciousness, mental factors,
nibbana, and concepts. All these six classes of objects have their respective
vifiidna, e.g., the consciousness that can be aware of a visible object is eye-
consciousness. But eye-consciousness cannot be aware of sounds. Another
significant point is that matter, nibbana, and concepts can only be objects of
consciousness. They cannot cognize anything. But vififiana can be aware of
other objects as well as become object of another viririana.

Consciousnesses are not arising in random. This is another significant
feature of viririana. They arise in a systematic process which is technically
called vithi. They follow a systematic sequence while cognizing objects.

Everything a being does, good or evil, is mind-made. The quality of
mind lies behind all the negative and positive forces of life. It affects not only a
person’s journey in samsara but also the people around, the nature, and the
world. The first verse of the Dhammapada says: “The mental phenomena are
dominated by ‘mind’, they are governed by ‘mind’, and they are made up of
‘mind’.”

In fact, not only the mentalities, but our speech and bodily actions also
originate first in the mind. No action is possible without first ‘making it in the
mind’. Nevertheless, by saying this, it does not imply that subjective and
objective fields are mere makings of the mind and that 'matter' is not important.
We are not alone in this world. We share this planet with other beings. There
are inanimate things. Moreover, there is no arising of mind without the
presence of its respective object and physical basis.

The arising of consciousness makes sentient beings different from
inanimate things. According to Buddhism, inanimate things do not have

consciousness. To be a sentient being is to have consciousness. Through



consciousness a being cognizes the internal and external objects, and gets to
know the world. Without consciousness, a being would be ‘a piece of log’.
Moreover, there will be no place for feelings and emotions to arise in the
absence of consciousness

Buddhism points out greed and ignorance as the major causes behind
much of our mental and physical suffering. Not knowing these facts properly
people go searching for happiness and put vain efforts to avoid suffering. How
can one avoid suffering without destroying greed and ignorance? This thesis
will also help to provide insight upon this very important point by analyzing
the nature of consciousness that can be a great source of misery as well as
happiness.

This thesis, under the title: “A Study of Vinfiana in the Abhidhamma” is
intended to bring light to the Buddhist understanding of consciousness. It aims
to give the unaltered view of the nature of consciousness as found in the
Buddhist texts. This knowledge refutes and dispels views that advocate ‘self’,
‘creator’, or ‘externalisms’. It also attempts to give analysis of different types
of consciousness, their functions, and the sequence of their arising as found in
Buddhism, unavailable to any other religions, science or psychology.

The central theme of the thesis is to examine the concept of viririana
from the Abhidhamma point of view and clarify some intricate points regarding
consciousness that are commonly misunderstood. It would also examine other
aspects of consciousness such as thought process, rebirth consciousness, and
death consciousness—important concepts that help to understand and solve the
problems posed by life and its infallible outcomes: decay, disease, death,
separation, unfulfilled wish, etc.

Though many works are coming out these days in the field of
Abhidhamma, there is hardly any work that is entirely devoted to this particular
subject. In the present day, as the interest is growing in the study of Buddhist
Philosophy, this 'comprehensive study of consciousness' is expected to open up

new horizons in the interpretation and understanding of the Buddha's teaching.



The main source of reference materials for this work are: the Vibhanga
together with its commentary (the Sammohavinodani) and the
Abhidhammattha-sangaha, apart from some other canonical and non-canonical
texts. The research methods adopted are analytical method and explanatory
method, in which data collection, data classification and data analysis are
mainly used.

There are altogether five chapters in this thesis. The first chapter
introduces the concept of vifiriana as understood in Buddhist philosophy and
adds some salient points. Chapter II defines the term vifiiana with the help of
canonical as well as non-canonical Buddhist texts. To highlight the uniqueness
of Buddhist understanding of this term, a brief survey has been put up on the
concept of virinana formulated by ancient Indian philosophies. The second
section deals with analysis of vifiriana using the fourfold method—characteristic,
function, manifestation, and proximate cause. The third section attempts to
compare the level of knowing of vififiana with sanifia and pa#nna drawn mostly
from the Visuddhimagga. Section four elaborates on the synonymous terms of
vinniana. The last section deals with visifiana as found under different names
and contexts in the Pali literature.

Chapter Il analyzes vifiiana according to different aspects of time,
relation, quality, rank, and location. In this chapter, the term visiiana has been
discussed from the Suttanta perspective, based on the Vibhanga. Vifi7iana in the
Suttanta division is classified into six types: eye-consciousness, ear-
consciousness, nose-consciousness, tongue-consciousness, body-
consciousness, and mind-consciousness. These are again divided into eleven
groups: past, future, present, internal, external, gross, subtle, inferior, superior,
distant, and proximate. Each category is then examined based on the
explanation of the Vibhanga and its commentary.

Chapter IV analyzes virifiana according to element (dhatu), nature (jati),
and plane (bhiimi), based mainly on the Abhidhammattha-sangaha. In this
chapter, firstly the treatment of vifiiana in the Abhidhamma method

(Abhidhammabhajaniya), as found in the Vibhanga is provided. Special



emphasis is placed on the description of vidnana given in the
Abhidhammattha-sangaha.

Chapter V, also the last chapter, briefly describes the functions or
activities of vininiana, the operation of viririana in the Law of Dependent

Origination (paticcasamuppdada) and the manner how vi7ifiana arise and cease.



CHAPTER II
VINNANA

“Vifnniana” is an abstract term conveying such a profound meaning that

. .. . . . . .1C t [N1]: Suy xet, nghien cuu
it can be understood in its fullness not by reasoning, thinking or speculating but - [[comment (3: s sct. e J

5 o 9 . . . . .. .. . - {Comment [N2]: Khao sat J
only by fnvestigating, observing or comprehending with intuitive insight. Itisa -0 G T
state of being aware bﬂ ‘the object. It knows that something is there. It is the -4 comment [LP4]: Tobe aware of =

. . . X . . nhan biet ve cai gi
principal element in experience, which constitutes the knowing or awareness of State of awareness or state of being
an object. It is a very important mental unit. Other mental factors such as
feeling, perception, greed, hatred, etc., all arise in dependence of
consciousness. The purpose of this chapter is to study the term in accordance
- {Comment [N5]: Nguyen ban J

himself and by his noble disciples. But before examining in detail various
aspects of the subject matter in the light of Buddhism, it is necessary to give a
brief survey of the concept of vifiriana as propounded by other ancient Indian

philosophies.

2.1. The Concept of “Viiifiana”
2.1.1 The concept of “Viiifiana” in ancient Indian philosophy

In the early time of the Upanisads, people had accepted mind to be

. . .. . . _- Comment [LP6]: [pa'tenSl]
something k)otentla]ﬂyf divine. They formulated mind to be immortal and the -~ | tinh tir=tiém nang; tidm tang

_ {Comment [LP7]: [ai'dislizm]

danh tur(tri€t hoc) chl nghia duy
tam,chl nghia ly twéng

gradually faded out and people started to identify mind to ‘selthood’ (atman)

that served as the immutable agent of all human activity.'

Unlike this idealism, the Indian materialists thought that consciousness or

mental substance (caitanya) was a mere thing produced by matter
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position of lesser importance compared with the matter, which is considered as
the ultimate basis of all phenomena. They attached too much importance to the
materiality and thought that it is superior to the mind. This point of view is not

so much different from the Behaviourist tradition of Western people.2

For Jaina thinkers, ‘spirit and matter’ or ‘soul and body’ are equal; both

individual is “permanent” and is “being”.
2.1.2. The concept of Viiifiana in the Buddha’s teachings

Consciousness, as taught by the Lord Buddha, is radically different from
the other Indian philosophical standpoint. The concept of vififidna in the other
Indian philosophies relies upon the belief of ‘soul’ ‘self’, or ‘creator’.

Buddhism rejects all these speculations.

The Buddha, as a strong advocate of anatta-vada (theory of no-self), not
only rejected the view that consciousness is the work of the divine, but also
repudiated the notion that consciousness represents a spiritual self, or a
substantive, eternal, immutable and ultimately real entity as ancient Indian
philosophers preferred. For the Buddha, consciousness and body, mind and
matter represented merely functions, consciousness stood for the function of
‘being conscious’ and matter for the function of resisting.’ Vififidna is neither a
‘soul’ nor a creation of a creator. Consciousness and all other mental and
material phenomena are mere phenomena. They are neither a ‘self” nor the

work of the divine.

The term vififiana, which appears in a high frequency throughout the

canonical and non-canonical literature, denotes a knowing or cognizing process

Comment [U8]: [,epifi'nominan]

danh ttr, s6 nhiéu
epiphenomena=(y hoc); (triét hoc)
hién twong phu

Comment [U9]: [,i:kwi'polant]
tinh tir=bang suic, ngang suc;

tuong dudng (vé gia tri...)
danh tur

vat bang strc, vat ngang strc; vat

twong dwong (vé gia tri...)

Comment [U10]: [ipisti:'molad3i]
danh tur(triét hoc) nhén thirc
luén; su nhan thdc luan
triet luan, thuyet ve nhan thuc hieu biet.
- /pstmldi, e-/ n. M19. [f. Gk epistemo-
comb. form of episteme knowledge, f.
epistasthai know (how to do) + OLOGY ]
The branch of philosophy that deals with
the varieties, grounds, and validity of
knowledge. epistemological a. L19.
epistemologically adv. in an
epistemological manner; with reference
to epistemology: L19. epistemologist n.

L19.!

| Comment [U11]: ngéu nhilin,
tinh cd;(phap ly) khéng do thira
k€ truc ti€p

- happening accidentally; not planned

' \\“[ Comment [N12]: y nghia bao ham

Comment [S13]: Dealing with real,
'| important or serious matters, ton tai

{Comment [N14]: Thuong con
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with which beings are regarded as sentient beings. In other words, vififana is

the fundamental characteristic of beings, especially human beings.

+¢ The etymological meaning of the term Viiifiana

The word virifiana (Skt. vijiiana) is a combination of the prefix “vi’, the
biet

_~’| Comment [NL15]: Khac biet, dac

root Viia (Skt. \jiia) and the suffix ‘ana’. Vi’ means
/i@ means ‘to recognize, to know’, and ‘ana’ is the neuter noun-forming

suffix. Beings are aware of different kinds of object such as visible object,
sound, smell, taste, and touch through this ultimate reality.

+ Definitions as found in the canonical and non-canonical texts

The Buddha said: “Vijanatiti kho, bhikkhave, tasma ‘vififianan'’ti

4 Comment [NL16]:

['zlkalain] }

996 . . o
vuccati’” which can be rendered as “It recognizes, monks, so it is called {
o~ . . . . ,"| tinh ter (hod hoc) kiém
viniiana”. “What does it recognize?” The Buddha continues, “It recognizes ( )
, Comment [N17]: Nhan biet phap
what is sour, bitter, pungent (hot), sweet, alkaline, non-alkaline, salty, and , ,~ (chande
)/ [ Comment [N18]: canh J
/ "| Comment [N19]: cam giac, a

unsalted”.”

perception associated with situation of a

sense organ
<

In the Majjhimanikaya, we find a similar definition. Venerable Sariputta '

/ Comment [LP20]: why double
Vinfana? Here repetition is just to
emphasize the word to be discussed

Thera gave it to Mahakotthita Thera. However, instead of emphasizing the

I

recognizes, it recognizes, friend, so it is called ‘vifriana’. And Iy
! !
I

what does it recognize? It recognizes that this is pleasant, this is
99 i

unpleasant and this is neither pleasant nor unpleasant.

Padartipasiddhi identifies “viriiana” as, “something that recognizes an

“that by which beings recognize is called vifiiiana”.""

),

/

Commentaries define ‘“viifiana” in three modes: agent dkattu

Comment [LP21]: Thuc la chu the
nhan thuc doi tuong. Here vififiana is the
agent, the subject, that recognizes the

| | object.
J
=

Comment [LP22]:
Here V. is not the agent, but only a
means by which beings recognize the

object )

| Comment [N23]:
| 1. Kattu karaka = nominative case

According to Kaccayana 281
“Yokaroti sakattd” One who does an

action is called katta — an agent
Eg: puriso, purisa

chi diem tac nhan, dai dien
According to Shwe Zan Aung', the
consciousness is defined as the
nominative case (kattusadhana).

| Comment [N24]: 3.Karana karaka =
instrumental case
According to Kaccayana
“Yena va kayirate, tam karanar.”
(karana)
That by means of which an act of doing,
seeing or hearing is accomplished is
called karana (an instrument.)
Eg: purisena = with/by the man,

‘something that recognizes an object’ (drammanam vijanati). In the mode of

purisehi.
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instrument, it is ‘that by which beings recognize’ (vijananti sattd etendti

v~ = . .. L. .. ~ -1 Comment [LP25]: Here Vi. Is not
vinfianam). Moreover, in the mode of activity, it is “mere h‘ecogmzmﬁ’f’f// ooyt e i rriy B

process of cognizing itself.

(vijananam viniianam). Among these three modes, vififiana defined in the third
mode is more genuine. This definition intends to clarify that there is no ‘soul’
or ‘self’, but only the process of cognizing, knowing or recognizing the object.
The dialogue between King Milinda and Bhante Nagasena clearly illustrates
what is vififiana:
King Milinda asked:

“Bhante Nagasena, what is consciousness?”

“Your Majesty, consciousness is the act of being conscious.”

“Give an illustration.”

“It is as if, Your Majesty, the city watchman were to take his

seat at the crossroads in the middle of the city and were to

behold every man who approached from the eastern quarter...

southern quarter...western quarter...who approached from the

northern quarter; in exactly the same way, Your Majesty,

whatever form a man beholds with the eye, of that he is

conscious with the consciousness; whatever sound...whatever

odor...taste...tangible thing...whatever idea he is conscious of

with the mind, of that he is conscious with the consciousness.

Thus, Your Majesty, is consciousness the act of being

. 12
conscious.”

The Dictionary of Pali Language defines the word viifiana as
“intelligence, knowledge, consciousness, thought, and mind”."* Rhys Davids
and William Stede define “vifiriana” as “a mental quality as a constituent of
individuality, the bearer of individual life, life force (as extending also over

rebirths), principle of conscious life, general consciousness (as function of

_ -] Comment [U26]: lam tai sinh,
_-~ | phuc hdi; phuc hung; cai tao

Comment [U27]: [treenzmigrant]

transforming (according to individual kamma) one individual life (after death tinh t=di cw; di tri) tam) thai
. 514 danh tUr ngudi di cu; ngudi di tra
into the next). tam thdi (6 mét nudc nay dé di

sang nudc khac)
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In the Pali English Dictionary,"” “viiiana” has been translated into
English as ‘thought’, ‘mind’, or ‘consciousness’. Among all these renderings,
‘consciousness’ is seen as the most appropriate term for “vififiana”, and is
widely used by Buddhist scholars.

Let us now investigate what the English word ‘consciousness’ means.

The Advanced Learner’s Dictionary explains the term “consciousness” as

happening, or the state of being aware of something, or the ideas and opinions ““

5 16

of a person or group

Besides, the term “consciousness” is defined in different ways by the
Oxford Talking Dictionary. It is as follows: “the state or fact of being mentally
aware of anything; the state or faculty or a particular state, of being aware of
one's thoughts, feelings, actions, etc.; the totality of the thoughts, feelings,
impressions, etc. of a person or group; such a body of thoughts etc., relating to
a particular sphere; a collective awareness or sense; the state of having the
mental faculties awake and active; the waking state”.'” In the Encarta
Dictionary, the term “consciousness” has the meaning of “awareness of

surroundings: the state of being awake and aware of what is going on around

18

particular issue”

All the translations of the term “vizisiana” and the definitions of the term
“consciousness” mentioned above bear only slight difference in meaning. We
can generally interpret it as the state of being aware of something. Therefore, in
this thesis “consciousness” has been choosen for the Pali word “vifiriana”. In
this thesis, the Pali terms “citta” and “nama” are often used. These two terms
and ‘“virifiana” are synonyms. Their usages vary depending only on the
context. The meaning is the same.

Fundamentally, in Buddhism, viriiana is classified into six types,
namely: cakkhuvinfiana (eye-consciousness), sotavifiiana (ear-consciousness),

ghanavinniana (nose-consciousness), jivhaviiniana (tongue-consciousness),

“the -~

\

|| member of a particular social or
' political group.

Comment [U28]: In Webster's
Unabridged Dictionary 3.0 =
con-scious-ness (kon&shAs nis), 7.
1. the state of being conscious;
awareness of one's own existence,
sensations, thoughts, surroundings, etc.
2. the thoughts and feelings,
collectively, of an individual or of an
aggregate of people: the moral
consciousness of a nation.
3. full activity of the mind and senses, as
in waking life: to regain consciousness
after fainting.
4. awareness of something for what it is;
internal knowledge: consciousness of
wrongdoing.
5. concern, interest, or acute awareness:
class consciousness.
6. the mental activity of which a person
is aware as contrasted with unconscious
mental processes.
7. Philos. the mind or the mental
faculties as characterized by thought,
feelings, and volition.
8. raise one's consciousness, to
increase one's awareness and
understanding of one's own needs,
behavior, attitudes, etc., esp. as a

Comment [N29]: cam nghi
Consciousness: (1) The state of being
conscious; the fact of awareness by the
mind of itself and the world.

(2) One’s awareness or perception of
something.

consciousness

Comment [U30]: - feelings of
dizziness followed by loss of

| Ccomment [U31]: -health

consciousness
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kayaviiiniana (body-consciousness) and manovifiriana (mind-consciousness).
The first five are also called paricavifiriana.

Every type of viffiana (consciousness) has its own object. The
Abhidhammattha-sangaha " mentions that there are six kinds of objects
corresponding with the six senses. They are divided into two kinds, viz.,
objects of senses that refer to paricaviniriana, and objects of thought that refer to
manovinnana.

The objects of senses are of five types (paricarammana), namely visible
object, sound, smell, taste, and tangible object. The objects of thought consist
of six types: 1. Sensitive matter (pasada-ripa), 2. Subtle matter (sukhuma-
ripa), 3. Consciousness (citta), 4. Mental factors (cetasika), 5. Nibbana, and 6.
Concept (parifiatti). These six types of objects in the technical term are known

as dhammarammana.

According to Patthana, *° there is a relation of object condition

(Arammana). Without the existence of object, consciousness cannot arise. Even
during times when no sense objects are available to the mind, the bhavanga
cittas keep arising taking the object apprehended by the near-death-thought-

process of the instant past life.

Nevertheless, consciousness does not exist through the sole power of the
object alone. Object, just like water for the plant to grow, is one of the many
conditions working behind. Moreover, it should not be taken that the objects
exist because of the consciousness. Whether there is consciousness to be aware
of it or not, the object exists owing to its own capacity. Buddhism never denies
the existence of such phenomenon that is independent of our knowing or
apprehension. Even if all the beings in the world were, for instance, deaf, the

sound would still exist.

When there is contact, there is arising of vififiana. There is no actor apart

from action, no percipient onlooker apart from perception, and there is no

345- Canh Duylin
/| (Arammanapaccayo). (*)
'l 'V-Thé nao la Canh Duylin?

Comment [N32]: Canh duyen

D- Canh Duylin | cach tre gitp bang
déi twong; hay néi cach khac, cai gi
bi Tam biét goi Ia Canh va Canh tro
cho Tam sanh khé&i nlin goi la Canh
Duylin. Trong bd Patthana co giai:
Séc X& 1am Duylin cho Nhan Thirc
Gidi va cac Phap twong wng véi
Nhan Thtrc Gii bang Canh Duylin
Thinh X&...Khi X...Vi X(...Xac
Xtr...Ca 5 Xt (S&c, Thinh, Khi, Vi,
Xdc) 1am Duylin cho Y Giéi va Phap
twong &ng véi Y Giéi bang Canh
Duylin. Tat ca Phap 1am Duylin cho Y
thirc GiGi va Phap twong &ng véi Y
Thirc Gioi bang Canh Duylin. Canh
Duylin tinh theo Tam D& Thién c6 9
cach:

1) Thién tro Thién béng Canh Duylin
(Thién nang Duylin la 21 hodc 37
Tam Thién va 38 s& hiru cung hiép.
Thién s& duylin la 8 Tam Thién Duc
Gidi va 33 s& hiru cung hiép (trtv Gigi
va Vé Lwong Phan). Thi du: nguoi
lam viéc B4 thi, Tri gi6i v.v...sau nhe
lai TAm Thién cang hoan hy.

2) Thién tro B4t Thién bing Canh
Duylin (Thién nang duylin la 17 Tam
Thién Hiép Thé va 38 s& hiru cung
hiép. Bat Thién s& duylin 1a 12 Tam
BAt Thién va 27 s& hitu cung hiép
(**). Thi dy: nguwei Bé thi, Tri gii
v.v...sau nhd lai, ¢6 thé Tham ai, Nga
man, Ta kién v.v...sanh Ilin.

3) Thién tro V6 Ky bang Canh Duylin
(Thién nang duylin la tat ca Tam
Thién va s& hiru cung hiép Vo Ky sé&
duylin 1a Tam Khai Y Mén, Vi Tiéu, 8
Duy Téac Duc Gi¢i Hiru Nhan, Diéu
Tri Duy Tac, Tam Qua va Tam Duy
Téc thire VO Bilin, Tdm Qua va Tam
Duy Téc Phi Twéng Phi Phi Twéng, 3
Tam Quan sat, 8 Qua Duc Gidi Hiru
Nhan va 33 s& htvu hop (trr Gidi va
V6 Lwong Phan). Thi du: vi A La han
xét lai Tam Dao hoadc cac tam thién
khac v.v...

4) B4t Thién tror Bat Thién bang Canh
Duylin (BAt Thién néng duylin 1a 12
Tam Bét Thién va 27 sé hiru cling
hiép. Thién s& duylin cling vay). Thi
du: ngwoi lam viéc trdm cép, ta
dam...sau nh¢ lai, Tham ai, Ta kién
khéi Ilin.

5) B4t Thién tro Thién bing Canh
Duylin (BAt thién nang duylin 1 12
Tam Bét Thién va 27 s& hiru cling
hiép, Thién s& duylin la 8 Tam Thién
Duc Gi@i, Diéu Tri Thién va 36 s&
hibu (triy V6 Lwong Phan) cling hiép)
Thi du: Vi Thanh Hiru Hoc nh¢ lai
Phién n&o da sat trir v.v...

6) B4t Thién tro' V& Ky béng Canh
Duylin (Bat Thién nang duylin 1a 12
Tam B4t Thién va 27 sé hivu cliing
hiép Vo Ky s& duylin Ia Khai Y Mén,
Vi Tiéu, 8 Duy Tac Duc Gi6i Hiru
Nhan, Diéu Tri Duy Tac, 8 Qua Duc
Gidi Hiru Nhan, 3 Quan Satva( | 117

| Comment [N33]: Co tam nhung ma

khong co Chu the of tam
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“There is no doer of a deed,
Or one who reaps the deed’s result;
Phenomena alone flow on,

No other view than this is right.”*' _ -~ | Comment [.34]: You don’t need

****************************** g quotation marks (“”) when you indent
the passage.

2.2. Characteristic, Function, Manifestation and Proximate Cause of
vifiildna

In the Atthasalini, the characteristic, function, manifestation, and
proximate cause of virifiana are mentioned thus, “As to its characteristics, etc.,
cognizing is its characteristic, forerunning is its function, connecting is its
manifestation, a mental and material organism (nama-riipam) is its proximate

22
cause.”

Comment [N35]: 1. Visesa
,:, ‘Characteristid (Lakkhana) L lakkhana: trang thai moi sac phap &
*************************************** - danh phap khac nhau
o~ .o .. e 2. samannalakkhana (tudai, dat cung,
Vinifiana has the characteristic of cognizing (vijanana-lakkhanam), T A

sanh diet

knowing or apprehending the object in the mode of which the objective field is
apprehended differently from the mode of perceiving.”® The characteristic of
viniiana is that which denotes the mental phenomenon that arises at the
moment of contact between one of the five doors (paricadvara) and the five-
door object (paricadvara-vatthu), clearly knowing, thinking, paying attention,
responding to the object; thus, vifiiana cognizes the object.

Every vififiana has the characteristic of cognizing an object. Ven.
Buddhaghosa asserted, “there can be no consciousness of any kind without the
characteristic of cognizing an object or objects”.** A visible object seen by the
eye is cognized by the eye-consciousness. This applies in respect to each of the

six sense doors.

Moreover, virifiana has another characteristic, impermanence, just like
all the other mundane realities, in the sense that it arises and passes away.
Besides, it also has the characteristic of intensity and clarity. It is the chief,
determining factor among the four mental aggregates—feeling, perception,

mental formations, and consciousness.
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% Function (Rasa)

factors (pubbangama-rasam). When consciousness reaches a sense door, it '

then becomes the forerunner or precursor. In the Dhammapada,® the Buddha’s
finding regarding this is mentioned in the very first verse. Mind
(consciousness), in this verse, is understood as the intention that leads one to
perform either good or evil action. If one acts with evil intention, it will bear

the bad result; and the good consequence will follow the good volitional action.

Behind all the verbal and physical actions, there is consciousness
(intention being the major determinant). For example, behind the intentional act
of killing, there must be the consciousness to kill. If that consciousness
corresponds to the act of killing, we say one has killed. If a person
unintentionally steps on a creature, he is not guilty of killing. Here, the
consciousness to walk and the act of killing does not correspond to each other.
Killing becomes just an accident. Nevertheless, it does not mean that some
actions are possible without the instigation of consciousness. There is no action

that can be performed without the help of consciousness.

Therefore, the role of consciousness is very important. It is the chief, the
most dominant, and the receptacle of the other three mental phenomena,
namely, feeling, perception, and mental formations.**It is also the forerunner of

verbal and physical actions.

According to Abhidhamma, the consciousness and the mental factors
that associate with that particular consciousness arise simultaneously
(ekuppada). The mental factors assist consciousness by performing more
specific tasks in the total act of cognition. The mental factors cannot arise
without consciousness and neither can consciousness arise completely
separated from mental factors. They are interdependent. If so, why is
consciousness the forerunner? The mental factors that assist in the cognition of
the object depend on consciousness for their arising. In addition, consciousness

can arise without some of the mental factors but no mental factor can arise

Comment [N36]: Vidiara can be
applied to contact (phassa), feeling,
(vedana) and perception (sadia). The
“mystical” sense of vidiaa may be
elucidate if looked at as a function,
which is applied throughout the mind
and matter phenomenon. Vididana is
probably the faculty needed for the
cognition of pure percept, of sensation
and of conceptualization as well; it is not
independence of any of these three
aggregates. Since none of the aggregates
has the capacity of being self-conscious,
only viiidana can consider as performing
the function of consciousness or

' | attention.

| comment [N37]: The action for

which is particularly fitted or employed
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without consciousness. To clarify this point, teachers of the past gave an

allegory of king and his retinues. Consciousness is compared to a king, and

!

. . 2 . . .
mental factors his retinues.”” Again, consciousness is called the “forerunner” of

by them.”*®

, Comment [N39]: su lien tuc/

+ Manifestation (Paccupatthana) ,

paccupatthanam) of thought processes. A single unit of consciousness is
unable to apprehend the objects. Many such units have to arise in order to

cognize the objects.

The mind arises in tremendous rate and speed in the process of acting

upon the object. Before each consciousness passes away, it gives chance for /|

another mind to arise in its immediate succession. In this way, there arises the |
unending ‘chain reaction’ of consciousness. There is no stop even after the
passing away of death consciousness. Immediately after death, the rebirth
linking consciousness arises. It arises without any lapse of time, just like the
night that follows the day. In this way, the flow or continuity of consciousness /'

goes on from life to life, incessant like the flow of river. I

What one ordinarily thinks of as a single state of consciousness is really /|
a series of consciousnesses. They always arise in inseparable connection with |
their preceding consciousness, thereby forming a connected continuous series. |
The momentary acts of consciousness occur in such a rapid succession that one |,

cannot detect the discrete occasions of cognizing, which are of diverse types. |

states of consciousnessL For example, “eye-consciousness element and its

associated states are related to mind-element and its associated states by |

)” 29‘ !

proximity condition (anantara-paccaya

Comment [N38]: Lam chu

- The Samyuttuta-Nikaya mentions that
the term v7diana stands for the function
of “being conscious” (vijanatflti
vifidanam)'. Similarly, ridpa represents
the manner in which one gets to know
what is called mahabhiita, it represents
nothing more than the function of

resisting (ruppatflti rapam).'

following one after another without
interruption

| Comment [N40]: Lien tuc/ tiep
[
| (following one after another without

interruption

| Comment [N42]: 349- V4 Gian
“‘ Duylin(1) (Anantarapaccayo). (*)

Comment [N41]: Thieu doan tiep
theo, nen tham cuu lai

V- Thé nao la V6 Gian Duylin?
D- Vo6 Gian Duylin Ia trg gitip bang cach
"ndi nhau sinh diét" (twong tyc sinh) tirc
sat na Tam trude vira diét trg cho sat na
Téam sau sinh 1lin lu6én luén nhu vay, tir
v6 thity cho dén khi vao chung két (Niét
Ban). Trong mét cai chdp nhoang, dong
tam thirc da dién tién dén tridu triéu sat na
thi dd c6 dén triéu triéu 1an V6 Gian
Duylin; dbi vé6i vi chimg Thién Diét
(Nirodha-samapatti) lilin tiép 7 ngay
khong c6 Tam, thi sat na Tam Phi Tudng
Phi Phi Tuéng (trudc khi chimg Thién
Diét) sé trg cho sat na Tam Qua A Na
ham hoic A La Hén (sau khi chimg Thién
Diét) bing V6 Gian Duylin. Nhu vy déi
v6i vi chiing Thién Diét, trong thoi gian 7
ngay 4y chi c6 mot 1an V6 Gian Duylin;
nhung déi véi Vi Troi V6 Tudng tir khi
sinh dén tir thoigian ciia tudi tho dén 500
dai kiép (Mahakappa) ciing chi c6 1 lan
V6 Gian Duylin; vi Vi Troi V6 Tudng
khong c6 tam thire, nlin ké sat na Tam Tir
(trude khi thanh Nguoi Vo Tuong) trg
cho sat na Tam Tuc Sinh (sau khi chét
clia ngudi Vo Tudng) bang V6 Gidn
Duylin. (C6 mét sb Luan Su cia céc hoc
phai tan tién chu truong rang "vi Troi Vo
Tudng van con thirc A-lai-da duy tri
chiing tir va khi Niét Ban van con thirc A-
lai-da dudi danh nghia Bach Tinh Thire
dé chap tri hat gibng B D& va chd co hoi
s& thi hién d6 doi! " Pay 1a mot chu
thuyét trai nguoc voi Tong chi cia Pao
Phat! Xin céac buc Tri Thirc binh tam xét
lai!) V6 Gian Duylin phan theo Tam D&
Thién c6 7 cach:
1) Thién trg bang V6 Gian Duylin (Thién
nang duylin 1a 17 thir Tam Thién Hiép
Thé va 38 s hitu cung hié¢p, tir sat na
Pong Téc thir nhirt dén thir 6 Thién s&
duylin 1a tét ca 21 hodc 37 Tam Thién va
38 56 hitu cung hiép, tir sat na Déng Téc
thir hai dén thir 7). Thi du: nhu doan xe
lira, toa trude trg toa sau.
2) Thién trg V6 Ky bing V6 Gian Duylin
(Thién ning duylin 13 tt ca TAm Thién
sanh trudc. Vo Ky so duylin la cac Tam
Qua sanh sau) Thi du: Tam Dao diét rdi
Tam Qua Siliu Thé lién sanh...

3) Bét Thién trg Bat Thién bé.ng V.. [2]
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+ Proximate \Causd (Padatthana)

The proximate cause (padatthana) of virifiana is mind and matter
(nama-ripa). Consciousness arises based on current mind and matter as its
proximate cause. To beings who possess five aggregates (paricavokara), the

proximate cause is mind-and-matter; whereas, to beings who have four mental

2.3. Three Levels of Knowing (Saiifia, Viiifiana and Paﬁﬂi) ,

(wisdom) come from the same root Viia, which means ‘to know’. The
difference among them lie in prefixes.Vififiana has the prefix “vi”, while sa7ninid

has “sam”, and parinia has “pa”.

Although these three terms have the same meaning of ‘knowing’, there

Bl

\ \
on knowledge. It perceives only mere appearances of an object. Vifiriana with !

its characteristic of penetrating can associate with pasifia to become a magga |

citta. More powerful than that is pariia. It can eradicate mental defilements.
Therefore, the term vifiiana should be distinguished from safifia and panna

according to their qualification.

mental phenomena with the help of an allegory about the knowing of three |
persons. When these three persons see a coin, their knowing is not same. The
knowing of sanirid, as the simile describes, is like a child who knows the form
of the coin but does not know its value. The knowing of vififiana is like a
villager who knows the coin and its value too but cannot differentiate between
a genuine and a fake coin. The knowing of parifia is like a goldsmith who

knows the coin and all its value.

Thus, sariria merely perceives an object as ‘blue’ or ‘yellow’. Sasiria can
neither penetrate into the common characteristics of anicca, dukkha, anatta™

nor bring about enlightenment (magga). In the case of vifiriana, not only can it

Comment [N43]: eg: tu tu the ngoi
song roi di; cai thay nay phat sanh do
nuong nho sac, sac do la proximate
cause, cai thay do su bieu hien nuong
nho nama, rupa phat sanh

Comment [NL44]: - Vififianam o

’ trong Thap nhi nhan duyen: Co tam

hanh or 6 vat, hay 6 canh
(sankh[rapadatthInarm) &
(Natth[lrammanapadatth“Inam)

Comment [N45]: Tham khao
chuong ii TAM SO:

50. Paiifiindriya, Tu¢ Cian

"Pa" = chan chanh, dung; "fia", hiéu biét.
Pafifia 13 hiéu biét chan chanh, biét ding.
Dic tinh chanh cua Pafifia 1a thiu dat thuc
tudng, hay hiéu biét thong sudt, tirc hiéu
biét thiu d4o, xuylin thau (Yathasabhava-
pativedho va akkhalita-pativedho).

Vi Paiifia ni bt va chiém phin 16n trong
swr hiéu biét ban chét that sy, va boi vi
Paiifia khéc phuc v6 minh nlin dugc goi
1a kha nang kiém soat (Indriya, Can).
Trong Tang Diéu Phép (Abhidhamma)
nhitng danh tir Nana, Pafifia va Amoha
thudng dugce ding nhu dong nghia. Trong
céc loai tam lilin hop vdi tri kién (Nana-
sampayutta), danh tir "tri kién" hay Nana
c6 nghia la tri tu¢ (Pafifia). Trong T
Thén Tic (Iddhipada), Pafifia c6 tlin 12
Vimarisa (theo ding nghia tring 13 quan
sat, quan trach). Khi dugc tdm Dinh
(Samadhi) thanh loc, Panfia dam nhiém
vai tro danh du ctia Abhififa (diéu tri, tri
kién cao siliu, hay thin thong). Phat trién
cao hon nira, Paifia dugc nang llin dén
trang thai cia mot Bojjhanga-Dhamma-
Vicaya (Trach Phap Giac Chi, Do Xét

\| Chan Ly), va dé,n' Magganga-Samma
|| Ditthi, Chanh Kién cua Bat Chanh{ | 3]

| Comment [NL46]:

[,etima'lod3ik] Cach viét khac :
etymological [,etima'laod3ikal]
tinh tir

(thudc) tir nguylin; theo tir nguylin

| comment [N47]: ithas all 89/121

citta. Eg; cakkhuvinnana phan su thay
la it tam so nhat. (10 pancadva ku and
aku ahetuka)

Tham khao chuong ii TAM SO:

4. Saiiia, Tuéng.

|| "Sari" + cdn "fia", hiéu biét, nhan thirc

'| (so véi chir La Tinh "cognoscere" | [4]

Comment [N48]: tat ca vinnana
(citta) deu co tam so sanna cetasika

- Thuc ghi nhan doi tuong tuc thi
--Thuc biet doi tuong nhu la mot cach
phan anh vo ky

-- Thuc van:(Vis.ii, M 82. p.774,5) bat

cu cai gi co dac tinh “biet” (tam {{” [5]

Comment [N49]: Biet thuc tanh, chi
co trong tam co tue ( in 121/89 citta
there are only 47 citta associated with

1| wisdom)
'| Patitia luu tru duoc nho satita

Comment [N50]: De lam sang to,
giai thich
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know an object but also penetrate into the common characteristics of the
phenomena. However, it cannot bring about the magga. Only parifia can
penetrate into the subtle and deep nature of phenomena and brings about

magga, i.e. the realization of Nibbana.

Patisambhidamagga mentions another distinction. It explains how
viniana 1is different from pafnna and sannd. Panfia cannot arise without

viniana and sanna. But sanind and vinfiana can arise even without panna.

inseparable from pleasure so understanding is invariably inseparable

from perception and consciousness.”

In the Mahavedalla-sutta, pasifia and vifiriana are explained as follows:

“These states are conjoined, not disjoined, and it is impossible to
separate each of these states from the other in order to describe the
difference between them. For what one wisely understands, that one

. . . 4
cognizes, and what one cognizes, that one wisely understands...””
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The Mahavedalla-sutta continues with definitions of the terms vedana,
sanna and viniiiana as Sariputta Thera replies as follows: “Vedana, sanna, and
vifiiidana are associated, not dissociated, and even after repeatedly analyzing

them one does not see them as separate from each other: that which one feels,

are associated, not dissociated, and even after repeatedly analyzing them one
38

does not see them as separate from each other. .

The most important aim to distinguish those terms is not leading to
wrong perception. Therefore, one should know the object thoroughly when

recognizing something.

2.4. Viinana and its Synonyms
The term “vififiana”, similar to many other Pali terms, has synonyms. All of

them are found to be used referring to mentality, especially consciousness of

synonymous words of vifiiana, namely, citta, ceto, mano, manasa, and

hadaya.”

According to Abhidhamma, vifiiana, citta, ceto, mano, manasa and
hadaya have the same characteristic, that is, “knowing or cognizing an object”.

Patisambhiddmagga as well as Dhammasangani and its commentary™ give

states:

“What is that cognizance? Any cognizance, mind, mentation,
heart, lucidity, mind, mind base, mind faculty, consciousness,

consciousness (mind consciousness principle

”41‘

aggregate
produced by that), is cognizancd.

The explanation of this point can be found in various places in Buddhist
texts. Some are given by the Buddha himself and some other by commentarial
authors. The following are the discussion about the similarity of these technical

terms.
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2.4.1. Viiifana as Synonyms of citta and ceto

The term citta is derived from the root \cint, ‘to think’, and the neuter
noun-forming suffix “a”. Psychologically, it has the meaning of the heart, i.e.,
“the man’s emotional centre as well as the intellectual element which inheres in

and accompanies its manifestations that is thought”. From this standpoint, citta
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The commentary of Dhammasangani states, “citta is that which thinks
of an object, that is to say, that which recognizes an object”. ** According to
this definition, citta is common to all states or classes of consciousness, i.e. 89

or 121 types of consciousness.

Citta is classified into four categories as it is told in the following

definition: ‘that which is known as worldly, moral, immoral or the great
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termed consciousness because it is accumulated by kamma and the
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corruptions”.*

The commentators define ciffa in three ways: as agent, as instrument,
and as activity. As agent, citta is that which cognizes an object. The
commentaries define it as that which thinks of an object (drammanam cintetiti
cittam). Here, the word cinteti, ‘to think’, is used in its most comprehensive

sense of vijanati, ‘to know’. Therefore, citta is ‘that which is conscious of an
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object’. As an instrument, citta is that by means of which the accompanying

mental factors cognize the object (etena cintetiti cittam). As activity, citta itself
47

is nothing but the process of cognizing the object (cintanamattam \cittamb

In his discourses, the Buddha equates the term citta with two other

viniiiana, citta and mano are synonyms: “Monks, what is called cittam, that is

o 48
also called mano, as well as virinianam.”

The term ceto is a combination of the root \/cet, “to think” and the suffix
“as”. The Pali-English Dictionary mentions that there are two terms derived
from the verb cinteti that are closely allied and almost inseparable in meaning,
namely, citta and ceto.*’ In some discourses, the Buddha sometime uses citta
and ceto mutually. For instance, in the Samyuttanikaya, he states, “cetasa
cittam samannesati”.” Generally speaking, there is no distinction between
these two terms. According to T.W. Rhys Davids, the meaning of citta mostly
“emphasizes the emotional and cognitive side or thought more than its mental
and rational side”. Therefore, usually the term citfa is translated as ‘intention’,

‘mood’, ‘state of mind’, or ‘reaction to impressions’.

kamma because it is the source of action. To perform any kamma, citta must be
present. Without citta there is no action. In this aspect, citta is understood as
intention. But later some scholars translated the term citta as “thought” in its
technical sense;”' such as “Ma papakam akusalam cittam cinteyyatha” (do not

think any evil thought);>* or “Na cittamattampi” (not even one thought).>

In actuality, both citta and ceto are identical in meaning; for instance,
“citta-samadhi” and “ceto-samddhi” have the same meaning of ‘concentration
of mind’. Some cases show a preference for either one or the other, for
example, while cefo is preferred in “ceto-khila” (fallowness, waste of heart or

mind) citta is preferred in “vimutta-citta” (emancipation of mind).

meanings of the terms citfa and ceto. A few cases indicate the role of ceto as
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the seat of citta, whereas most of them show no distinction. As for citta, it is
restricted to combined words such as “Vivafena cetasa sappabhasam cittam

bhaveti” (‘with open heart he contemplates a radiant thought). **

Although vifiana, citta and ceto are regarded as synonyms, their
meanings and usage are not completely similar. From some scholars’
explanation, the meanings of citta and ceto emphasize the emotional side that is
connected with one’s feelings; whereas viririana refers to the rational aspect
that is behaviours or ideas based on reason rather than emotions. On the other
hand, citta is translated as ‘intention’ or ‘thought’ while vififiana is never
rendered as ‘thought’ but only as ‘mind’ or ‘consciousness’. Ciffa can cognize

the object; vifiriana cognizes not only the object but also the taste of the object.

, and ceto from the

In comparing the definitions of vififiana, cittd
Buddhist point of view, it is clear that although these three terms are used in
different contexts, basiscally the meaning is the same, that is ‘consciousness
that recognizes objects and taste of objects’. In addition, consciousness refers

to any of the 89 or 121 types of consciousness.

2.4.2. Viiifiana as Synonyms of Mano and Manasa

Other synonyms of vififiana are mano and manasa. Among them, the
term mano is derived from the root \man and the suffix ‘as’. Mano means
‘mind’ or ‘thought’. The word “manasa” is a secondary formation, which
comes from the word mano or manas. In the Vedic literature, manasa literally
means ‘intention’, ‘purpose’, ‘mind as active force’, and ‘mental action’. This

term is almost equivalent to mano. The Dhammapada states that:

“All mental phenomena have mind (mano) as their
forerunner, they have mind (mano) as their chief, they are
mind-made. If one speaks or acts with a pure mind
(manasa), happiness follows him like a shadow that never

55
leaves”.
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T.W. Rhys Davids argued that the term manasa is synonymous with
mano, but it is used more in philosophy than as a living part of the language.”®
According to Robert Caesar Childers, vififiana is translated as ‘thought’ or

‘mind’ and the term mano is more or less an accurate synonym for it.

Although mano and virifiana are here considered equivalent in meaning,

actual usages in specific contexts tend to confirm the view that these terms

Mind in Early Buddhism opines that, “In spite of their interchangeability and

same denotation we still, however, can notice with a little arbitrariness that they

tend towards three distinct aspects, subjective, Jspp§glj)g,

95 57

The term mano may thus be said to represent the rational faculty of man

that is the intellectual functioning of his consciousness. The term visifiana
represents the field of sense and sense-reaction that is the sphere of sensory and
perceptive activity. In the Samyuttanikdya, it is mentioned, “Vijanatiti kho
bhikkhave tasma viffiananti vuccati’>® (Indeed, it knows the object, bhikkhus,
therefore it is called vifiriana). Accordingly, the term citta represents the

. . . 59
subjective aspect of consciousness.

The Visuddhimagga points out similar identity among virifiana, citta and
mana, saying: “Viinanam, cittam, manoti atthato ekam” which means ‘the
words vififiana, citta, and mano are one in meaning.’60 The Buddhist Dictionary

also confirms that mano, citta and vifinana are synonyms, which are in
61

opposition to kaya, ‘Tbody{i (ripa)
Regarding the above-mentioned synonyms, the commentary of the

object (arammanam minamanam janatiti mano). Manasa is just mind

- s 62
(manasan’ti mano eva.)”

It is important to know the different contexts in which these terms are

used to indicate that they have both a general and specific sense. In general,
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vifiidna, citta, and mano refer to the conscious life and therefore they are
considered synonyms. Specifically, vifiriana refers to the ego-consciousness or
self-consciousness, citta refers to thinking and mano the faculty of mind.* The
main distinction between virifiana, citta and mano, however, is summed up in

the following statement by Venerable Buddhaghosa:

“Vinniana (consciousness) is loosely more or less a synonym

64
contact.”

2.4.3. Viiifiana as Synonym of Hadaya

Hadaya actually means physical heart. It is derived from the root \kar,
‘to take’, ‘to seize’ and the suffix “aya”; the final consonant “7” of \har is
changed into “d”.% Here, it is taken as a synonym of virifiana figuratively
because consciousness usually arises somehow based on the physical heart.

Heart is the general status of sensory emotional being in relation to the senses

equilibrium which presupposes the control over the senses.

Both in Pali and English and perhaps in other languages as well, the

heart and the mind are connected. In Pali, it is clearly defined thus, “HTadayantﬂ

\

cittam (heart means consciousness).’® In another sutta, it is declared that, .

-

,,,,,,,,,,,, ]

“Ye cittam saninam- essanti mokkhanti marabandhana,” ‘Those who control ‘1\:\‘\

their mind will be free from the fetters of Mara.”® In the Samyuttanikaya, a
brahmin declares, “Cittam me samano Gotamo janati,” ‘the recluse Gotama

569

knows my heart.’> As in English, one may say: “He is of a good heart”,

“blessed are the pure in heart”, and so on, here “heart” does not mean the

- {Comment [N84]: Dung, chinh sat

)

tru, ra ngoai

Comment [N85]: Apart from = ngoai

. {Comment [N86]: Tiep can

Comment [U87]: [kan'streind]
tinh tir'= ngugng nghiu, bdi roi,

khong tu nhilin

constrained voice= giong ndi

khong tu nhilin

mién cudng, bi ép bubc, gudng

gao

constrained manner=vé mién

cuGng

constrained smile nu cudi gugng

gao

\
\

Comment [N88]: Sometimes
especially when something is written in
verses they may use these words to
conform to the meter of the verse.
Sometimes we need only two syllables.
Other times we need three syllables.
When we need three syllables, we will
use Vinnana and need only two
syllables, we may use Citta or Mana.

| \ | These are the synonyms of Citta.

| comment [N89]: Methinks, for
certain, surely, indeed, i guess=
' | madaani

AN {Comment [N9O]: Buitd, construct

)

Comment [N91]: Trang thai, cau
truc, co cau




26

All the synonyms of vifiriana that have been mentioned above are
understood as knowing or recognizing of the object; but depending on different
contexts, they perform different functions. For instance, at home, ‘A’ is the son
of ‘Mr. B’, and the brother of ‘C’; but at the office, he is a manager, a senior
and so on. Therefore, according to the function of virifiana, referring to 89 or
121 types of cittas, it has particular names in particular contexts; however, all

of them have the same characteristic, that is, cognizance of the objects.

2.5. Viiifiana Under Various Headings

The term viriiana is mentioned frequently in the Buddha’s teachings in
different contexts to show different meanings and usages. Following are some
of the instances of vififiana that are found in various suttas and Abhidhamma

books.
2.5.1. Aggregate and clinging aggregate

Vininanakkhandha is a compound word of vifiriana and khandha. The
term vinAanupadanakkhandha can be divided into viriiana, upadana, and
khandha. The term khandha (Sk. skandha) means “a collection of many things
belonging to the same kind.”” In general, it is translated as “aggregate” in the

sense of a heap, a group, or a mass (rasi).

In Dictionary of the Pali Language, Robert Ceasar Childers states the

meaning of khandha as follows:

‘Vifiiana® is one of the five aggregates’* (paiicakkhandhas), the combination of
which is called a sentient being. Khandhas cannot be classified individually
and separately. The groups never exist as such, but always occur in a
simultaneous totality of all constituents. Only one kind of feeling, such as

happiness (sukha) or suffering (dukkha) or indifference (upekkha) can associate
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with the same unit of consciousness. Only one kind of feeling, never more than

one, arises at a time because the mind observes one object at that time.

The five aggregates are the physical and psychological phenomena of
existence. Each of those five constitutes an aggregate as each consists of a
number of aspects of the same things.” Each of these has its own nature but
does not possess the nature of the other four aggregates. Thus, they are

different from one another.”

Generally speaking, whether the five khandhas are analyzed as groups,
aggregates, or mind and matter, and so on, they are commonly considered by
the ignorant man as his ego. Therefore, Venerable Dr. W. Rahula says, the five
aggregates as a being, or an individual, or I, are only the convenient name or a
label given to the combination of these five groups. They are all impermanent,
constantly changing and therefore they are subject to suffering, as the Buddha
says, “Whatever is impermanent is suffering.” (yadaniccam tam dukkham). In

brief, the five aggregates of attachment are suffering (dukkha).

The terms visiriana and khandha have been discussed above. The next is
to explain the term upadana. Upadana means clinging, an intensified degree of
craving. Upadana means attachment, but such attachment is deep and intense.
Beings are born in this world because they greedily attach (upddana)

themselves to a mental or physical condition. \

to the round of rebirth. Those who are still puthujjana (worldling) and have not
attained arahatship still cling to the khandha. If one clings to the khandha and

one does not see them as they are, one will get sorrow, suffering, and so on.

At this point, it is important to differentiate between the terms
vinianakkhandha and vinnanupadanakkhandha. Vinnanakkhandha implies the
aggregate of consciousness. Viriianupadanakkhandha refers to the aggregate of
consciousness which is clung to. The former is used without distinguishing

while the later is used particularly for the aggregate of consciousness that is the
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object of clinging. Moreover, vififianupadanakkhandha comprises 81 types of
mundane consciousness (lokiya citta), except the eight supramundane
consciousness (lokuttara citta) for they entirely transcend the range of clinging;
while viriianakkhandha consists of 89 or 121 types of consciousness. Thus, the

eight lokuttara cittas together with their associated cetasikas are within the

In the Arahants, only vinifianakkhandha exists. At the time of their
demise, they achieve “Khandha-Nibbana”, > that is the extinction of five
aggregates (anupadisesa).

2.5.2. Sphere of boundless consciousness (Viiifianaiicayatana)

Viffianaricayatana is a combination of the three words ‘vifinana’,
‘ananta’, and ‘ayatana ' 78 “yififiana’ means ‘consciousness’; ‘ananta’ means
‘infinite’, ‘endless’, ‘boundless’; and ‘@yatana’ means ‘region’, ‘sphere of
perception or sense in general’, ‘object of thought’, ‘sense-organ and object’,
and so on. It is said that “the term ‘@yafana’ cannot be rendered by a single
English word to cover both sense organ and sense object.” 7’ Thus,
vifiidanaricayatana can be variously translated as ‘infinite sphere of life force’,
‘realm of infinite intelligence’, ‘sphere of boundless consciousness’, and ‘the
base consisting of boundless consciousness’. It is a name for the second

meditative absorption in the formless sphere (aripavacara jhana).

Those who want to develop virifianaricayatana must achieve mastery in
the five ways with respect to the base consisting of boundless space
(akasanancayatana). Then one should see the danger in this jhdna since it is
not as peaceful as vifinanaricayatana jhana. After cutting attachment to
akasanancayatana, one should give one’s attention to the base consisting of
boundless consciousness and cultivate that sign again and again. By doing so
vifianaricayatana wholesome consciousness arises in absorption with the

previous consciousness that pervaded the space as its object.

According to Venerable Buddhaghosa’s explanation, ‘infinite’ or

‘boundless’ here refers to attention. When one gives attention without reserve

-
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to the consciousness that had the space as its object, then the attention one has
given to that object is infinite or unbounded.” This is a brief explanation of

vifianaricayatana as a meditation.

2.5.3. Consciousness element (Viﬁﬁdnadhdtub

Vinnianadhatu is a compound word of vififiana and dhatu. The term
dhatu which is derived from Sanskrit “dadhati” or “dhareti”, conveys the
meaning of ‘bearing’, or ‘producing’, or ‘primary elementary substance’. In the
Dictionary of Pali Language, the term dhdatu is variously translated as
‘material’; ‘a property of a primary substance as colour, taste, sound’; ‘an
organ of sense’; ‘a bodily principle or humor of which there are three, phlegm,
wind and bile’; ‘a constituent of the body, as flesh, blood, bones’; ‘the remains
of a body after cremation’; ‘a sacred relic’; ‘a fossil’; ‘a mental’.”’ Though the

term dhdatu has many meanings, in this text, it denotes ‘element’.

The ‘element’ is defined in the Dhatukatha as “that which bears its own
intrinsic nature. It cannot be split up or transformed into another. The elements
are abstract qualities and as such are empty and void of substance, self, soul, I,

being, person and life.”"

The term dhatu is used with reference to the eighteen elements or
physical and mental elements. The eighteen elements are: 1. Visual organ
(eye), 2. Auditory organ (ear), 3. Olfactory organ (nose), 4. Gustatory organ
(tongue), 5. Tactile organ (body), 6. Visible object, 7. Sound or audible object,
8. Odour or olfactive object, 9. Gustative object (taste), 10. Body-impression
(tangibility), 11. Eye-consciousness, 12. Ear-consciousness, 13. Nose-
consciousness, 14. Tongue-consciousness, 15. Body-consciousness, 16. Mind-
element (mano-dhatu), 17. Mind-object element (dhamma-dhatu), 18. Mind-
consciousness-element (mano-vifiiana-dhatu).®' Viitianadhatu is the element

of consciousness, which represents conscious or psychological aspect of living

: 2
beings.®
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2.5.4. Consciousness sustenance dViﬁﬁdndhdmb

Vifnianahara is a compound word of ‘vififiana’ and ‘ahara’, which
means ‘food of consciousness’. The term ‘@hara’ comes from the prefix ‘a@’,
the root Vhar, ‘to bring near’, ‘to feed’, and the suffix ‘a’. It literally means
feeding, support, food, nutriment, which constitutes the physical, psychological
and sociological body, the basis of all actions. Food can give energy. Without
food, one cannot maintain the body; therefore, food is one of the important
factors for sustaining this physical and mental entity. In the Anguttaranikaya

the Buddha said, “sabbe satta aharatthika” (‘All that lives, subsists on

From the Buddhist point of view, food for beings that is used in the

sense of sustenance comprises four kinds. The first is kabalikarahara that is
edible material food or bodily nutriment, either gross or subtle, which sustains
the material body. The second is phassahara, which is contact or sense-impact
or food of mental impression, which sustains the five kinds of feeling. The
third is manosaiicetanahara, which means food of mental volition that has
different kinds presented in the twenty-nine types of moral and immoral
mundane consciousness. These volitions sustain or produce rebirth in the
sensuous plane, fine-material plane and formless-plane. The fourth kind of food
1S vinnanahara, consciousness sustenance or food of consciousnesss that
sustains, supports and conditions the mental states and material phenomena

(nama-ripa) which arise simultaneously at the time of rebirth.

In the Samyuttanikaya, the Buddha stated, “Consciousness-sustenance is
the condition to renewed becoming, to the birth in future.”™ According to the
Visuddhimagga, vifinanahara serves as mentality-materiality (nama-ripa) “at

the moment of conception (patisandhikkhane).” *

2.5.5. Abodes of consciousness (Viiifianatthiti)

‘Vinrianatthiti’ means ‘abodes or supports of consciousness’, ‘the stages
of sentient beings’. In the Dighanikaya and its commentaries,* the stations of

consciousness are classified into seven kinds as follows:

Comment [N101]: Chuong 7 chu
thich 21: Ahara, Vat Thue.

Noi day danh tir ahara dugc dung trong
nghia chit dinh dudng, thirc an.
Kabalikarahara, vat thuc an dugc, cap
dudng chit bd cho co thé vat chat.
Phassahara, thirc an cta xuc giac, cip
dudng chit b cho nim loai tho.
Manosarm- cetanahara, thirc an cho tam,
1a nhitng tAm s& tic ¥ (cetanas) nim trong
29 loai tm thién va bat thién tai thé.
Nhiing "thirc dn cho tim" ndy cip dudng
chit b6, hay tao nlin hién twong tai sanh
trong tam gidi. Vififlanahara c6 nghia la
vat thue cho thire tai sanh, cip dudng
nhing tim s& va céc sic phap (nama-
riipa) déng khoi sanh cing mot luc. Co
19 loai thire tai sanh. Trong truong hop
nhirng chiing sanh V6 Tudng thi n6 chi
cung cip sic phap. Trong canh V6 Séc
Giéi thi n6 chi cung cép danh phap.
Trong kiép séng ctia nhiing chiing sanh
¢6 du nam uan thi n6 cAp dudng ca hai
danh va sic.

21. Ahéra, in this connection, is used in
the sense of sustenance. Edible food
(kabalikarahara) sustains the material
body. Phassdhdra or contact or sense-
impact sustains the five kinds of feeling.
By manosamcetandhdra are meant the
different kinds of volitions present in the
29 types of moral and immoral mundane
consciousness. They sustain or produce
rebirth in the three spheres. Viazidndhdra
signifies the rebirth-consciousness that
sustains the mental states and material
phenomena (ndma-riipa) which arise
simultaneously. There are 19 such types
of rebirth-consciousness. In the case of
Mindless Spheres they sustain only ripa;
in the case of Formless Spheres they
sustain only ndma. In the existences

1| where the five Aggregates are present
'| they sustain both mind and matter.

Comment [U102]: [166] Bén phap
cAn bién tri (Pariifieyya dhamma):

Tirc 1a bén loai vat thuc, tir thuc (dhara):
1. Boan thuc (Kabalinkarahara), 1a vat
thyc tho té ma chiing sanh n ung nhai
ném nhu com chéo v.v... dé nudi dudng
than sic phap. Khi lidu tri doan thuc ciing
s& lidu tri tham phat sanh tir ngii duc.

2. Xuc thuc (Phassahara), 1a xtc tam so,
su hdi tu cta can - canh - thirc - s& lam
duylin cho Tho sanh khoi. Khi lidu tri xtic
thyc ciing sé& lidu tri tam tho.

3. Tu niém thyc (Manosaiicetanahara), la
tu tAm s&, su ¢d ¥ hanh dong tao ra than
nghiép, khiu nghiép va y nghiép, s& 1am
nhén cho qua tai tuc trong céc hiru. Khi
dat tri dugc tu niém thyc cling sé€ dat tri
ba ai.

4. Thiee thuc (Vifianahara), 1a thirc uin
hay tam thirc, phap lam duylin trg danh
sic. Khi dat tri thire thuc cling s¢€ dat tri
danh sic.

Poan thyc 12 séc vat thuc, con xuc thue,
tu niém thyc va thirc thuc la danh vat
thue. Goi 1a vat thuc vi cac phap éy nang
d5 nuéi dudng danh phap va séc phap,
1am cho sy séng dugc phat trién.
D.II1.228; M.1.48, S.11.101, Vbh.401
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1) Nanattakaya-nanattasanini = Beings who have different bodies and
different perceptions are human beings, some deities from six kEmavacara
abodes, some petas who have been dwelling in suffering places and who are
excluded from the four woeful states. Their bodies are different in colour, form,
shape, size and so on. Their rebirth-linkings are also different, like tihetuka,

dvihetuka and ahetuka.

2) Nanattakaya-ekattasanni = Beings who have different bodies but the
same perception are Brahmas of the first jhana plane who are born first in the
Brahma abode. Although their bodies and life spans are different, they have the
same rebirth linking consciousness, which is the first jhana. According to the
Dighanikaya Mahavagga commentary, beings in the four apdyas are also
included in this category because they possess different bodies but the same
type of rebirth-linking consciousness, which is ahetuka akusalavipaka

santirana.

3) FEkattakdya-nanattasaiinii = Beings who have similar bodies but
different perceptions are those living in the second Brahmd abode. They have
similar bodies but different perceptions. While in the first jaana their minds are
associated with both vitakka and vicara, in the second jhana, the minds are
associated with vicaraonly but not vitakka; and in the third jhdna, both vitakka

and vicaraare forsaken (according to the paricaka method).

4) Ekattakaya-ekattasanini = Beings who have similar bodies and similar
perceptions are those living in the third Brahma abode and Vehapphala
Brahma abode. They possess similar bodies and similar perceptions that is the

fourth jhdna in the paricaka method.

5) Akasanancayatan’iipage = It refers to beings who are reborn in
Akasanancayatana abode (the sphere of boundless space). One can reach there
by reflecting on space as “infinite space”.

6) Vinnanancayatan’ipage = It refers to beings who are reborn in
Vinfianaricayatana abode (the sphere of boundless consciousness). One can

reach there by reflecting on consciousness as “infinite consciousness”.
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7) Akificaiiiacayataniipage = It refers to beings who are reborn in
Akificanifiacayatana abode (the sphere of nothingness). One can reach there by

reflecting on “nothingness”.

According to the Commentary, the five Suddhdavasa planes are included
neither in the station of consciousness nor in the abodes of sentient beings
because there can be no being in those planes during the time when no Buddha
appears in the world. According to Mahasiva Thera, Suddhavasa planes are
included in the fourth vifisiGnatthiti and the fourth sattavasa. His opinion is
based on the Mahasthanada-sutta.’’ Asaiifidsatta do not have viiiana, so it is
excluded from the station of consciousness. As for Nevasarifiandsannidyatana,
it cannot be said that these beings have vifiriana or not because of their
subtleness. Therefore, these two are included only in Ayatana (abodes of
sentient being).

2.5.6. Viiifiana in paticcasamuppada

In the paticcasamuppdda (dependent origination), it is said that
“sankhara-paccaya vinnanam, viifiana-paccayd nama-ripam,” which is
rendered as ‘dependent on kamma formations arises consciousness, dependent
on consciousness arise mentality and materiality’. Here, vififiana means rebirth-
consciousness (patisandhi) which is the initial resultant of kammic-formation
(cetasikas) associated with resultant consciousness. The futher explanation of

this part is given in the chapter V of this thesis.

In conclusion, the term vifiriana has been translated and defined in many
ways. Its nature varies according to the context. However, all have the single
awareness. It knows that something is there. Vififiana is the principal element in
experience, which constitutes the knowing or awareness of an object. Its
synonymous terms are citta, ceto, mano, manasa, and hadaya. All mental

factors depend on vi7ifiana for their arising.

Comment [LP103]: Tobe aware of =
nhan biet ve cai gi

State of awareness or state of being
awarene




33

According to the Abhidhammapitaka, the Buddha explained the term
vififiana in two methods, i.e., Suttanta division and Abhidhamma division. This

will be the topic for next chapters.
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Canh duyen

345- Canh Duylin (Arammanapaccayo). (*)
V- Thé nao la Canh Duylin?

D- Canh Duylin 1a cach tro gitp bang dbi twong; hay noi cach khac, cai gi bi
Tam biét goi 14 Canh va Canh tro cho Tam sanh khéi nlin goi 1a Canh Duylin.
Trong bd Patthana c6 giai: Sdc X& lam Duylin cho Nhan Thire Gidi va cac Phap
twong wng v&i Nhan Thire Gidi bang Canh Duylin Thinh X...Khi X...Vi
X(r...X0c Xt...Ca 5 X(&r (Sac, Thinh, Khi, Vi, Xac) lam Duylin cho Y Gi&i va Phap
twong &ng véi Y Gidi bang Canh Duylin. Tat cd Phap lam Duylin cho Y thirc
Gidi va Phap twong tng v&i Y Thire Gidi bang Canh Duylin. Canh Duylin tinh
theo Tam Dé Thién c6 9 cach:

1) Thién tro Thién bang Canh Duylin (Thién ndng Duylin 14 21 ho&c 37 Tam
Thién va 38 s& hiru cung hiép. Thién s& duylin la 8 Tam Thién Duc Gi&i va 33
s& hiru cung hiép (trlr Gidi va Vo Lwong Phan). Thi du: nguwdi lam viéc Bé thi,
Tri gi&i v.v...sau nh¢& lai Tam Thién cang hoan hy.

2) Thién tro Bat Thién bang Canh Duylin (Thién nang duylin Ia 17 TAm Thién
Hiép Thé va 38 s& hiru cung hiép. Bat Thién sé& duylin la 12 Tam B4t Thién va
27 s& hiru cung hiép (**). Thi du: nguoi Bb thi, Tri gidi v.v...sau nhé lai, cé thé
Tham &i, Nga man, Ta kién v.v...sanh Ilin.

3) Thién tro V6 Ky bang Canh Duylin (Thién nang duylin la tAt cd Tam Thién va
s& hiru cung hiép V6 Ky s& duylin 1a Tam Khai Y Mén, Vi Tiéu, 8 Duy Tac Duc
Gi¢i Hiru Nhan, Diéu Tri Duy Tac, Tam Qua va Tam Duy Téac thirc V6 Bilin, Tam
Qua va Tam Duy Tac Phi Twéng Phi Phi Twédng, 3 Tam Quan sat, 8 Qua Duc
Gi&i Hiru Nhan va 33 sé& hiru hop (trir Gidi va V6 Lwong Phan). Thidu: vi A La
han xét lai Tam Pao hoac cac tdm thién khac v.v...

4) Bat Thién trg Bat Thién bang Canh Duylin (Bat Thién nang duylin 14 12 Tam
Bat Thién va 27 s& hiru cung hiép. Thién s& duylin cling vay). Thi du: nguoi lam
viéc trdm cap, ta dam...sau nh¢ lai, Tham ai, Ta kién kh&i Ilin.

5) B4t Thién tro Thién bang Canh Duylin (B4t thién nang duylin [a 12 Tam B4t
Thién va 27 s& hiru cung hiép, Thién s& duylin la 8 Tam Thién Duc Gi&i, Diéu
Tri Thién va 36 s& hivu (trir V6 Ligng Phan) ciing hiép) Thi du: Vi Thanh Hou
Hoc nh& lai Phién ndo da sat tri v.v...

6) Bat Thién trg V6 Ky bang Canh Duylin (Bat Thién nang duylin la 12 Tam Bat
Thién va 27 s& hiru cung hiép V6 Ky s& duylin la Khai Y Mén, Vi Tieu, 8 Duy
Tac Duc Gi¢i Hiru Nhan, Diéu Tri Duy Tac, 8 Qua Duc Gi¢i Hiru Nhan, 3 Quan



Sat vé‘33 s& hiru cung hiép (trlr Gidi va V6 Lwong Phan) Thi du: vi A La Han xét
lai Phién nao da diét...

7) V6 Ky tro V6 Ky bang Canh Duylin (V6 Ky nang duylin | tat cd Tam Vo6 Ky,
s& hiru cung hiép, Sc Phap va niét Ban. V6 Ky sé duylin 14 18 Tam V6 Nhan, 8
Qua Duc Giéi Hiru Nhan, 8 Duy Tac Duc Gidi Hiru Nhan, Qua Duy Tac Thuc Vo6 Bilin,
Qua va Duy T4c Phi Tuéng Phi Phi tuéng, 20 Qua Siltu Thé va 36 s hitu cung hiép) Thi
du: Vi Ttr Qua suy xét Niét Ban.

8) Vo Ky tro Thién bang Canh Duylin (V6 Ky nang duylin 1a 67 Tam V6 Ky (trtr Tam
Qua La Han) so hitu ciing hiép, sac Phap va Niét Ban. Thilin s& duyét 1a 8 Tam Thién
Duc Giéi, Diéu Tri Thién, 20 Tam DPao va 36 s¢ hitu cung hi¢p (tror Vo6 Lugng Phan) Thi
du: Vi Thanh Hiru Hoc suy xét Niét Ban v.v...

9) V6 Ky trg Bt Thién bing Canh Duylin (V6 Ky ning duylin la 28 Séc Phap, cac Tam
V6 Ky Hi¢p The va s¢ hitu cung hip. Bat Thién s duylin la 12 tam Bat Thién va 27 s6
hiru hi€p) Thi du: nguoi nhé lai canh sac dep da gap, long tham ai sanh Ilin v.v...

(*) Cdi bi tdm va s¢ hitu tam biét dang goi la Canh (Cittacetasikehi alambiyatiti:
Arammana). Tro givip cho cdc phdp sinh llin bang canh goi la Canh Duylin
(Aramanapaccayo).

(**) 17 tam thién hiép thé: 8 Pai Thién, 9 Thién Pdo Dai.
38 so hitu: 13 so hitu To Tha, 25 so hiiu Tir}h Hao.
27 so hitu: 13 so hiru To Tha, 14 so hiu Bat Thién.

Page 17: [2] Comment [N42] NhuLien 8/9/2010 3:50:00 PM
349- V6 Gian Duylin(1) (Anantarapaccayo). (*)
V- Thé nao 14 V6 Gian Duylin?

P- V6 Gian Duylin 1a trg gitip bang cach "ndi nhau sinh diét" (tuong tuc sinh) tirc sat na
Tam trude vira diét tro cho sat na Tam sau sinh 1ltn luén ludn nhu vay, tir vo thuy cho
dén khi vao chung két (Niét Ban). Trong mot cai chép nhoang, dong tim thirc da dién
tién dén triéu tridu sat na thi di c6 dén tridu triéu 1an Vo6 Gian Duylin; d6i véi vi chimg
Thién Diét (Nirodha-samapatti) lilin tiép 7 ngay khong c6 Tam, thi sat na TAm Phi Tuong
Phi Phi Tuong (trudce khi ching Thién Diét) s& trg cho sat na TAm Qua A Na ham hodc A
La Han (sau khi chimg Thién Diét) bang V6 Gian Duylin. Nhu vay dbi voi vi chung
Thién Diét, trong thoi gian 7 ngay ay chi co6 mot lan V6 Gian Duylin; nhung d6i véi Vi
Tro1 V6 Tuong tir khi sinh dén tir thoigian ciia tudi tho dén 500 dai kiép (Mahakappa)
ciing chi ¢6 1 1an V6 Gian Duylin; vi Vi Troi V6 Tudng khong c6 tam thire, nlin ké sat na
Tam T (trude khi thanh Nguoi V6 Tudng) tro cho sat na Tam Tuc Sinh (sau khi chét
ctia nguoi Vo Tudng) bang Vo Gian Duylin. (C6 mot sé Luan Su cia cac hoc phai tan
tién chu truong rang "vi Troi VO Tudng van con thirc A-lai-da duy tri ching tir va khi



Niét Ban van con thirc A-lai-da dudi danh nghia Bach Tinh Thiic dé chap tri hat giéng
B6 Dé va cho co hoi s& thi hién do doi! " Day 1a mét chu thuyét trai nguogc voi Tong chi
cua Pao Phat! Xin cac buc Tri Thirc binh tdm xét lai!) V6 Gian Duylin phan theo Tam
Dé Thién c6 7 cach:

1) Thién trg bang V6 Gian Duylin (Thién nang duylin la 17 tha Tam Thién Hiép Thé va
38 s¢ hitu cing hiép, tir sat na Dong Téc thir nhut dén thir 6 Thién so duylin la tat ca 21
hodc 37 Tam Thién va 38 s& hitu cing hiép, tir sat na Déng Tdc thtr hai dén tht 7). Thi
du: nhu doan xe Itra, toa trudc trg toa sau.

2) Thién trg VO Ky béng V6 Gian Duylin (Thién nang duylin la tat ca Tam Thién sanh
truge. V6 Ky s¢ duylin la cac Tam Qua sanh sau) Thi du: Tam Dao diét roi Tam Qua
Siltu The lién sanh...

3) Bét Thién trg Bat Thién bfmg V6 Gian Duylin (Bét Thién nang duylin 1a 12 Tam Bit
Thién va 27 s& hiru cing hiép tir sat na Dong Tdc thir nhat dén thtr 6. Bat Thién s¢ duylin
gidng nhu Ning Duylin nhung chi ké tir st na thir 2 dén thir 7 (trg phai c6 trude, nhd trg
phai c6 sau). Sat na Pong Tdc thir nhat lam ning khong 1am so sat na Pong Téc thi 7 1a
S& khong 1am ndng; 5 sat na giira vira lam Ning vira lam S¢ (dong gidng nhu Thién trg
Thién v.v...).

4) Bét Thién trg V6 Ky bang V6 Gian Duylin (Bt Thién Nang Duylin la 12 Tam Bét
Thién va 27 s& hiru cing hiép & sat na Pong Tdc Bat Thién thir 7. V6 Ky S¢ Duylin 1a 3
Tam Quan Sat, 8 Tam Qua Dyc Gi61 Hitu Nhén, 9 Qua bBao Dai va 35 s¢ hiru cung hiép
& sat na ndi tiép Tam Pong Tdc Bat Thién thir 7, 1am viéc Nhap Di hoic Ho Kiép).

5) Vo Ky tro Vo Ky bang Vo Gian Duylin (V6 Ky Nang Duylin 14 52 Tam Qua, 20 tim
Duy Téc va 38 so hitu ciing hiép, & nhiing sat na truéc. V6 Ky Sé gidng nhu Vo Ky
Ning Duylin nhung ké & sat na sau). Thi du: sat na tim Khai Mon trg sat na Ngii Song
Thirc, Ngii Song Thirc trg sat na Tam Tiép Thau...

6) V6 Ky trg Thién bang V6 Gian Duylin (V6 Ky Nang Duylin 1a 2 tam Khai Mén va 11
s0 hitu Tg Tha cung hi¢p (tn‘; Hy [?uc). Thién S& I?uyHn la 8 tam Thién Duc Gidi va 38
S& hitu cung hiép ¢ sat na Bong Toc Thién thir nhat).

7) Vb Ky tro Bat Thiénlbﬁng V6 Gian Duylin (V6 Ky Nang Duylin Ia 2 tam Khai Mon va
11 s6 hﬁ’}l cfmg hiép. Bat Thién S("y, Duylin 1a 12 Tam Bat Thi¢n va 27 s¢ httu cung hiép ¢
sat na BDong Toc Bat Thién thur nhat).

(*) Tro giup lilin tuc khong gian doan goi la Vo Gian Duylin (Anantarabhavena
upakarakodhammo: Anantara-paccayo).
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Tham khao chuong ii TAM SO:



50. Paiifiindriya, Tu¢ Can
"Pa" = chan chanh, dung; "fia", hiéu biét. Pafifia la hiéu biét chan chanh, biét dung.

Pic tinh chanh cua Pafifia 1a thau dat thuc tudng, hay hiéu biét thong subt, tire hiéu biét
thau dao, xuylin thau (Yathasabhava-pativedho va akkhalita-pativedho).

Vi Paiifia n6i bat va chiém phan 16n trong su hiéu biét ban chat that sy, va boi vi Pafifia
khéc phuc v minh nlin dugc goi 1a kha nang kiém soat (Indriya, Can). Trong Tang Dié¢u
Phép (Abhidhamma) nhimng danh tir Nana, Pafifia va Amoha thuong dugc dung nhu dong
nghia. Trong céc loai tdm lilin hop véi tri kién (Nana-sampayutta), danh tir "tri kién" hay
Nana c6 nghia 1a tri tu¢ (Pafifia). Trong Tt Than Tac (Iddhipada), Paiifia c6 tlin 1a
Vimarhsa (theo dung nghia tring 13 quan sat, quan trach). Khi duoc tim Dinh (Samadhi)
thanh loc, Pafifia ddm nhiém vai trd danh dy cta Abhififia (diéu tri, tri kién cao silfu, hay
than thong). Phat trién cao hon nita, Pafifia dugc nang llin dén trang thai cua mot
Bojjhanga-Dhamma-Vicaya (Trach Phap Giac Chi, Do Xét Chan Ly), va dén Magganga-
Samma Ditthi, Chanh Kién cua Bat Chanh Pao. Mirc cung tot ciia Panfia l1a trang thai
Toan Giac cia mdt vi Phat.

Dung theo nghia ctia danh tir, Pafifia la thdy sy vat dang nhu that, thay thyuc tuéng cua sy
vat, tirc thay su vat duoi anh sang ctia Anicca (V6 Thuong), Dukkha (Kho), va Anatta
(VO Nga).

Ly tri, tri nang, tu¢ minh sat, tri kién, tri tué, tri thong minh -- tat ca nhitng danh tur nﬁy
déu chuyén dat mot vai sac thai cia Phan ngir Panfia. O day, tuy theo doan van, chung ta
s€ dung ca hai danh tur, tri kién va tri tug.

Danh tir rit quan trong nay dugc Ba Rhys Davids chu giai nhu sau:

"Tim ra mot danh tir ciia nguoi Au Chau gan twong duong voi Phan ngit Paiifia 1a diém
then chot cua triét hoc Phat Giao.

"T61 da luan philin thir dung nhitng danh tir 1y tri, tri nang, minh sat, bac hoc, hiéu biét.
TAt ca nhitng danh tir ndy da va dang dugc xir dung trong véan chuong triét hoc v&i nhiéu
y nghia chi khac nhau déi chut, va y nghia chuyén dat c6 tanh cach thong dung va mo ho,
tam 1y va khuc chiét, hodc silfu xuat va -- xin trao cho toi danh tir -- c6 mét sy mo ho
khiic chiét.

"Va mdi danh tir ké trlin, véi mot ¥ nghia bao ham nao do, co thé tilu biéu cho Paiifia.
Diém kho khin chanh trong khi chon lya danh tir 1 phai quyét dinh xem, theo Phat Gido,
Pafifia la mot co nang tinh than hay 12 mot nhém san pham ctia mot tac dong tinh than
nao, hay ca hai. Khi tat ca y nghia cua Pafifia bao ham trong Tang Kinh (Sutta Pitaka)
dugc dem ra dbi chiéu, ching 4y méi c6 thé c6 mot danh tir rot rdo cudi cing, twong
duong voi Panfia. Noi day ta phai tu han dinh, vién dan hai truong hop. M. 1. 292 [13],
ngudi cé Pafina (Pafifiava) 1 nguoi thiu hiéu (Pajanati) ban chét cua hién twong dau khod
hay phién ndo (Tt Diéu Dé). Trong D. i, 124 [14] D¢ Gotama hoi: Pafifia nay 1a gi? va



tur Ngai giai thich rang danh tir niy bao gém nhirng su thanh dat tinh than nhu Thién
(Jhana), tu¢ minh sat thau hiéu ban chat cua vo thuong, hinh anh tinh than cua chinh ta,
nang luc cua Than Tuc (Iddhi), thilin nhi, tha tam thong, tic mang minh, thiltn nhan, va
diét trir tat ca nhitng khuynh huéng hu hoai. Pirc Buddhaghosa, trong sach Visuddhi
Magga (Thanh Tinh Dao) ciing phan bi¢t Pafifia voi Safiia va Vifiiana. Ngai mo ta Pafina
nhu khong nhitng chi thich nghi dé phan bién, thi du nhu lyc tran va Tam Tuong (vo
thuong, kho vO ngd) ma con biét rd con duong. Poi voi Ngai, Paiiia co thé duoc goi la
tri nang "c6 nang luc cao". Va trong 101 giai dap cia Buc Gotama nhiing danh tir nay
dugc mo ta nhur tién trinh tri thirc. Dau sao, Pafifia rd rang khong thé 1a mot tién trinh tinh
than suéng & mot muc do phirc tap nao, ma ciing bao ham y nghia 1a mot tién trinh tinh
than duogc trau gidi dung theo mot hé thdng khai niém ma tit ca nhitng ngudi Phat tir déu
nhin nhan gia tri that sy cia nd mot cach khach quan. Do do t6i nghi rﬁng tdt hon ta nlin
loai bo nhitng danh tr nhu 1y tri, tri nang, hiéu biét va nlin chon nhitng danh tr nhu tri
tu€, hay bac hoc, tri kién, hay triét hoc. V& diém nﬁy, nhitng danh tr dugc chon trlin phai
duogc hiéu nhu bao ham mot co cdu hoc thirc ma tri ning cia mot ca than nhat dinh da
lanh hoi va ap dung." -- (Buddhist Psychology, trang 17-18)
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it has all 89/121 citta. Eg; cakkhuvinnana phan su thay la it tam so nhat. (10 pancadva ku and aku
ahetuka)

Tham khao chuong ii TAM SO:
4. Saiifia, Tuwéng.
"Sarm" + can "fid", hiéu biét, nhan thirc (so v6i chir La Tinh "cognoscere", hiéu biét.).

Y nghia caa danh tur nay khac nhau kha nhiél{ tiy theo doan van. Dé tranh khoi 1an 16n
phién phuc khong can thiét, tot hon ta nlin hiéu Safifa theo nghia dung ¢ day, dac biét
nhu tdm s& Pho Thong.

Dic tinh chanh y€u ctua Sanfia la nhan ra mot vat do dau hi¢u trlin vat ay nhu mau xanh
v.v... Nho Safifia ta nhén ra mdt vat ma trudce kia tdm cuia ta da c6 lan biét, tuc tri gidc
xuylin qua gidc quan.

"Dién tién ctia n6 giéng nhur trang thai tim ctia nguoi thg moc, nhén ra nhimg khuc gb
(nhu day la cot trudc, kia la cOt sau v.v...) nho du hiéu da co ghi trlin gd tir trudc. Ciing
gidng nhu nguoi gitr kho, nhan ra m&i mén do nir trang nhd cai nhéan ¢t theo mon do.
Hay nhu tht ring nhan ra hinh ndm 1a do nguoi ta lam."

Vay, Saifinia, Tudng, chi gian di c6 nghia 14 tri gidc, nhan thirc bang giac quan.

A"

"Tri Giac", theo mot quyén Tu Blen Triét Hoc hién dai 1a "su nhan thire ddi tuong thong
thuong cua gidc quan nhu ciy cdi, nha ctra, ban ghé v.v... khi gidc quan bi khich dong."



Danh tir "tri giac" & day khong dugc dung theo nghia ma céc triét gia nhu Bacon,
Descartes, Spinoza va Leibniz da dung.

Trong Ngii Uan (Paficakkhandha), Tudng Uan, Saiifia, dugc dung trong nghia tri giac.
Vay, tri nhé c6 phai do Safina, tudéng, khong?

Safifa (Tuong), Vifinana (Thic), va Pafina (Tri Tug) phai duoc phén biét rd rang. Safifia,
Tuong, vi nhu sy nhan ra ddng tién cia mot em be ¢ mot hay hai tudi. N6 thiy vat gi
trang, tron, nho, dep v.v... va nhén ra do la dong tién, nhung khong blet rd rang gia tri cua
ddng tién dy 1a bao nhiliu. Mot ngudi 16n binh thuong, thdy dong tién co thé biét gia tri
va cong dung loi ich ctia né, nhung khong thau hiéu cac hop chat hoa hoc cua dong tién
1a thé nao. Vififidna, Thirc, vi nhu su hiéu biét cua nguoi éy. Pafifia, Tri Tué, 1a tri kién
phan giai ciia mot chuylin vilin héa hoc, thau triét timg chi tiét cac hoa chét va dic tinh
ctia mdi hoa chét hop thanh dong tién.

Page 18: [5] Comment [N48] NhuLien 12/20/2007 6:53:00 AM
tat ca vinnana (citta) deu co tam so sanna cetasika

- Thuc ghi nhan doi tuong tuc thi

- -Thuc biet doi tuong nhu la mot cach phan anh vo ky

- - Thuc van:(Vis.ii, M 82. p.774,5) bat cu cai gi co dac tinh “biet” (tam biet canh), noi chung deu
goi la thuc uan

- Cai gi co dac tinh “nhan biet”, chinh la tam thuc, nhung danh tu thuc tam y deu co cung mot
nghia. (M 82 p. 774,5)

- Thuc, Tam Y: Cung mot nghia la “biet”, la kha nang nhan thuc doi tuong. (Vis. Ii, M 129, 130.
p- 790,1)

- Tu (SH tu = hanh) Phan anh phe fan tao tac

- Tu - Duc gioi (thien , bat thien_Sac gioi/ VSG (vo ky)



CHAPTER III
ANALYSIS OF VINNANA IN THE METHOD OF DISCOURSES'

The concept of viririana, from the Buddhist point of view, is so wide, deep and
subtle. It can be analyzed, investigated and systematized from different
perspectives. Even in Vibhanga, the second book of the Abhidhamma, vizifiana
is analyzed from two perspectives by the Buddha, namely Suttanta and
Abhidhamma. In this chapter, the term virifiana will be discussed from the
Suttanta perspective, based on the Vibhanga, because it covers most of the
explanations mentioned in the five Nikayas.

The Suttanta method is the method that splits a subject into its
component parts, followed by a system of word definitions, which is found in
many parts of the Suttanta-pitaka. In the Suttanta method, the subject is
explained in terms of conventional language so that the average audience can
easily understand. Each of the aggregates is examined using terms that bear
reference to its relationship with other qualities. In other words, the subject is
classified in terms of everyday description, such as past, present or future,
internal or external, gross or subtle, superior or inferior, distant or proximate.”

Virinana in the Suttanta division is classified into six types, namely:
cakkhuviritiana (eye-consciousness), sotavififiana (ear-consciousness), ghana-
vifiidna  (nose-consciousness),  jivhavifiiana  (tongue-consciousness),
kayaviiiniana (body-consciousness) and manovifiriana (mind-consciousness).
These are again divided into eleven groups: past (atita), future (anagata),
present (paccuppanna), internal (ajjhatta), external (bahiddha), gross (olarika),

subtle (sukhuma), inferior (hina), superior (panita), distant (dira) and
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proximate (santika). In the Suttanta division, in a concise scheme and

convenient dealing, these eleven aspects can be rearranged according to time,

location, quality, rank and space. ‘

1. Time: Past, future or present
2. Location: Internal or external
3. Quality: Gross or subtle

4. Rank: Inferior or superior

5. Space: Distant or proximate

Each of these categories will be examined next based on the explanation of the
Vibhanga and its commentary.

3.1. Viiifana analyzed according to Time—Past, Future and Present

‘Time’ is defined in the Concise Oxford Dictionary as the indefinite continued
progress of existence and events in the past, present, and future, regarded as a
whole, or a point of time as measured in hours and minutes past midnight or

IlOOIl.4

However, in the Buddhist philosophy, time is accepted as a conceptual
term: “Time is a mere concept which does not exist in absolute sense. On the
other hand, what space to matter is time to mind.” Yet, it is rather difficult to
have a clear understanding of the abstract term viifiana in its absolute sense

without the helpful explanation of conceptual time. Therefore, here the abstract

The Atthasalini states that the time is a concept derived from this or that
phenomenon. It should be understood that this abstract time is a mere concept
because it does not exist by its own nature.® What we call past, present or
future is not three phases of an absolute time but only the concept which we
that have ceased to exist, present means the dhammas that exist, and future

means the dhammas that are yet to arise.

\

/
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In accordance with the Abhidhammatthasangaha, the past is defined as

that which has gone beyond its own state or the moments of genesis,
development and cessation. Present is that which on account of this and that
reason enters, goes, exists above the moments of genesis, and so on. Future is
that which has not yet reached both states mentioned previously.” Time here

refers to the consciousness that happens in these three periods.

‘Past consciousness’ means consciousness which has just ceased,

’; and consciousness which is

not become is known as ‘future \consciousness

In the Suttanta method, “past, future and present” is divided up by way
of existence. From the rebirth linking backwards, the consciousness produced
in past existences, whether produced in the immediately preceding existence or
at a distance of a hundred thousand kotis of acons, is all called past. And, from
death onwards, the consciousness producible in future existences, whether it is
produced in the immediate next existence or at the end of a hundred thousand
kotis of acons, is all called future. The consciousness which occurs between

rebirth and death is called present.’

The Abhidhamma description is also used to explain more clearly the
concept of time. In this description, the division is made by way of moments
(khana). There are three moments of a consciousness, namely, arising
(uppdda), presence (thiti) and dissolution (bhanga). The consciousness which
has ceased (niruddha) after completing these three moments is called past. The
consciousness which has not completed these three moments is called future.
The consciousness which is undergoing these three moments is called present.
Venerable Buddhaghosa explains that the past, present and future should be

understood in the fourfold method as follows:
(1) According to extent (addha): In the case of a single existence of a
being, previous to rebirth-linking is past, subsequent to death is future, between

these two is present.
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(2) According to continuity (santati): that which has the same

origination in a single cognitive series, a single impulsion, a single attainment
and that which occurs in association with a single object, though it occurs
successively, is present; previous to that is past; that which is subsequent is
future.'® For further explanation, each case will be illustrated with a diagram as

follows:

% In a cognitive process (vithi)

present object is present consciousness. Consciousness preceding it is past
. . . .. . 11
consciousness, and consciousness following it is future consciousness.  In the

following cognitive series, there are these types of consciousness:

TABLE 2.1: 17 Thought Moments

TI = Atitabhavanga (past life-continuum); Na= Bhavangacalana (shaking

bhavanga); Da = Bhavanguppacceda (ceasing bhavanga); Pa =
Pamcadvaravajjana (awareness at the five sense door); Ca = Cakkhuviiifiana;
Sm = Sampaticchana (receiving consciousness); Sn = Santirana (investigating
consciousness); V¥Vt = Votthapana (manodvaravajjana) (determining
consciousness); Ja = Javana (voluntary impulse); Ta = tadarammana
(registration consciousness); Bh = bhavanga (life-continuum).

If one takes ‘Ca’ as the present consciousness, then ‘Pa’ is the past

consciousness and ‘Sm’ the future \consciousnessL

b) In a manifold cognitive process, for example, there are three smaller
successive processes: cognitive process 1, 2 and 3 as illustrated below. Suppose
that the process 2 is arising at the present moment, then all the consciousness
arising in process 2 are termed as present consciousness, whereas all the
consciousness in process 1 are past consciousness, and all the consciousness in

: 12
process 3 are “future consciousness”.

TABLE 2.2: Thought Moments

Cognitive process 1 Cognitive process 2 Cognitive process 3

I Past I.....Bh......
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‘| Comment [U10]: By impulsion
+ In a single impulsion (Javana)‘ . | means that impulsion in a single and in
manifold cognitive processes.

The term javana means ‘running’ or ‘impulsion’. It is the most
important part of every thought process since it plays the crucial role in a
thought process. It is at this juncture the volitional formations get accumulated.
It is a voluntary reaction or intentional mental activities to passive
consciousness produced by kamma. In most of the thought processes, it runs

consecutively for seven moments.

In the single-fold cognitive process, by the time the second javana
arises, this second javana is considered to be the ‘present consciousness’; then
the first javana is past and the third is future. But, in a manifold cognitive
process, all of the seven javanas in the second cognitive process are considered
as present consciousness while the javanas in the first cognitive process are

past, and the javanas in the third cognitive process are future.

+«+ 1In a single attainment (Samapatti)

Samapatti means ‘the attainment to fruition’ that is common to all in
accordance with their respective fruit."> A person who has attained the first
ripa-jhana may enter meditative absorption corresponding to that jhana

whenever he wishes. For instance, in the process of samapattivithi, we can take

. . ~ 71 Comment [S11]: SU THANH DAT
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TABLE 2.3: Thought Moments (Samapatti)

1 2 3 45 6 7 8 9 1011

PR DOEET DD DD T E— -

000 000
Ma = manodvaravajjana (mind door awareness); An =
Anuloma (adaptation consciousness); Ph = phala (fruition)

The whole process of Phalasamapatti-vithi belongs to “present”, previous to

that is “past” and subsequent to that is “future”.
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(3) According to period (samaya): any period among the periods

which occur as a continuity (santana) is called present; before that is past; and

subsequent to that is future.

instance. That consciousness which is included in a trio of moments beginning
with arising is called present; before that is past and subsequent to that is

future”. '

The life span of every citta (in thought-process) lasts for three sub-
moments i.e., uppada (arising or birth, genesis), thiti (static or decay), and
bhanga (dissolution or cessation, death). Thus, if the second sub-moment is

present, the first is past and the third is future.

3.2. Viiiiana analyzed according to Relation—Internal and Externaﬂ

According to Vibhanga, in terms of relation, that which is internal is
concerning oneself, and that which is external is concerning others. Therefore,
internal consciousness is the consciousness that arises, exists and passes away
within oneself, while external consciousness is the consciousness that does so

within others.'’

Ajjhatta or ‘internal’ means that which is inside or personal or
subjective, and which arises from within (in contrast to anything outside,
objective or impersonal). Bahiddha or ‘external’ refers to that which is outside,
external, mutual, and interacting. In other words, one’s own consciousness is

internal and others’ consciousness 1s external.

Eye-consciousness, ear-consciousness, nose-consciousness, tongue-
consciousness, body-consciousness, and mind-consciousness, which, “for this
or that being, is personal, self-referable, one’s own, individual and is grasped
those six kinds of consciousness which, for this or that other being, for other
persons is personal, self-referable, one’s own, individual and is grasped by

. . : 17
craving and false view, are called external consciousness.
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For example, if one sees something pleasurable, craving arises. This

type of thought is internal for that particular person. However, when he tells
someone about it, for the latter, who is trying to know the former’s mind, that
thought accompanied by feeling, craving, etc., is external consciousness. Thus,

vinnana of oneself is internal and of others is external to him.

Grossness or subtleness depends on the state of mental development.
Moreover, “gross and subtle consciousness should be understood by comparing

this consciousness with that”.'® For instance, unwholesome mind (akusalakitta‘)j
is gross in the sense of being accompanied by craving, hatred and delusion, @p(j!g
in the sense of bringing painful kammic result. Compared to unwholesome '
delusion, and it has pleasant kammic result. Again, among the unwholesome '

minds, that which gives much result is gross, whereas that which gives little

The quality of grossness or subtleness can be distinguished only in the tangible x

objects. The Atthasalini said that ‘gross’ means ‘thick’, that may be seized by

the impact of the sensitive surface, because it becomes the basis and the object Y

of thought. ‘Subtle’ should be understood as contradiction of what had been

said."” Nevertheless, here viiifiana is figuratively divided into gross and subtle.
Gross and subtle consciousness should be understood by comparing one
consciousness with another in four categories:
(1) Consciousness that is good, bad, and neither good nor bad,
(2) Consciousness associated with pleasant feeling, painful feeling,
and neither pleasant nor painful feeling;
(3) Consciousness of one who is experiencing higher mental state and

consciousness of one who is not experiencing higher mental state;

and,
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ctia ngudi khong nhap thién 1a th, thirc
clia ngudi nhap thién 14 té; thirc canh lau
1a tho, thirc phi canh lau la t&; hodc do so
sanh thirc ndy thtre kia ma dugc nhén la

| thirc tho thirc té.

Comment [N18]: Inthe case of a

desirable object of sense, there arises, asa
rule, clinging or attachment. In the case

“‘ of an undesirable object, ordinarily there
| isaversion.

Comment [N19]: Mohais derived
from\ muh, to delude. It is delusion,
stupidity, bewilderment. It is'moha’ that

I | clouds an object and blinds the mind.

Sometimes ‘moha’ is rendered by

1! ignorance.

Comment [N20]: Kusalais

\ "I wholesome in the sense of being free
'\| from physical and mental sickness
.| through passions.

1 | comment [NL21]: one who kills a

human being gives more effect than one
who kills an animal. Just the former

\| mind is gross in comparison with the
'| latter’s

| comment [NL22]: as an example

one who meditate gives higher effect
than one who gives dana. Just the
former mind is subtle while the later is
gross.
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(4) Consciousness which is the object of cankers and consciousness

which is not the object of cankers.
Each category will be examined next based on the explanation from Vibhanga
and its commentary.
(1) Consciousness that is good, bad, and neither good nor bad
A clear line is drawn between the gross and the subtle:

a) Bad consciousness (akusala citta) is gross; good (kusala) and

neither-good-nor-bad consciousness (abydkata citta) are subtle.”

they are not associated with greed, hatred, delusion and they yield pleasant
kammic result; therefore, they are subtle.
b) Good and bad consciousness is gross; neither-good-nor-bad

consciousness is subtle.

accompanied by greed (lobha), hatred (dosa) and delusion (Wohab, and in the

Comment [N23]: Inthe case of a

|| desirable object of sense, there arises, asa
rule, clinging or attachment. In the case
of an undesirable object, ordinarily there
isaversion.

. | comment [N24]: Mohais derived

© | from ' muh, to delude. It is delusion,

' /| stupidity, bewilderment. It is'moha’ that
clouds an object and blinds the mind.
Sometimes 'moha’ is rendered by
ignorance.

| Comment [N25]: Kusalais

! ““ wholesome in the sense of being free

from physical and mental sickness
through passions.

Comment [U26]: Vipaka and kiriya

/| no need to make the effort because it is

'l only the result. Whether it is good or bad
cannot give any result. If there is no
endeavour so it is subtle.

Vipakas are the results and kiriyacittas
only do but their actions do not cause
any results

“‘ { Comment [N27]: No luc/ effort

)

| | comment [N28]: HereKiriyais used

|| in the sense of ineffective action. Kamma
is causally effective. Kiriyais causaly
ineffective. Good deeds of Buddhas and
Arahats are called kiriya because kamma
is not accumulated by them as they have
gone beyond both good and evil.

Comment [S29]: Khong ro rang /

;‘j‘ /| not precisely determined

Vipaka and kiriya no need to make the
effort because it is only the result.
Whether it is good or bad can not give

essential role to complete an action. And that action in turn brings about the |/ | any result. If there is no endeavour so it

any endeavour. Vipakas, both good and bad, cannot give any result, because it
is an effect in itself. The kiriya cittas, as mere functional consciousnesses,
cannot produce any effect. Thus, both vipaka and kiriya cittas are void of

endeavor and result. Therefore they are categorized as “subtle”.

(2) Consciousness associated with pleasant feeling, painful feeling,

a) Consciousness associated with painful feeling is gross;
consciousness associated with pleasant or neither-painful-nor-pleasant feeling

is subtle.?

is subtle. 16. Abyakata, Bit Dinh

Theo nghia tring, 13 c4i gi khong biéu
hién. Danh tir ndy dugc ap dung cho ca
hai, tdm Qua (Vipaka) va tim Hanh
(Kriya). Vipaka tu n6 la qua va nhu vy,
khong tao nghiép. Kriya la hanh dong
khéng tao nghiép, khong bao gid trd qua.
Riipa (S4c) ciing dugc xem 13 abyakata
(bét dinh), boi vi ty n6 khong tao thém
qua.

Ahetuka -- nhirng loai tdim v6 nhan = 18
Ekahetuka -- nhitng loai tdm c6 mdt nhan
=2

Dvihetuka -- nhirng loai tdm c6 hai nhéan:
bét thién = 10; thién = 12

Tihetuka -- nhirng loai tdm c6 ba nhan:
DPep = 12; Cao Thuong = 27; Siéu Thé =
8

Téng cong: 18 + 2+ 10 + 12+ 12 + 27 +
8=289

Comment [N30]: 2. Upekkha, Xa.

/" | Pung theo ngit nguyén, Upekkha 14 thiy

(ikkhati) mot cach vo tu (upa = yuttito) .
D6 1a nhin dbi twong véi tim quan binh.
Sach Atthasalini ghi: "Day la trang thai
vO tu (majjattarin) lién quan dén d6i trong
va bao ham mot sy hiéu biét phan giai
(paricchindanakarh fanarn)."

Pay 14 16i giai thich chi riéng biét ap
dung cho danh tir Upekkha trong cac loai
tam "Dep", hay Tinh Quang Tam, ddng

phat sanh cung tri kién. Trong cac( [1]
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The grossness and subtlety of vififiana can be explained in terms of

feeling. It is because there is no virifiana that does not associate with feeling.
Just as feeling can be divided into three—painful, pleasant, and neither-painful-
nor-pleasant, so also consciousness can be grouped into three. Among them,
viniiiana associated with painful feeling (dukkha) is gross in the sense of being
without satisfaction and in the sense of being unpleasant. Visisiana associated
with pleasant feeling (sukha) is subtle in the sense of the presence of

satisfaction and in the sense of being pleasant.

b) Consciousness associated with pleasant or painful feeling is gross;

consciousness associated with neither-painful-nor-pleasant feeling is subtle.”

Comparing the first two types of vifiriana that are associated with pleasant and

painful feeling with the last one, the first two become gross in the sense of

sprinkling it with a pot of cool water.”** When painful feeling arises, it does so
like a hot spear being driven inside, like burning outside with a grass torch.
Vififiana associated with upekkhd is subtle because of its being peaceful and
superior. It views an object with a balanced mind without restlessness.
Therefore, vifiriana that is associated with pleasant or painful feeling is gross.

The vififiana associated with neutral feeling is subtle.

(3) Consciousness of one who is experiencing higher mental state
and consciousness of one who is not experiencing higher
mental state

In terms of attainment, viifiana can also be divided into two: vififiana
that belongs to those who are experiencing higher mental states, and vifiriana
that belongs to those who are not experiencing higher mental states.

Consciousness of one not experiencing higher mental states is gross, while

The former is considered to be gross for this consciousness is \distracted |

7| Comment [N32]: Lam cho dao dong/
to move with violence or sudden force

A : \{ Comment [N33]: Tan ngap

Comment [N34]: Danh manh

)
|
)
)

P { Comment [S35]: Jhana, phala ect.

)

- W Comment [N36]: Lam xao lang/ to

upset emotionally unsettle.

_ -~ 7| Comment [S37]: Many kind of
. objects.
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is subtle. It remains steadily only on one object, i.e., kasina or the sign of unity

(ekattanimitta). For example, if one attains jhana, his mind remains only on
that object. It is therefore subtle. On the contrary, the mind of an ordinary
person or one who does not attain jhana attends to many kinds of objects. It

jumps from one object to another. It is therefore gross.

(4) _Consciousness which is the object of cankers and consciousness

which is not the object of cankers
Vifiriana can also be divided as the object of cankers or not the object of
cankers. Among them, consciousness that is the object of cankers is gross; and
consciousness that is not the object of cankers is subtle. Consciousness that is
the object of cankers is gross because it is the root-cause (/etu) of the arising of
cankers. The occurrence of cankers is

(a@savacara) entirely  gross.

Consciousness that is not the object of cankers is subtle because of its not being

attached to them, good deeds turn out to be the objects of lobha. Again, when
one attains jhana and then loses it, anger arises in him. Thus, anger takes the
jhana attainment as its object. Hence, all the mundane consciousnesses can be

objects of cankers. On the contrary, supramundane consciousnesses can never

There is an opinion proposed by the Elder Cillanaga, an expert in

Tipitaka,® who said, “grossness and subtlety in the case of the akusala should

N
\

\
\

not be adduced in the case of supramundane for that is entirely subtle.”

However, the Elder Culabhaya, also an expert in Tipitaka, pointed out that the
grossness and subtlety have been adduced by the Buddha even in respect of the
akusala citta as well as the lokuttara citta. For example, the practice which is

painful and of slow direct knowledge is declared as inferior on both (counts)

Comment [N38]: Consciousness that
is not the object of cankers is subtle
because it is not the root-cause (Aefu) of
the arising of cankers.

Comment [.39]: It is better to
continue using the word “cankers.” It is
good to be consistent.

/| Comment [NL40]: [pra'fandati]

Cach viét khac : profoundness
[pra'faundnis]danh tir

su’ sdu sic (y nghia, bai van..)
su' sdu sdc, su uyén thdm, bé
sau (clia kién thic, tu duy..)

Comment [U41]: d1. The object of
defilements

The object of defilements is the whole
mundane world which is 81 lokiya cittas,
(mundane consciousness) and cetasikas,
(mental concomitants) and rlpa,
(materiality). The object is depending
on mind even seeing the profitable
things, defilements can arise there. If
we take a mundane object which is the
root of defilements then our mind with
defilements will be gross otherwise it

' | will be subtle.

| Comment [N42]: bang chung/ to cite

as an example or mean of proof in an
argument. To provided evident or
reason, face ect., in order to explain st
or to show that st is true
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because of the painfulness and because of the slowness. Here the four kinds of

. . 2
practice are expounded as mixed mundane and supramundane.*’

Consciousness accompanied by greed is subtle and consciousness accompanied

by hatred is gross. Again, consciousness accompanied by hatred is twofold,

who always gets angry is gross and one who occasionally gets angry is subtle. "g‘

As for the constant, that which endures for an aeon (kappathiti) is gross,
whereas that which does not endure for an aeon (akappathiti) is subtle. In
addition, that which endures for an aeon (kappathiti), when it is unprompted
(asankharika), is gross, whereas that which is prompted (sasankharika) is

subtle.”®

Besides, in the case of unwholesome minds (akusala), that which gives
much result is gross, whereas that which gives little effect is subtle. On the
contrary, in the case of wholesome minds (kusala), that which gives higher

effect is subtle, whereas that which gives little consequence is gross.

Likewise, among the four planes of kamavacara, riapavacara,
aripavacara and lokuttara, the lower is gross and the higher is subtle. A
summary of the grossness and subtlety of different types of consciousness is

presented in the following table:

Subtle
Lobha (craving)

Gross

Dosa (hatred)
Niyata (constant)

Aniyata (inconstant)

Akappatthita (not enduring for an
aeon)

Akusala that gives little effect
Sasankharika (prompted)

Ripavacara, Aripavacara,
Lokuttara

Arilpavacara, Lokuttara

Kappatthita (enduring for an aeon)

Akusala that gives much effect

Asankharika (unprompted)

Kamavacara

Kamavacara, Rupavacara,

Kamavacara, Rupavacara,

_ Lokuttara
Ariipavacara

\

\

-

\

\

Comment [U43]: Methods of
practice to eradicate defilements:
According to Sutta Pitaka the Buddha
said that “Herein, Venerable Sir, the
practice which is painful and of slow
direct knowledge is declared as inferior
on both accounts because of the
painfulness and because of the
slowness.” In practicing meditation
there are four manners being expounded
as:

(1) Very difficult to practice and very
slow to gain

(2) Very difficult to practice but very
quick to attain

(3) Very easy to practice and very slow
to attain.

(4) Very easy to practice but very quick
to attain.

If the first one is slower than the second,
then the first is gross, the second is
lower than the third and the third is
grosser than the fourth, because of the

'| slowness.

Comment [S44]: Constant mean
always get angry and inconstant is
sometime get angry.
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There are three ways whereby meritorious actions can be performed in the

sense-sphere (kamavacara), that is, by way of giving (dana), by way of
observing precepts (sila) and by way of developing meditation (bhavana).
Herein, giving (ddna) is gross, observing precepts (five or eight precepts for lay
people or over two hundred precepts for monks) is subtle, and developing

meditation is subtler.

The consciousness that is endowed with two roots (duhetuka) is gross.
That which is endowed with three roots (tihefuka) is subtle. Among these, that
which possesses three roots with promptitude (sasankharika) is gross. That

which possesses three roots without promptitude (asankharika) is subtle.

In the form sphere (rippavacara), the five jhanas can be compared in the
same way, so also regarding the four formless jhanas in the formless sphere
(aripavacara).” Here, the lower stage is gross in comparison with the next

higher \stagd

In dividing vifiriana into grossness and subtlety, it is very important to
keep in mind that the scope of each tika (triad) should not be mixed with that of
another. For example, while one is trying to find the grossness and subtlety in
kusalacitta, his scope must be limited only to kusala citta. Or while one is
trying to define the grossness and subtlety in sense-sphere, the scope must be

limited to sense-sphere only.

3.4. Vififiana analyzed according to Rank—Inferior and Superior

The differentiation between the inferior and the superior is the same as that
between gross and subtle. So, inferiority and superiority should be understood
by comparison of this and that. For example, the consciousness of the dwellers
in hell is inferior at the lower extremity. Compared with that, the consciousness
of animals is superior. But again, compared with petas’ consciousness, the

. . .. . 30
consciousness of animals is inferior, and so forth.

Comment [N45]: As regards the
fourfold result (vipaka) they can be
separated as in the case of wholesome
results (kusalavipaka),i.e.. results in the
sensuous planes (kamavacaravipaka), the
effects in the form realms
(rapavacaravipaka), the consequences in
the formless realms (aripavacaravipaka)
and the outcome in the supermundane
realms (lokuttaravipaka) the former is
gross and the later is subtle and subtler
the latest is subtlest.
In the case of sub-division it can be
divided as among twenty-three results of
the sensuous realms ( kamavacara
vipakas) as follows:

15 Ahetuka— rootless
23 8 Mahavipaka — Two roots —
4 — - asarikharika 2
- sasarikharika 2

In the same way as above, there is the
differentiation among the rootless, two
root-causes and three root-causes. Again,
among the three root-causes which is
asarikharika, unprompted is subtle and
sasarikharika, prompted is gross.
As regards the three kinds of function
(kiriya) the same method is applied as in
the case of four results (vipaka).
11 =3 Ahetuka kamavacara kiriya —
rootless

8 Mahavipaka kiriya —
Two roots — 4 - asarikharika 2
- sasarikharika 2

5 Ripavacara kiriya — three roots
4 Ardpavacara kiriya— three roots




3.5. Viifiana analyzed according to Location—Far and Meaﬂ

Location means a particular place where something happens. Location can be
divided as far or near. Those consciousnesses of the same type are considered
as near, and those of different types are far. Thus, they are considered far from
or near to one another based on their similarity or dissimilarity, and association
or dissociation. Here farness means dissimilarity and dissociation while

nearness means similarity and association.”’ The Vibhanga defined the farness

and nearness among the consciousnesses based on many criteria:

a) The similarity and difference in the nature of the dhammas. Thus, it is

stated that:

1. Akusala is distant from kusala and abyakata

There are two reasons why akusala is far from kusala and abyakata. The
first is because they belong to different groups (dissimilarity). Akusala citta
produces bad result while kusala citta produces good result. Abyakata citta
does not produce result. The second reason is the dissociation. Akusala does

not mix or mingle with kusala and abydakata.

1. Kusala and abyakata are distant from akusala

Akusala citta has the characteristic of being together with fault while the
kusala citta and abyakata citta have the characteristic of being together with
no-fault; therefore, kusala and abyakata are distant from akusala. Similarly, it
is stated: (iii) kusala is distant from akusala and abyakata, (iv) akusala and
abydkata are distant from kusala, (v) abydkata is distant from kusala and

akusala, and (vi) kusala and akusala are distant from abyakata.

b) As regards the feelings associated with the consciousness, the
distinction is made as follows: (1) dukkha is distant from sukha and
adukkhamasukha, (ii) sukha and adukkhamasukha are distant from dukkha;
(i) sukha is distant from dukkha and adukkhamasukha; (iv) dukkha and
adukkhamasukha are distant from sukha,; (v) adukkhamasukha is distant from
sukha and dukkha, and (vi) sukha and dukkha are distant from
adukkhamasukha.>

1 Comment [NL46]: Location means a

particular place where something
happens. Although consciousness has no
body, it remains in the bases and arises
externally and internally.
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For example, there are six persons sitting on a bench. Among them,

three are with painful feeling and the other three are with pleasant feeling.
Though they are sitting together, their feeling is far from the others’ in the
sense of dissimilarity and in the sense of dissociation. They are far from one

another because they are different in feeling.%‘

¢) Farness or nearness may also be defined according to the spiritual
levels or by way of attainments. Thus, the consciousness of one who is not
experiencing higher mental states (asamapannassa) is distant from the
of one who is mental states

consciousness experiencing higher

(samapannassa). So, samapannassa is distant from asamapannassa.

d) Based on the fact of being the object of cankers or not, the different

types of consciousness again are distinguished as follows:

(i) Sasava, the consciousness that is the object of cankers, is distant
from andsava, the consciousness that is not the object of cankers. According to
Dhammasangani, all the eighty-one types of mundane consciousness (lokiya
cittas) are the objects of cankers. The eight types of supramundane
consciousness (lokuttaracittas) are not the objects of cankers. Thus, the
mundane consciousnesses are near to one another and far from the
supramundane consciousnesses. Similarly, it is also said that (ii) anasava is

distant from sasava.

These farness and nearness of different types of consciousnesses are

summarized in the following table:

Farness / Distant Nearness / Proximate

a). Akusala Kusala, Abyakata

1i. Kusala, Abyakata Akusala

1ii. Kusala Akusala, Abyakata

iv. Akusala, Abyakata Kusala

v. Abyakata Kusala, Akusala

vi Kusala, Akusala Abyakata
b)i. Dukkha Sukha, Adukkhamasukha

.. Sukha,

- Adukkhamasukha Dukkha

Dukkha,

- Sukha Adukkhamasukha

. [ Comment [NL47]: Cho Vi Du
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. Dukkha,
V- Adukkhamasukha Sukha
v. Adukkhamasukha Sukha, Dukkha
Vi. Sukha, Dukkha Adukkhamasukha
C)i. Asamdpannassa Samapannassa
ii. Samapannassa Asamdpannassa
d)i. Sasava Andsava
1i. Anasava Sasava

Usually, the consciousnesses that belong to the same category are near to one

another. Akusala citta is near to akusala citta in the sense of similarity and in

the other eleven akusala cittas. These types of consciousness belong to the
same category and have the same nature of being unwholesome. The same

method of analysis can be applied to kusala and abydkata.

Though the eight kusala kamavacara cittas, five kusala rapavacara

cittas and four aripavacara cittas belong to different planes, they are near to

each other in dhamma, because they have the same nature of being kusalaL .

s,>* one should not divide the near from the

According to commentatoﬂ

far, but the far should be divided from the near. For example, the four lobha '\\

upekkha cittas are near to the four lobha somanassa cittas, and from these near
lobha cittas, we can take them as a whole and divide them from the dosa cittas.

The summary is as follows:

Near Far
4 Lobha
" :k];czgh;t » somanassa 8 Lobha 2 Dosa
P citta
1 Dosa 1 Dosa 2 Dosa 8 Lobha
Niyata . . Aniyata,
(constant) Niyata Niyata (inconstant)
Kappatthiti . Akappatthiti,
(enduring for an Kappatthiti Kappatthiti ( not enduring for
aeon) an aeon)
1 Asankharika 1 Asankharika 2 Asaikharika 2 Sasankharika
(unprompted) (prompted)
Sasankharika, Sasankharika, 2 Sasankharika | 2 Asankharika
Sampayutta Sampayutta Sampayutta Vippayutta

\

\

Comment [S48]: Su giong nhau/ a
similarity especially in appearance;
Between A & B the fact of being or
looking similar to sb/sth

Comment [S49]: Lokuttara has no
plane so can not mention here. It is
available in kamavacara (in 3 plane). But
lokuttara are common to all plane.

-In lokuttara there are no kiriya

-Magga & Phala is just attainment
-Lokiya there are Aku + Ku. + Vipaka +
Kriya

-Kiriya arise only Buddha & Arahant,
When the Buddha perform meritorious
deed, his mind there will be no Kusala
citta but only kiriya citta arise. If he
absorbs Jhana 5 Ripavacara jhana there
will be no kusala. If he enters
Artpakiriya jhana at that time also there
will be kiriya. So Kiriya depent on his
function.

Comment [S50]: # 78. Should not
divided to the near but divided to the far
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Thus, vifiriana can be analyzed by way of time, thought process, distance,

subtlety, and rank. Vizifiana is analyzed in various ways because its essence is
comprehensive and experiential. In the next chapter, vifiiana will be
investigated from the Abhidhamma perspective. The abstract terms found in

this chapter will be dealt in depth.
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Page 44: [1] Comment [N30] NhuLien
2. Upekkha, Xa.

Pung theo ngit nguyén, Upekkha 1a thdy (ikkhati) mot cach vo tu (upa = yuttito) . Do 1a
nhin déi tuong v6i tim quan binh. Sach Atthasalini ghi: "Day 1a trang thai vo tu
(majjattar) lién quan dén ddi tuong va bao ham mot sy hiéu biét phan giai
(paricchindanakam fianam)."

Pay 1a 16i giai thich chi riéng biét ap dung cho danh tir Upekkha trong céc loai tim
"Pep", hay Tinh Quang Tam, dong phat sanh cung tri kién. Trong cac loai tim Bét Thién
(Akusala) va V6 Nhan (Ahetuka), Upekkha chi la cam giac vo ky sudng, khong-vui-
khong-budn, khong c6 dau vét gi ciia mot sy hiéu biét phén giai. Trong cac loai tam
"Pep" thudc Duc Gidi (Kamavacara Sobhana) ciing c6 thé c6 cam giac vo ky suéng, nhu
truong hop nguoi nghe Phap ma khong thich thu. Ngoai ra con ¢ mot hinh thirc
Upekkha té nhi, nhin déi tugng véi tim rd rang vo tu va co su hiéu biét phan giai, nhu
truong hop mot ngudi sang sudt nghe Giao Phap véi tim phan doan va vo tu.

Riéng Upekkha ctia tim Thién (Jhana) c6 mot tim quan trong vé mat dao dirc va tam 1y.
Chéc chan day khong phai 1a loai Upekkha, tho vo ky thong thuong, phat hién mot cach
tur dong trong cac tim Bat Thién (Akusala). Chi thién X4 (Jhana Upekkha) dugc phat
trién do mot y chi manh mé&. Nhan dinh rﬁng chi thién "Lac" van con thd kich, hanh gia
loai trir ludn chi thién dy, nhu di loai ba chi trude kia, va trau gidi, phat trién chi "Xa",
Upekkha, té nhi va thanh binh an lac hon nhiéu.

Khi dic Ngii Thién hoi tho ciing ngung. Vi do nhd ¥ chi, da vuot 1én khoi ca hai, dau kho
va thoa thich, hanh gia cling khong con cam nghe dau don.

Chi thién Upekkha 12 mot hinh thirc vi té ctia tim s¢ Tatramajjhattata, binh than, quan
binh, mot trong nhiing tdm s& thién tiém tang ngi ngam trong tat ca nhitng loai tam
"DPep" (Sobhana).

Trong cau Pali: Upekkha satiparisuddhi, sy trong sach cta tm niém phat sanh do trang
thai binh than, 'trang thai binh than", hay tam "Xa" (Upekkha) duoc deé cap ¢ day la
Tatramajjhattata. Tam s¢ nay ciing tiém an ngu ngam trong bon ting Thlen dau tién,
nhung dén Ngii Thién thi Tatramajjhattata ndi bat 1én va tr¢ thanh vi té dén muc cao do.
Ca hai, tho v6 ky (Upekkha Vedana) va trang thai binh than (Xa), duoc bao ham trong
Phan ngit Upekkha, déu nam trong Ngii Thién.

Vay, c6 bdn loai Upekkha nhu sau:
1. Tho vo ky sudng, chi 1a mot cam tho nim trong sau tim Bat Thién (Akusala Citta).
2. Tho v6 ky tiéu cuc (Anubhavana Upekkha) nim trong tdm cin mon V6 Nhan (Ahetuka

dvipafca-vifinana [2], nhiing loai tam Qua di tung cdp Thi¢n va Bét Thién, c6 lién quan
dén gidc quan)



3. Upekkha c6 tanh cach tri thire, thuong nam trong hai tdm Hanh Dep (Sobhana Kriya
Cittas), dong phat sanh cung tri kién, va d6i khi nam trong hai tdm Thién Pep (Sobhana
Kusala Cittas), dong phat sanh cung tri kién.

4. Upekkha c6 tanh cach dao dirc nim trong tat ca tam Dep (Sobhana Citta), hay Tinh
Quang Tam, dac biét 1a trong Ngii Thién.

Brahmaviharupekkha va Sankharupekkha cé thé dugc bao ham trong ca hai loai Upekkha
-- tri thirc va dao duc [3] .

Brahmaviharupekkha, tdim X4 cua Ta V6 Lugng Tam la trang thai binh than, khong chao
dong, tAm quén binh, truéc nhitng hoan canh thing tram cta doi sdng. Sankharupekkha,
tam Xa Hanh, la trang thai khong wa thich ciing khong ghet bo, khong luyén 4i ciing
khong bét toai nguyén, d6i véi cac phap hiru vi, cac vat duoc ciu tao.

Sach Visuddhi Magga, Thanh Tinh Dao, luge ké tit ca mudi loai Upekkha. Xem The
Path of Purity quyén II, trang 184-186



TABLE 4.1: CLASSIFICATION OF 89 KINDS OF VINNANA

Citta Karmically . Karmically neutral
Bhitm unwholesome | Karmically wholesome 56 Abyakata Viiiiana Total
(Plane) Alusala Viiana Kusala Viaidpa Vipaka . Kiriya
~ | 8/obha (craving) 15 ahetuka { -7 akusala 3 ahetuka (- Pafica-dvaravajjana
~
é @ § 2 dosa (hatred) 8 sahetukakusala - Mano-dvaravajjana
= . —
% = ';é 2 moha (delusion) 8 sobhana 8 sobhana { - 4 fianavippayutta < Hasituppada 54
@ IQ (total 12) (23) - 4 fianasampayutta m{ 4 Aanavippayutta
13) 4 fianasampayutta
_ - 1% Kusalajhana - 1™ Vipakajhana - 1* Kiriyajhana
=
= § -2™ Kusalajhana - 2" Vipakajhana -2™ Kiriyajhana
- Q
g 2 5 __________ -3" Kusalajhdna - 3" Vipakajhana - 3" Kiriyajhana 15
N ]
g’ 5‘ -4™ Kusalajhana - 4™ Vipakajhana - 4" Kiriyajhana
=
- 5™ Kusalajhana - 5™ Vipakajhana - 5" Kiriyajhana
= g 1. A-]kdsdnaﬁcdyatana‘ 1. Akasanaficayatana 1. Akdsanaficayatana
T oo 3 o~ = B T ey T T ———
2 E S 2. Vifiiianancayatana 2. Vifiiananicayatana 2. Vifiianaricayatana
18 | oo
E & % 3. Akificaniiiayatana 3. Akificanfiayatana 3. Akificanniayatana 12
= 4.Nevasarinan’asannayatana | 4. Nevasafiinan asanndyatana 4. Nevasarnifian dasanndayatana
% < 1. Sotapatti magga citta 1. Sotapatti phala k’itta‘
E § 2. Sakadagami magga citta | 2. Sakadagamsi phala citta | |
S | e
§ <2 3. Anagami magga citta 3. Anagami phala citta 8
=N
& 4. Arahatta magga citta 4. Arahatta phala citta
Total 89 12 21 36 20 89

Comment [NL1]: 1. Boundless
space

2. Boundless consciousness

3. Nothingness

4. Neither perception nor non-
perception

Comment [NL2]: 1. Path of stream
entrance

2. Once returning

3. Non returning

4. Arahatship




CHAPTER IV

ANALYSIS OF CONSCIOUSNESS IN THE METHOD OF
ABHIDHAMMA PITAKA

Each treatise discusses about it in a specific way. In the Dhammasangani, the
aim is to compile and to classify all mental and material phenomena under
particular groups called duka and tika (collectively called matika). 1t is the

explanation of this matika that is the purpose of the Dhammasangant.

The Vibhanga deals specifically with a number of these matika topics,
showing both the methods of analysis and definitions used by the Buddha in
general discourses (Suttantabhajaniya) and the technical analysis and
definitions used when the same matter was discussed from a strictly

philosophical aspect (4bhidhammabhdjaniya)."

method (4Abhidhammabhdjaniya), as found in the Vibhanga, will be provided.
Then, special emphasis will be placed on the vififiana as described in the

Abhidhammattha-sangaha. It is a summary of the seven Abhidhamma treatises.

consciousness (citta), mental factors (cetasika), and material phenomena (riipa)
that really exist in the whole universe. In this book, vififiana is classified in
many ways, such as, by ways of elements, nature, planes and so on. This will
be discussed in this chapter. At the end of the chapter, we will deal with the

cooperative working of the consciousness and its factor factors.

1 Comment [NL1]:

[tri:t] danh tur
su thét dai; tiéc, budi chiéu dai
V: xét, xr ly, dé cap, nghién
cllu, giadi quyét, ban cdi (mot van
de..)

-1 Comment [NL2]: ['tri:tmant]

danh tu= su d6i xur, su doi dai,
sy cu XU (véi ngudi nao);(y hoc)
sy diéu tri; phép tri bénh
undergoing medical treatment
dang chita bénh, dang diéu tri
a new treatment for cancer

mot phép diéu tri mai bénh ung
thu

(hod hoc) su xtr ly; cach xur ly
sy luan ban, su nghién cliu; sy
giai quyét (mét van dé

Comment [U3]: ['ski:ma]danh
tlr, s6 nhiéu schemata gian do

Comment [NL4]: ['konkri:t] tinh
tlr ton tai 6 dang vat chat (cé thé
s@, cam thay...); cu




55

4.1 Consciousness as analysed in the Vibhanga

There is no Abhidhamma treatise that does not mention vififiana. But,
Vibhanga, the second treatise of the Abhidhamma, gives much clearer and

more detailed information about virifiana, especially to meet the needs of

vy = . _ 4 Comment [NL5]: ['eligans]
person (puggalajjhdsayena) and to enhance the \elegancd of the teaching -~ | danhtr tinh thanh lich, tinh
tao nha

(desanavilanena)®. To meet the inquiring needs of some devas, the Buddha
taught by inserting tikas among dukas, and for others he inserted dukas among
tikas. To enchance the elegance of his teaching, the Buddha taught by inserting
tikas among dukas and dukas among tikas by double succession, then by the
seven kinds and so on. The Buddha taught such ways owing to the vastness of
his scope of understanding. In this way, the Buddha taught visiiana in four

sections.

In the first section, he inserted the tikas among the dukas. Therefore, it is
called Dukamiilaka, ‘Rooted in dukas’. In the second, he inserted dukas among
the tikas. Hence it is called Tikamiilaka, ‘Rooted in tikas’. The next section
couples the tikas and the dukas together so as to make the ‘double succession’
(Ubhato vaddhaka). The last one is the multiple sections (Bahuvidha) that
concern seven kinds, twenty-four kinds, thirty kinds, and many kinds of

virifiana. The outline of consciousness explained in Vibhanga is as follows:

FOUR SECTIONS
L. Dukamiilaka = Rooted in dukas
II. Tikamiilaka = Rooted in tikas
. _ 1 Ci t [S6]: Means two, or from
I1I. UbhdfO\ yqdc]hq/gq - iDp}lle succession o ab?)TeTij:, vEndd}]laka mean; increasing
. 3 - Bode side means from duka side and
IV. Bahuvidha = Multiple sections tika side

There are altogether 22 tikas and 100 dukas. However, in the analysis of
vifiiiana, only those tikas and dukas concerned with virifiana are selected to
apply in the four above-mentioned sections, and consequently each section has

many sub-sections as follows:
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SUB - SECTIONS

L. Dukamilaka =21 tikas| x 52 dukas = 1092 sub-sections

L. Tikamilaka =52 dukas x 21 tikas = 1092 sub-sections

L. Ubhato vaddhaka =21 sub-sections.

IV. Bahuvidha =64 sub-sectionst 777777777777777777777777777
A. Sattavidha (seven-fold) =21 sub-sectionsL 77777777777

B. Catuvisati (twenty-four-fold) =21 sub-sections{ 77777777777

C. Timsavidha (thirty-fold) = 1 sub-section
D. Bahuvidha (manifold) =21 sub—sections{

Among the 100 dukas, only 52 dukas, and 21 out of 22 tikas are explained here
because the remaining 48 dukas and the last tika (sanidassana tika) do not

include visiriana. Thus, they are not applicable here.

L. Dukamiilaka (Analysis of consciousness based on 52 dukas)

By way of dukamiilaka, consciousness is analyzed in accordance with
one of 52 dukas followed by 21 respective tikas. For example, consciousness is
analyzed as mundane (lokiya) or supramundane (lokuttara), and then as
wholesome (kusala), unwholesome (akusala) or indeterminate (abyakata); as
being associated with pleasant feeling (sukhdya vedandya), with unpleasant
feeling (dukkhaya vedanaya) or with neither-pleasant-nor-unpleasant or neutral

feeling (asukhamadukkhaya vedandya), and so on.

In this way if we multiply 21 tikas by 52 dukas, there will be 1092 sub-

sections. This section is called “Rooted in dukas”.
1L _Tikamilaka (Analysis of consciousness based on 21 tikas)

By way of tikamiilaka, consciousness is analyzed according to one of 21
tikas followed by 52 respective dukas. For instance, consciousness is analyzed
as wholesome, unwholesome or indeterminate, and then as being with root
(sahetu) or being without root (ahetuka); as being associated with root

(hetusampayutta) or being dissociated from root (hetuvippayutta), etc.
If we multiply 21 tikas by 52 dukas, there will be 1092 sub-sections.

This section is called “Rooted in tikas™.

duka eg kusala has 52, akusala has 52

~ | Comment [S7]: Each tika have 52
and so on.

Vibhanga tran. p.68-73-There are

- Comment [S8]: From par. 129-149 ;
mention Duka and Tika

- { Comment [S9]: Vibh.p.73-75

B {COmment [S10]: Vibh.p.73-75

- {Comment [S11]: Vibh.p.73-75

) I A

P {Comment [S12]: Vibh.p.73-75



II1._ Ubhato vaddhaka

(Double succession)‘3
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In the section called “Double succession”, the dukas and the tikas are

joined parallely. In this method, the sub-sections begin with the first duka

joined with the first tika, the second duka with the second tika, and so forth,

thus the total comes to 21 sub-sections. For instance, consciousness is analyzed

as being with root (sahetuka) or being without root (ahetuka) and as

wholesome (kusala), unwholesome (akusala) or indeterminate (abyakata).

Again, it is analyzed as being associated with root (hetusampayutta) or being

dissociated from root (hetuvippayutta), and then being associated with pleasant

feeling (sukhdya vedandya), with unpleasant feeling (dukkhdya vedandya) or

with neutral feeling (asukhamadukkhaya vedanaya), etc.

IV_Bahuvidha (Multiple section).

This section is further divided into four methods as follows:

Here the aggregate of consciousness is analysed by way of seven- ‘\

fold division based on each tika combining with the four planes.

K/

% 1" group: In the first group, consciousness is analysed based

on the Kusala tika combining with the four planes. Therefore

the division of consciousness is:

L.

n

A A e B

d
s 2" group

good (kusala)
bad (akusala)

neither-good-nor-bad (abyakata)
the characteristic of the plane of desire (kamavacara)

the characteristic of the plane of form (ripavacara)

the characteristic of the formless plane (ariipavacara) and

supramundane (lokuttara).

: In this group, consciousness is analysed based on

the Vedana tika combining with the four planes, and the

consciousness is also seven-fold.

\

\

\

\

Comment [S13]: = 21 sub-sections
Vibh 43-61

From par. 129-149 ; Vibhanga tran. p.68-
73.There are mention Duka and Tika

Comment [NL14]: Bahuvidha = 21
groups'
1. Cakkhusariiphassajd vififid na,
‘consciousness because of (cause by) eye
contact’
2. Sota samphassajd viiiid na,
‘consciousness because of ear contact'
3. GhAna samphassajd vifindna,
‘consciousness because of none contact’
4. JivhA samphassajd vifiiAna
‘consciousness because of tongue
contact’
5. KAya samphassajd vifidna,
‘consciousness because of body contact’
6. Mano samphassajd vianA pa,
‘consciousness because of mind contact’
6 vididna x 7 (3 [kusala , Akusala,
AbyAkatA] + 4 KAma,ripa, aripa,
lokuttard) = 42

42 + 6 vifidpa = 48

Comment [S15]: 20 tika Par 122
included Vedan[ltika
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Then the classification continues from the third tika up to the 21% tika, making

twenty-one sub-sections.

B. Catuvisati (twenty-four-fold) =21 sub-sections
In this section, each sub-section is of twenty-four fold.” In the first sub-
section, consciousness is classified into six kinds based on six kinds of contact
(samphassajd), then combining with the tikas, and then with the six kinds of
consciousness.
+ 1% sub-section: based on kusala tika:
[6 samphassaja vidiriana x 3 (kusala, akusala, abyakata)] + 6
vinnana =24 fold
4+ 2™ sub-section: based on vedana tika:
[6 samphassaja vifinana x 3 (dukkha, sukha, upekkha)] + 6 vinifiana

=24 fold

Then the classification continues from the third tika up to the 21% tika, making

twenty-one sub-sections.

C. Timsavidha (thirty-fold) = 1 sub-section

Here the aggregate of consciousness is analysed by way of thirty-fold
division. The six kinds of consciousness being born of six kinds of contact
(samphassaja ) are combined with the four planes and the six kinds of
consciousness, making the division of thirty-fold.

[6 samphassaja vifinana x 4 planes (kama, ripa, aripa, avattha

(lokuttara)] + 6 vifiriana = 30 fold.
As the manner of analysis is similar, in this chapter, we will analyse in detail
only the ten progressive (vaddhitako) series. The other divisions should be

understood in the similar manner.
Ten progressive series of vifiiana
The ten progressive series will be discussed in this section. In

Vibhanga,® the Buddha expounded vififiana in various ways. Here, only the ten

progressive series is selected to discuss because it is seldom found in other
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books. It appears only in the Vibhanga. In the analysis of the ten progressive

series, vininana is dealt with gradually, from single-fold to tenfold as follows:

a) Phassasampayutto: vinriana is one-fold by way of association with

contact (phassa)\.{

b) Hetuto: by way of root, vififiana is twofold: with root (sahetuka), and

without root (a%etukcﬂ).

c) Jatito: By way of nature, vifiiana is threefold, namely, wholesome

(kusala), (akusala)
dabydkatab.

unwholesome and indeterminate

d) Bhiimantarato: by way of planes or spheres, viririana is fourfold, i.e.,
belonging to sense sphere (kamavacara), fine-material sphere

(rilpavacara), immaterial sphere (aripavacara) and supramundane

g) Mano-samphassaja bhedato: By way of subdividing consciousness

born of mental contact, vififiana is \sevenfoldl.

~~ = .

born of bodily contact, vififiana i

1) Manovininana-dhatu-samphassaja bhedato: By way of subdividing
consciousness born of mind-consciousness-element contact, vifiiriana
is ﬁlinefoldL 7777777777777777777777777777777777777777777777

1) Manovinniana-dhatu-samphassaja  kusalabhedato: By way of sub-

dividing wholesome and unwholesome consciousness born of mind-

Each way of classification will be now discussed in detail as follows:
a) By way of association with contact (phassasampayutto)

In this division, consciousness is one-fold, that is, associated with

contact (phassa). Phassa, which is derived from the verb phusati, means

Comment [N16]: THUC UAN
PHAN THEO MOT LOALI: Thirc twong
ung xuc.

Comment [N17]: Thic udn phan theo
hai loai: C¢ thtrc hiru nhén, c6 thitc vo
nhan.

Comment [N18]: Thirc uin phéan theo
ba loai: Co6 thirc thién, c6 thirc bat thién,
0 thire vo ky.

Comment [N19]: Thirc uén phan theo
bébn loai: c6 thire duc gi6i, c6 thirc sic
gi6i, ¢6 thitc v sic gidi; co thirc phi hé
thudc.

Comment [N20]: Can

)

Comment [N21]: Thic udn phan theo
nam logi: C6 thirc trong ung lac quyén,
¢6 thire twong ung khd quyén, c6 thirc
twong ung hy quyén, c6 thirc trong ung
uu quyén c6 thirc twong ung xa quyen.

Comment [N22]: Xu

)

Comment [N23]: Thirc phan theo sau
loai: nhan thirc, nhi thire, ty thirc, thi¢t
thire, than thirc, y thuc.

Comment [N24]: Thirc udn phan theo
bay loai: nhn thitc ...(trung)..., than thic,
¥ gidi thirc, ¥ thirc gioi.

Comment [N25]: Thirc uén phan theo
tam loai: Nhan xtc ...(trung)... than thic
¢6 cau hanh lac, ¢6 cau hanh khd, y gioi,
y thirc gioi.

Comment [N26]: Thirc uén phan theo
chin loai: Nhan thurc ...(trung)... than
thire, y gi6i, ¥ thitc gioi, c6 thién, c6 bit
thién, c6 vo ky.

Comment [N27]: Thirc udn phan theo
muoi loai: Nhan thire ...(tring)... than
thitc ¢6 cau hanh lac, ¢6 cau hanh khd, ¥
gidi, y gidi thue co thién, co bét thién, co
vo ky.
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‘contact’ or ‘touching’. But, ‘contact’ should not be understood as the mere
physical impact of the object on the bodily faculty but rather as the mental
factor by which consciousness mentally ‘touches” the object that has appeared,

thereby initiating the entire cognitive event.’

In this context, as regards the description of the consciousness

958

aggregate, “in one way” (ekavidhena) means by way of one portion, that is

“associated with contact” (phassasampayutto) because contact is the first

every consciousness. Here consciousness is single-fold because every

consciousness is associated with phassa.

Regarding ‘contact’ (phassa), the Atthasilin said that ‘contact’ (phassa)

means ‘it touches’. It has touching as its salient characteristic,

. 9 . . .
proximate cause.” Phassa is the first among the seven universal cetasikas
(phassa, vedana, sanna, cetand, ekaggatda, jivitindriya, and manasikara).

Therefore, it is associated with all consciousnesses.

b) By way of root (Hetuto)

In this division, consciousness is two-fold: with root (sahetuka) and
without root (ahetuka). Sahetuka cittas are of four planes, while ahetuka cittas
are of the sense sphere (kamavacara) only. Among the 89 cittas there are 18
ahetuka cittas [7 akusala vipakas + 8 kusala vipakas + 3 ahetuka kiriyas] that
are not accompanied by root and the remaining 71 cittas are accompanied by

root (sahetuka).
¢) By way of origin (jatito)
In this division, consciousness is three-fold: kusala, akusala and
abyakata. Jati here means the origin, for instance, the origin of akusala are
lobha, dosa, and moha. Because of these origins, akusala cittas arise. And

based on its characteristic, consciousness is divided into three kinds, i.e.,

kusala, akusala, and abyakata. There are 21 kusala cittas rooted in non-greed

4 Comment [NL28]: ['insidans]

danh tu-sy rdi vao, su tac dong
vao; pham vi anh hudng, pham
vi tac dong

41 Comment [NL29]: ['impaekt]

danh tir=su va cham, su cham
manh; sl’c va cham

[im'paekt] dong tirelp, thullc
holllc le[n chJ [t calli gill; ellp (hai
calli) lalJi v(][Ji nhau

1 Comment [NL30]: ['aevinju:]

danh tir=dai 16

con dudng co trong cay hai bén
(di vao mot trang trai)

(nghia béng) con dudng dé bat
téi=the avenue to success

con dudng dé bat tdi thanh cong
(tir My,nghia My) dudng phd I6n
(quan su) con dudng (dé tién
hoac rut)
avenue of approach

con dudng dé tién dén gan
to cut off all avenues of retreat
cat dit moi con dudng rit quén
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(alobha), non-hatred (adosa) and/or non-delusion (amoha), presented as 8

kamavacara mahakusala cittas, 5 rupavacara kusala cittas, 4 aripavacara

kusala cittas, 4 lokuttara kusalacittas (Sotapatti, Sakadagami, Anagami and

Arahatta citta).

There are 12 akusala cittas rooted in greed (lobha), hatred (dosa), and

delusion (moha), namely, 8 lobhamila cittas, 2 dosamila cittas, and 2

mohamiila cittas.

There are 56 abyakata cittas (consciousnesses that are indeterminate or

neither-meritorious-nor-demeritorious). They are the consciousnesses that

unwholesomeness.

a. 36 vipakacittas (resultant thoughts)

b. 20 kiriyacittas, (non-causative
actions) pertaining to the three spheres.

1. - Kama. aku. vipaka ahe. citta 1

pertaining to the four spheres.
- Kama. ku. vipaka ahe. citta 8 } 23

- Kama. mahavipaka 8
2. - Ripavacara vipaka 5
3. - Ariipavacara vipaka 4
4. - Lokuttara vipaka (phala) 4

36

1. - Kamavacara ahe. kiriya citta 3
- Kama. mahakiriya 8

2. - Ripavacara kiriya 5
3. - Aripavacara kiriya 4
20

Thus, altogether there are 56 cittas, which are neither meritorious nor

demeritorious (abyakata).

d) By way of plane (bhizmito)

In this division, consciousness is four-fold. Based on the planes, we

can divide the 89 cittas into four categories as follows:

1) Kamavacara, consciousness arising in the plane of desire (54)

2) Rapavacara, consciousness arising in the plane of form (15)

3) Aripavacara, consciousness arising in the formless plane (12)

4) Apariydapanna, supramundane consciousness

®)

Apariyapanna means that it is not included in the three planes, so it is

called avattha or lokuttara (supramundane).

Comment [N31]: [di'kotami]
danh tir=su tach thanh hai hodc
gilta hai nhém hodc vat khac
nhau va dgi l1ap nhau, su IuGng
phén

Division into two usually contradictory
parts= Su phan doi
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e) By way of faculty (indriyato)
In this division, consciousness is five-fold, viz.:

1) Sukhindriyasampayutta: consciousness associated with (sampa-
yutta) the controlling faculty (indriya) of physical pleasure (sukha). In this
case, it is the rootless wholesome resultant body-consciousness accompanied
by pleasure (ahetuka kusala vipaka sukhasahagatam kayaviniianam).

2) Dukkhindriyasampayutta: consciousness associated with the
controlling faculty of physical pain (dukkha). It is the rootless unwholesome
resultant body-consciousness accompanied by pain (ahetuka akusalavipaka
dukkhasahagatam kayavinifianam).

3) Somanassindriyasampayutta: consciousnesses associated with the
controlling faculty of mental pleasure (somanassa). They are the 62
consciousnesses accompanied by mental pleasure, namely 18 kamasomanassa
(4 lobha + 2 ahetuka + 12 kamavacara), 12 rapavacara, and 32 lokuttara
cittas.

4) Domanassindriyasampayutta: consciousnesses associated with
the controlling faculty of mental displeasure (domanassa). They are the two
consciousnesses rooted in hatred (dosamiila cittas).

5) Upekkhindriyasampayutta: consciousnesses associated with the
controlling faculty of indifference (upekkhda). They are the 55 consciousnesses
accompanied by neutral feeling, including 32 kamavacara upekkha, 15

mahaggata upekkhd and 8 lokuttara upekkha.

g) By way of base (Vatthuto)
In this division, consciousness is six-fold as follows:
1) Cakkhuvinifianam 2
2) Sotavinirianam
3) Ghanavinnidanam
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5) Kayavinnianam
6) Manoviniianam 79
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h) By way of subdividing consciousness born of mental contact

(mano samphassaja bhedato)

1) Cakkhuviniianam
2) Sotavinirianam

3) Ghanavinrianam

5) Kayavinndanam

6) Manodhatu

7) Manovinfianadhatu

i) By way of subdividing consciousness born of bodily contact,

(Kaya samphassaja bhedato)

In this division, consciousness is eight-fold as follows:

1) Cakkhuviniianam

2) Sotavininianam

3) Ghanavinirianam

5) Kayaviniianam sukhasahagatam
6) Kayavinnianam dukkhasahagatam
7) Manodhdatu

8) Manovinnanadhatu

10

j) By way of subdividing consciousness born of mind-consciousness-

element contact (manoviniiana dhatu samphassaja bhedatob

1) Cakkhuviniianam

2) Sotavinifianam

3) Ghanaviniianam

5) Kayaviniianam

6) Manodhatu

7) Manovinirianadhatu kusalam

8) Manovininanadhatu akusalam
9) Manoviniianadhatu abyakatam

2
2

2 10,
2

2

3

21

12 [ 33
43 (89 - 461

-

-

_ -1 Comment [N32]: Thirc uin phan theo

bay loai: nhan thirc ...(trung)..., than thirc,
y gidi thire, y thirc gioi.

Comment [U33]: By Way of
Subdivision of that Born of Mind
Consciousness Element Contact.

Comment [N34]: Thitrc uin phan theo
chin loai: Nhan thurc ...(trung)... than
thirc, ¥ gi6i, ¥ thic gioi, c6 thién, c6 bat
thién, c6 vo ky.

Comment [N35]: (18 ahetuka - 5
ahetuka = 13 or 10 paﬁcaviﬁﬁAna +3
manodhAtu [1 paﬁcadvArAvajjana +2
sampaticchana] = 13)
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5 Ahetukas [3 santirana, 1 manodvaravajjana, 1 hasituppada)

16 Kamavacaras [8 kamavacarakusala + 8 kamavacarakiriya)

10 Rapavacaras |5 rapavacarakusala + 5 rigpavacarakiriya 43
8 Aripavacaras [4 arupakusala + 4 aripakiriya)

4 Lokuttaras (4 phala)

k) By way of sub-dividing wholesome and unwholesome

consciousness born of mind-consciousness-element contact

1) Cakkhuvifinianam 2N

2) Sotavinnidanam 2

3) Ghanaviniianam 2 10
4) Jivhavininanam 2 ,

5) Kayaviniianam sukhasahagatam 1

6) Kayaviniianam dukkhasahagatam 1

7) Manodhatu 3
8) Manovinnanadhatu kusalam 21
9) Manovininanadhatu akusalam 12 76

10) Manovinnianadhatu abyakatam 43

Thus, in the Abhidhamma method (abhidhammabhajaniya), consciousness is
analysed by various ways, based on various criteria. The classification will
continue to expand by subdividing the factors that can be divided, just to make
the concept much clearer. This shows the boundless wisdom of the Buddha.
Therefore, the commentators remarked, “there is no method not given by the

Fully Enlightened One in the place where it is right to give a method.”"

4.2. Consciousness as analysed in the Abhidhammattha-sangaha

To some extent, vifiriana is identical with citta in meaning. Thus, vififiana can
be classified in exactly the same way as ciffa. As taught in the Abhidhamma,
there are 89 or 121 types of citta. Therefore, there are also 89 or 121 types of
vifindana with the common characteristic of cognizing. In this section, we will

mention different types of consciousnesses.

Comment [U36]: By Way of
Subdivision of that Born of Mind
Consciousness Element Contact, which is
also Subdivided into the Three Kinds
Beginning with Kusala:

Comment [N37]: Thirc udn phan theo
muoi loai: Nhan thire ...(tring)... than
thitc ¢6 cau hanh lac, ¢6 cau hanh khd, ¥
gi6i, ¥ gidi thirc c6 thién, c6 bat thién, co
vo ky.
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4.2.1. Analysis of consciousness according to element (dhatuvasena)

Dhatu (element) is defined as “that which bears its own intrinsic

nature.”’ Dhatu or element is so-called because it signifies insubstantiality or

emptiness of self (nissatta_t;‘ha—suﬁﬁatta,t,tha).12 In the Abhidhammattha-
safngaha, consciousness is firstly analysed in terms of dhatu, ‘element’. The
Abhidhammattha-sangaha thus classifies consciousness into three categories of

dhatu, namely:

1) Dvipaiica-vifinanadhatu (Twice fivefold sense-consciousness):
Eye-consciousness (cakkhu vifinana), ear-consciousness (sota vififiana), nose-
consciousness (ghana vififiana), tongue-consciousness (jivha vifiniana) and
body-consciousness (kaya viriniana).

2) Manodhatu (Mind-element)

3) Manovififianadhatu (Mind-consciousness element)

All these consciousnesses are categorized as dhatu because they are
“empty of permanence, beauty, pleasure and self”."> Among these three groups
of consciousnesses, the first group consists of ten types, and each comprises
two consciousnesseses—unwholesome and wholesome resultants. The second
group, manodhdatu, includes one parica-dvaravajjana (five-door adverting
consciousness) and two sampaticchana (receiving consciousness); while the
third group, manoviiiiana-dhatu, contains 76/89 or 108/121 types of

consciousness. These groups are further clarified as follows:

4 Twice Fivefold Sense-Consciousness (Dvipaiica-viiifian

The number of consciousnesses in this first group, as stated above, is
ten. These ten types of consciousness are collectively called the “twice fivefold
sense-consciousness” (dvi-paricaviniriana). They are the pure consciousnesses
that arise due to the external stimulus that encounters the faculties. They are the
simplest types of consciousness arising as resultants of the previous kammas. In
fact, these types of consciousness are not themselves wholesome or
unwholesome. They are designated as wholesome and unwholesome because
they are resultants of past wholesome and unwholesome kammas

respectively.'*

4 Comment [NL38]:

['insab,steen['=eliti] danh tu=
tinh khong cé thuc; sy khdng co
thuc chat;sy it 6i; tinh khong
viing chéc, tinh mong man

n. condition of lacking substance; lack of
firmness or solidity, flimsiness; quality
of being insubstantial

Comment [N39]: The first groups
are sometimes added another
terminology, dhA tu, in uniformity with
the latter. Thus,

1) Cakkhuvifiidpa is equal to
cakkhuvifid nadhAtu

2)Sotaviiiidna is equal to

sotaviifid nadhA tu

3)GhAnaviiiid pa is equal to
ghAnavififidpnadhA tu

4)JivhA viiidna is equal to

JivhA viafid padhA tu, and
5)KAyavifiidna is equal to

kAyavifad padhAtu

Though ‘dhd s is inserted, it does not
make any difference both quality and
quantity.
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As mentioned previously, eye-consciousness (cakkhuvinniana) 1is
resultant rootless consciousness (ahetukavipakacitta), so are ear-consciousness,
nose-consciousness, tongue-consciousness and body-consciousness. Each of
them consists of two kinds—one is wholesome resultant (kusalavipaka) and the

other is unwholesome resultant (akusalavipakacittta).”

The commentary on the Dhammasangani describes the four aspects of eye-
consciousness. It goes, “Eye-consciousness has the characteristic of being

aware of a visible object by dependence upon the sense of sight. Its function is

to take the visible form as object. Its manifestation is the state of confronting

the visible object. In addition, its proximate cause is the disappearance in the
types of sense-consciousnesses also have similar aspects with reference to their

respective function, manifestation and so on.

Of the five kinds of unwholesome resultant rootless consciousness
(akusala vipaka citta), the first four: eye, ear, nose and tongue-consciousness
are accompanied by indifference (upekkha sahagata), whereas the last one,
body-consciousness is accompanied by pain (dukkha sahagata). Similarly, of
the five kinds of wholesome resultant rootless consciousness (kusalavipaka-
ahetukacitta), the first four are accompanied by indifference, whereas the last

one by pleasure (sukhasahagata)."

Eye-consciousness, whether wholesome resultant or unwholesome
resultant, arises based upon eye-sensitivity (cakkhu pasida). Its function is
simply to see, to cognize directly and immediately the visible object. In the
same way, the other types of sense consciousnesses, ear, nose, tongue, and
body consciousness, arise based upon their corresponding sensitivities, and
their functions are simply to cognize sound, smell, taste and contact
respectively. Eye-consciousness has the eyes as its base (cakkhuvatthu), and
ear, nose, tongue, and body-consciousness have ear, nose, tongue, and body as

their bases respectively.

1 Comment [NL40]: ngoai dong

tir=( to confront somebody with
somebody / something) lam cho
ai phai dudng dau hodc coi ai/cai
gi 13 khong dé chiu, khé khin

Comment [NL41]: ['oparativ]
tinh tur- dang hoat dong; cé tac
dung; dang s dung
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4+ Mind-Element (Mano-dhatu)

Mind-element (manodhdtu) comprises the five-sense-door adverting
consciousness (paricadvaravajjana cittas) and the two kinds of receiving
consciousness (sampaticchana cittas). These three types of consciousness
depend on hadayavatthu (heart-base) for their arising. They appear only in the
five door thought process and have a very weak grasp of the object. In the case
encounters an utterly new object. Moreover, it is followed by a citta with a
different base, that is, the fivefold sense-consciousness that has one of the first
five bases (eye, ear, nose, tongue, and body) as its base. In the case of the two-
fold receiving consciousness (sampaticchana-cittas), it is weak because it

follows a cifta with a different base, that is, the fivefold sense-consciousness.'®

According to the commentaries, the mind-element has the characteristic
visible form or other objects. Its manifestation is the state of such reception.

And its proximate cause is the absence of visual and other cognition.”

Five-sense-door adverting consciousness: Of the three types of
consciousness that constitute the mind-element, the five-sense-door adverting
consciousness (pasicadvaravajjana) is one of the three types of rootless
functional consciousness (ahetuka kiriya citta), and belongs to the sense-sphere
(kamavacara). As the term ‘ahetuka kiriya® itself suggests, this type of
consciousness arises independent of the three kinds of unwholesome root
(lobha, dosa, and moha) as well as the three kinds of wholesome root (alobha,
it just has the function of adverting (@vajjana) to whatever object presented at
one of the five sense-doors (dvara).' In the cognitive process, it arises
preceding any one of the above-mentioned twice fivefold sense-consciousness,

and is accompanied by equanimity (upekkhasahagata).

Receiving consciousness: The two types of receiving consciousness

(sampaticchana) are also rootless as well as resultant, and they pertain to

.

Comment [U42]: 3 tam nay chi co
trong Lo trinh tam di qua ngu mon. 3
tam nay chi bat canh cua lo ngu (canh
ngoai) chu khong bat duoc canh noi
(canh phap)

Comment [N43]: It has the
characteristic of knowing visible or other
objects immediately after visual or other
cognition respectively. = Dac tinh cua no
la nhan biet canh hoac nhung doi tuong
khac tuc thoi sau su nhin thay hoac
nhung su nhan biet khac.

Comment [NL44]: pa'ten/l]
tinh tur tiém nang; tiém tang
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sense-sphere (Kamavacara). Of them, one is wholesome and the other

unwholesome. Like the twice fivefold sense-consciousness, these two types of

/

results of good and bad kammas of the past. Both of them are accompanied by

equanimity.

of 76 of

consists

The mind-consciousness element

types

consciousnesses pertaining to the four planes. The 76 types of consciousnesses

can be further divided into six groups:

— - 8 Lobhamila cittas,
- Akusalacitta 12 - 2 Dosamiila cittas,

- 2 Mohamiila cittas
-1 Akusala-ahetuka-santirana-citta
- Ahetukacitta 5 - 2 Kusala-ahetuka-santirana-cittas

- 1 Manodvaravajjana-citta

L - 1 Kiriya-ahetuka-hasituppada-citta
~ - 8 Kusala cittas
- Kamasobhanacitta 24 _| - 8 Vipdka cittas
- 8 Kiriya cittas

- 5 Kusala cittas

- Ripavacaracitta 15 | -5 Vipaka cittas

- 5 Kiriya cittas
- 4 Kusala cittas
- Ariipavacaracitta 12 - 4 Vipaka cittas
- 4 Kiriya cittas

- Lokuttaracitta 8/40 - 4/20 Maggacittas + 4/20 Phala cittas

Of these 76/89 or 108/121 consciousnesses, thirty consciousnesses always

dosamiilacittas, three santiranacittas, eight kamavacara vipaka cittas, the first

maggacitta,” hasituppadacitta and fifteen types of ripavacara cittas.
Forty-two types of consciousnesses depend on the heart-base sometimes

for their arising. They are ten akusala cittas (excluding two dosamiila cittas),”

eight kusala cittas, eight kamavacara kiriya cittas, four kusala cittas and four

/
/

/

/

Comment [U45]: 'dezigneit]

tinh tur (dat sau danh tir)

dudc chi dinh/ b8 nhiém nhung
chua chinh thd'c nhdm chircngoai
dong tir=chi r&, dinh ro

Comment [N46]: § 12. In the
summary of bases (93), there are six
kinds-namely, eye, ear, nose, tongue,
body, and heart.

All these, too, (94) are found in the
Sense-sphere. But in the Form-sphere
three bases - nose, tongue, and body - are
not found (96). In the Formless-sphere no
base (96) exists.

Therein the five elements of sense-
contacts lie entirely dependent on the five
sensory parts (97) of the organs as their
respective bases.

But the mind-element - namely, the five-
door adverting consciousness and the
(two types of) receiving consciousness -
rest in dependence on the heart (98).
Likewise the remaining mind-conscious-
element (99) comprising the (100)
investigating consciousness, the great
Resultants, the two (101) accompanied by
aversion, the first Path (192)
consciousness, smiling consciousness
(103), and Form-sphere (104)
consciousness, rest in dependence on the
heart (105).
(10+3+3+8+2+1+1+15=43)
The remaining classes of consciousness
(106) whether Moral, Immoral,
Functional, or Supramundane, are either
dependent on, or independent of, the
heart-base. The Formless-sphere
Resultants are independent of the heart-
base.

§ 13. It should be known that in the
Sense-sphere seven elements (107) are
dependent on the six bases, in the Form
sphere four (108) are dependent on three
(109) bases, in the Formless-sphere the
one single (110) mind-element is not
dependent on any.

Forty-three arise dependent on a base.
Forty-two arise with or without a base.
The formless Resultants arise without any
base.

Comment [N47]: Chapter III.

'| 98. Hadayavatthu - heart-base.

According to the commentators,
hadayavatthu is the seat of
consciousness. Tradition says that within
the cavity of the heart there is some
blood, and depending on which lies the
seat of consciousness. It was this cardiac
theory that prevailed in the Buddha's
time, and this was evidently supported by
the Upanishads.

The Buddha could have adopted this
popular theory, but He did not commit
Himself.

Mr. Aung in his Compendium argues that
the Buddha was silent on this point. He
did not positively assert that the seat of

! | consciousness was either in the he(” 117

Comment [N48]: -All the 43(10 + 3 +
3+8+2+1+1+15=43) types of
consciousness, stated above, are
dependent on the hadayavatthu.
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kiriya cittas of aripavacara, seven lokuttara cittas (excluding the first magga
citta) and mind-door adverting (manodvaravajjana). These may arise in the
planes with five aggregates—in the sense sphere (kamavacara bhiimi) and in
the form sphere (ripavacara bhiimi)—or in the planes with four aggregates
(arapaloka).

However, they are independent of the heart-base when they occur in the
formless sphere (ariapavacara bhiimi). The four vipaka cittas pertaining to the

formless sphere depend neither on the five sense-bases nor on the heart-base

because they occur in the formless sphere where material qualities do to \exisﬁ: Pl

In conclusion, as one of the five khandhas, vifinana are eighty-nine.
Karmically, it is divided into wholesome, unwholesome and neutral. According
to planes, it is classified into the sense sphere, the form sphere, the formless
sphere and the supramundane sphere. The following chart briefly illustrates

various divisions and classifications of consciousness.

-

Comment [N49]: But the mind-
element - namely, the five-door
adverting consciousness and the (two
types of) receiving consciousness - rest
in dependence on the heart. Likewise the
remaining mind-conscious-element =
comprising the investigating
consciousness, the great Resultants, the
two = accompanied by aversion, the first
Path consciousness, smiling
consciousness, and Form-sphere
consciousness, rest in dependence on the
heart. (10+3+3+8+2+1+1+15=
43)

The three classes of investigating
consciousness and the eight great
Resultants do not arise in the Formless
sphere owing to the absence of any door
or any function there.
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4.2.2. Analysis of consciousness by way of nature (jativasena)

The term jati means ‘birth,” ‘existence’, ‘renewed existence’, ‘sort’,
‘type’, or ‘nature’. Nevertheless, here it refers to the meaning of ‘type’ or
‘nature’. By way of nature, consciousness is classified into four-fold, namely,
unwholesome (akusala), wholesome (kusala), resultant (vipdka) and
inoperative (kiriya).

Of the 89 types of consciousnesses, twelve rooted in greed, hatred and
delusion are unwholesome; twenty-one are wholesome; thirty-six are resultant;

and twenty are inoperative.”* Following are the details:

- Akusalajati = 12 (8 lobha + 2 dosa + 2 moha)

- Kusalajati = 21 (8 sobhanakamadvacarakusala + 5 ripakusala + 4
arupakusala + 4 magga)

-Vipakajati = 36 (15 ahetuka vipdka + 8 kamavacaravipaka + 5 riipavipaka + 4
aripavipaka + 4 phala)

- Kiriyajati = 20 (3 ahetuka kiriya + 8 kamavacarakiriya + 5 ripakiriya + 4

arupavipakakiriya)

Thus, these consciousnesses are analyzed differently due to their \diverse\f,,

nature.
4.2.3. Analysis of consciousness by way of sphere (bhiimivasena)

The term bhiimi is derived from the root \b/u, “to be’. It literally means
‘earth’, ‘ground’, ‘soil’, or ‘plane where beings exist’.** Different types of

consciousness arise in different spheres (bhiimi). According to Abhidhamma,

(riupavacarabhumi), formless sphere (aripavacarabhiimi), and supramundane
sphere (lokuttarabhiimi). Of the 89 types of consciousness, 54 belong to the
sense sphere, 15 to the form sphere, 12 to the formless sphere, and 8§ to the

supramundane sphere.

Comment [NL50]: Diverse
adjective=very different from each other

| Comment [NL51]: [viz] viét tat
tirc 1a; dé la; nghia la (tiéng La
tinh videlicet)
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According to Buddhism, there are 31 planes that constitute three spheres
of existence: sense sphere (kamavacarabhumi), form sphere (ripavacara-

bhiimi), and formless sphere (arﬁpdvacarabhbﬂmzb.

(a) Kamavacarabhumi (sense sphere) consists of eleven planes: four
apaya planes (planes of misery or unhappiness), one human plane and six

sensuous celestial planes.

(b) Rapavacarabhuimi (form sphere) consists of 16 planes (by way of
four-fold absorption): three of the first jhana, three of the second jhana, three
of the third jhdna, and seven of the fourth jhana. Of the seven planes of the
fourth jhana, the plane of non-percipient beings (asafifiasatta) is absolutely

devoid of consciousness because beings there have only materiality.

(¢) Arapavacarabhiimi (formless sphere) is composed of four planes of

four respective  Aripajhanas—akdsanaiicayatana,  viinianaricayatana,
akificannda- yatana and nevasannandsaninidayatana.

Of the 89 or 121 types of consciousnesses, the twice fivefold sense-
consciousness (dvi-paricavififiana) occur in all 11 planes of sense-sphere
(kamavacara). Only cakkhuviriiana and sotavififiana occur in the 15 planes
(except for the plane of asanifiasatta) of the form sphere (ripavacara), because
only eye-sensitivity (cakkhupasida) and ear-sensitivity (sotapasida), which
serve as bases for cakkhuvinriana and sotavinifiana respectively exist there, but
not nose-sensitivity, tongue-sensitivity and body-sensitivity. These twice
fivefold sense-consciousness does not arise in the formless sphere, for no

material qualities exist there.

Like the twice fivefold sense-consciousness, the three types of
consciousness which form manodhatu (mind-element) arise in the 11 planes of
the sense-sphere and in the 15 planes of the form sphere (except for the plane

of asafifiasatta). They do not occur in the four planes of the formless sphere.
Of the 76 types of consciousness, which make up manovinifiana-dhatu (mind-
consciousness-element), 67 cittas [12 akusala cittas, 21 kusala cittas, 15

vipaka cittas (except for 9 mahaggata vipaka cittas) and 19 kiriya cittas] occur

1 Comment [NL52]: Dvipaiicavififid pa:

Cakkhuvifiidna (eye-consciousness),
sotaviiiid pa (ear-consciousness), ghdna-
vififidpa (nose-consciousness),

JjivhA vifiid pa (tongue-consciousness),
and kA yaviiidpa (body-consciousness)-
which constitute twice fivefold sense-
consciousness, are resultant; therefore,
they belong to the vipdka class.
ManodhAtu: Of the three cittas that
make up manodhA tu (mind-element), the
paiicadvArA vajjana-citta belongs to the
kiriya class, while the two
sampaticchana-cittas to the vipAka class.
ManoviaiAnadhAtu: Of the 76 cittas that
form manoviaid nadhA tu (mind-
consciousness-element), twelve cittas—
eight Jobhamalacittas, two
dosamitlacittas and two
mohamillacittas—pertain to the akusala
class. Twenty-one citfas, namely, 8
mahAkusalacittas, 5 rilpakusalacittas, 4
ariipakusalacittas, and 4 Maggacittas,
belong to the kusala class. Twenty-four
cittas that are 3 santiranacittas, 8

mahA vipAkacittas, 5 rapavipAkacittas, 4
ardipavipAkacittas and 4 Phalacittas
belong to the vipdka class. Nineteen
cittas, namely, hasituppAdacitta,
manodvArA vajjanacitta, 8
mahAkiriyacittas, 5 ripakiriyacittas and
4 aridpakiriyacittas, pertain to the kiriya
class.
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in the 11 planes of the sense-sphere. It is note-worthy that the 9 mahaggata
vipaka cittas never arise in the cognitive process in the 11 planes of the sense-

26
sphere.

There are 62 types of consciousness (10 akusala cittas excluding 2
dosamiila cittas, 2 ahetuka kiriya cittas excluding paricadvaravajjanacittas, 16
mahdkusala cittas and mahdakiriya cittas, 15 ripavacara cittas, 8 ariipakusala
cittas and aripakiriya cittas, 8 lokuttara cittas) that arise in the 15 planes of the

form sphere (the plane of asasifiasatta is excluded).

There are 46 types of consciousness (10 akusala cittas excluding 2
dosamiila cittas, 1 manodvaravajjana citta, 16 mahakusala cittas and
mahakirviya cittas, 12 arapavacara cittas, and 7 lokuttara cittas excluding the

first path of stream-entry) that occur in the four planes of the formless sphere.
4.2.4. Other ways of classification

In addition, other ways of classification of the vifisiana are provided here

for the better understanding of vififiana in the Abhidhamma literature.
Lokiya citta = mundane consciousnesses: 81 (54 kamavacara + 15
ripavacara + 12 ariipavacara)

Lokuttara citta = supramundane consciousnesses: 8/40

Asobhanacitta = non-beautiful consciousnesses: 30 (12 akusalacittas +
18 ahetukacittas) L

Sobhanacitta = beautiful consciousnesses: 59/91 (24
sobhanakamavacara + 15 ripavacara + 12 aripavacara
+ 8/40 lokuttara)

sampatichana + 3 santirana + 3 kiriya)

Sahetukacitta = consciousnesses with root: 71/103 (12 akusala + 24
sobhanakamavacara + 15 ripdavacara + 12
aripavacara + 8/40 lokuttara)

The sahetukacittas can be further divided as follows:

1. Ekahetuka (having one root): 2 mohamiilacittas

{2. Dvihetuka (having two roots): 22 (8 lobha, 2 dosamila,12
Aanavippayutta kamavacara sobhana cittas)

3. Tihetuka (having three roots): 47 (12 rAanasampayutta, 27

mahaggata, 8 lokuttaracittas)

A

W

Comment [U53]: Sobhanabhedanaya
Tam phan theo ban chat tot xau

Comment [N54]: Hetubhedanaya:
Tam fan theo nhan
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Ajhana (non-absorption): 54 kamavacaracittas
Jhana (absorption): 27 mahaggata + 8/40 lokuttaracittas =35/67

vififiana is fivefold, namely:

(.) Sukhasahagatacitta = 1 sukha (physical happiness)

(i1.) Somanassasahagatacitta = 62 somanassa (mental pleasure)

(iii.) Dukkhasahagatacitta = 1 dukkha (physical pain)

(iv.) Domanassasahagatacitta = 2 domanassa (mental displeasure)

(v.) Upekkhasahagata = 55 upekkha (indifference, equanimity, or
neutral feeling).

- 8 akusala sahagata (4 lobha sahagata + 2 dosa + 2 Wohab

Aianasampayutta + 4 vipakanianasampayutta + 4
kiriyanianasampayutta)

< * 27 mahaggata and 8/40 lokuttara

* 34 Vippayutta

- 4 akusala vippayutta = 4 lobha (2 somanassa + 2 upekkha)

- 12 somanassananavippayutta = 4 kusala sahagatam fianavippayuttam
\ + 4 vipaka fianavippayuttam + 4 kiriya rianavippayuttam.

vipakasasankharika + 4 kiriyasasankharika) = 17
* 2 moha + 18 ahetuka = 20 cittas

* 52 / 84 Asankharika

- 4 lobha asankharika + 1 dosa + 12 sobhana asankharika = 17cittas
* 27 mahaggata + 8/40 lokuttara = 35/67 Jhana

The 20 cittas (2 mohacittas + 18 ahetuka cittas) belonging to
asankharika citta

The 67 Jhanasampayutta belonging to sasankharikacitta

-12  somanassasahagata  fianasampayutta (4  kusalasahagata

' | (extension, heat, and motion) - dpo,

- 4 lobha + 1 dosa + 12 sobhana (4 kusala sasankharika + 4 B

,| Comment [N55]: VedanAd All
, | feelings, from an ultimate standpoint, are
mental because vedand is a cetasika. But
/ a differentiation has been made with
J regard to sukha and dukkha.
/ Of all the 89 types of consciousness only
- two are associated with either sukha or
dukkha. One is the body-consciousness
associated with happiness, and the other
is body-consciousness associated with
pain.
Both these are the resultant types of
consciousness, effects of good and evil
Kamma.
A soft touch, for instance, yields
happiness. A pinprick, on the contrary,
yields pain. In these cases one
experiences the aforesaid two types of
consciousness respectively.
Now a question arises - Why only the
body-consciousness is associated with
happiness and pain? Why not the other
sense-contacts?

Mr. Aung provides an answer in his
introductory essay to the Compendium: -
"The sense of touch alone is accompanied
\ by the positive hedonic elements of pain
and pleasure; the other four senses are

N accompanied by hedonic indifference.

I This exceptional distinction is assigned to
the sense of touch, because the impact

n between the sentient surface (pasdda

n ripa) and the respective objects of other
| senses, both sets of which are secondary
I qualities of body, is not strong enough to
il produce physical pain or pleasure. But in
i the case of touch there is contact with one
I or other, or all the three primary qualities
(locality - pathavi, temperature - tejo,

I pressure - vayo) and this is strong enough
I to affect those primary qualities in the

) percipient's own body. Just as cotton

I wool on the anvil does not affect the
latter, but a hammer striking cotton wool
.| imparts its check to the anvil also."

(Compendium of Philosophy p. 14).
1, | Inthe case of touch the impact is strong.
11| The "essentials", pathavi, tejo and vdyo

|| | cohesion, is excluded being intangible -
forcibly and directly strike against the

|| essentials of the body. Consequently

11 | there is either pain or happiness. In the

|| case of seeing, hearing, smelling, and

|| tasting, there is a bare impact. The
consequent feeling is neither pain nor

happiness. .. [2]

Comment [U56]: Sampayogabhedana
'l ya: Tam phan theo tuong ung

Comment [N57]: Si (moha) ban chat
'| la chao dao(vo tro)

Comment [N58]: Tam vo nhan chi
hoat dong trong lo ngu va lo y tuy theo
chuc nang khong can co su sach tan. Boi
vi chung la tam qua cho nen no khong

1| can tro giup vi vay chung thuoc vao

“‘ khong tuong ung.

Comment [U59]: SarikhArabhedanay
4T'am phan theo hanh
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4.3. The Working of Consciousness (Viiiiana) with Mental Factors

(Cetasika)

Different types of consciousness have just been portrayed in the previous part
of this chapter. Although consciousness is classified into many types, it has
only one function, that is, to know objects. But without the help of mental
factors, consciousness alone cannot cognize the object. Therefore, each
consciousness arises with a certain number of mental factors. Besides,
consciousness alone cannot be determined as good or bad. Different types of
mental factors (cetasika) determine the state of consciousness as good, bad,
pure, impure.

The term ‘cetasika’ is derived from ‘cetas’ and ‘ika’. In terms of
Abhidhamma, ‘cetas’ is translated as ‘consciousness’ or ‘thought’. The suffix
‘ika’ means ‘belonging to’ or ‘dependent on’. Thus, cetasika means ‘mental
factor’, ‘mental factor’, ‘psychic factor’, or ‘mental state’ that arises depending

on consciousness.

Since ‘consciousness’ arises together with various mental factors
(cetasikas), it is not a simple unit. It is a complex of itself and a variety of other
mental factors. Cetasikas do not arise without consciousness (citta or virinana).
They always arise together with consciousness. Cetasikas are compared to the
clouds that come and go, citta is compared to the sky. Without cetasikas,
consciousness is merely awareness of objects. It is through cerasikas that

consciousness contacts, perceives, feels, etc., an object.

Whenever consciousness arises, it does not arise singly. It arises
together with mental factors (cetasikas). Mental factors arise with the help of
consciousness, as per the Buddha’s teaching in the Dhammapada, ““The mental
phenomena (vedand, sannd, and sankhara) are dominated by mind, they are

governed by mind, and they are made up of mind.” %’
According to the Abhidhamma,”® there are 52 types of cetasika that bear
four characteristics of “arising together with consciousness (ekuppdda), passing

away together with consciousness (ekanirodha), having the same object as
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1. Afifiasamana-cetasikas: (Common mental factors) B3
2. Akusala-cetasikas: (Immoral mental factors) 14
3. Sobhana-cetasikas: (Beautiful mental factors) 25

As mentioned earlier, the 89 or 121 types of consciousness are classified into
three groups. The first group consists of 10 types of sense-consciousness or
twice fivefold sense-consciousness (dvi-paricavififiana); the second group
called manodhatu (mind-element) includes the five-door adverting
consciousness and two types of receiving consciousness; and the third group,
manovinnanadhatu (mind-consciousness-element), is composed of 76 or 108
types of consciousness. Each of these groups of consciousness associates with
diverse kinds of mental factors. And each type of consciousness in each of

these three groups also associates with different mental factors.

.

Comment [Ayya60]: Alambana=1.
a sense-object; 2. hanging down from; 3.
support.

Comment [Ayya61]: samAdna=equal;
same; similar.
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TABLE 4.2: 52 CETASIKAS (MENTAL FACTORS)

o Zéill’fé’r‘;zlmz’odfl‘ggg“ (1) Phassa (Contact), (2) Vedana (Feeling), (3) Saiiia
Anifiasamana ° ’ (Perception), (4) Cetana (Volition), (5) Ekaggata
1.3 genera'l ) . (One-pointedness), (6) Jivitindriya (Psychic life /Life

(Etl_llcally (Always agsocmted with faculty), (7) Manasikara (Attention).

Varlables; COnSClOuSneSS)
! Common to 6 Pakiiinaka (Particular | (1)Vitakka (Initial application), (2) Vicara (Sustained
others)) or Occasional ) application), (3) Adhimokkha (Decision), (4) Viriya
(Respectively associated | (Effort, Energy), (5) Piti (Joy), (6) Chanda (Conation,
with consciousness) Desire).

4 Moha-catukka (1)Moha (Delusion), (2) Ahirika (Shamelessness), (3)
(Sabbakusala-sidharana) | Anottappa (Fearlessness of wrong), (4)Uddhacca
(Unwholesome Universal) | (Restlessness).

3 Lobha-tika ) Lgbhq (Greed) .
Akusala- d triad (2) Ditthi (Wrong view)
cetasikas (greed triad) (3) Mana (Conceit)
) 14 (1) Dosa (Hatred)
(Immoral 4 Dosa-catukka (Hatred | (2) Isst (envy)
mental quadruplet) (3)Macchariya (Stinginess)
factors) (4) Kukkucca (Remorse)
2 Thina-middha (1) Thina (Sloth)
(Sloth dyad 2) (2)Middha (Torpor)
1 Vicikiccha (Doubt) ()Vicikiccha (Doubt)
(1) Saddha ( Confidence, Faith)
(2) Sati (Mindfulness )
(3) Hiri (Moral Shame )
(4) Ottappa (Moral Dread , Fear of wrong)
(5) Alobha (Non-Greed)
(6) Adosa ( Non-hatred)
(7) Tatramajjhattatd (Equanimity, Neutrality  of
19 mind) . .
Sobhana-Sadharana ®) Kc'zya—passaddhf (Tranqu}l}ty of mgntal factors)
(Beautiful-19) ) Cztt_a-passadc_lhz (Tranqulhty of mind)
Sobhana- (10) Kaya-lahuta (Lightness of mental factors)
cetasikas (11) Citta-lahuta (Lightness of mind )
25 (12) Kaya-muduta (Pliancy of mental factor)
(Beautiful (13) Citta-muduta (Pliancy of mind)
3 mental (14) Kaya-kammariiiata (Adaptability of mental factor)
factors) (15) Citta-kammarifiata (Adaptability of mind)
(16) Kaya-paguniniata (Proficiency of mental factor)
(17) Citta-paguririatd (Proficiency of mind)
(18) Kayujukata (Rectitude of mental factor)
(19) Cittujukata (Rectitude of mind)
(1)Samma-vaca (Right speech)
3 Virati (Abstinences) (2)Samma-kammanta (Right action)
(3) Samma-ajiva (Right-livelihood)
2 Appamariia (1) Karuna (Compassion)
(Illimitable, Limitless) (2)Mudita (Sympathetic joy)
(Non- delh?sirz)lg;l i Paiiiid (1) Paniniindriya (Wisdom faculty )

The following charts illustrate how consciousnesses are associated with mental factors.




TABLE 4.3: DVIPANCAVINNANA & MANODHATU CITTAS AND THEIR

ASSOCIATED MENTAL FACTORS

78

-1 Comment [NL62]: 3.5.1. The

simplest types of consciousness:

As stated earlier, the 10 types of sense-
consciousness are the simplest types of
consciousness. This is because the
mental factors with which these types of
consciousness associate are in minimum
number. In other words, these 10 types
of consciousness associate with the least
number of mental factors, that is to say,
the 7 universal mental factors
(SabbacittasA dhArana-cetasikas) namely,
Phassa, VedanA, SaiiiA, CetanA,
EkaggatA, Jivitindriya, and ManasikAra.
3.5.2. The simple types of
consciousness:

All the three types of consciousness
which constitute manodhA tu associate
with 10 among the 13 aAfiasamAna
cetasikas (except chanda, piti and
viriya).'

Cetasikas 13 Aiifiasamana Tot
Cittas 7 Sabbacittasidharana | 6 Pakifinaka
= Dvipaficavififiana 10
;§' _ | Cakkhuvifinana 2
5; _ | Sotavififiana 2
S _ | Ghanaviffiana 2 7 7
g _ | Jivhaviifana 2
5 Kayadukkhavififiana 1
a v | Kayasukhavifinana 1
2. _ Paficadvaravajjana 1 3 (V_itfikka’
Manodha _ B 7 Vicara, 10
anodhatu | | Upekkhasantirana 2 Adhimokkha)
(-) = Upekkhda (equanimity); (A) = dukkha (painful); (v) = Sukha (joy)
TABLE 4.4: 12 AKUSALAS AND THEIR ASSOCIATED MENTAL FACTORS
Cetasikas 13Afifiasamana 14 Akusala cetasikas
Cittas (7 Sabbacitta + 4 3 Lobh 4 Thina | Vicikic- | Tot.
6 Pakifinaka) | Moha OPh2 1 posa | Middha cha
+ | 1. Asan. 13 4 2(Lo.+Dit.) 19
+ | 2. Asan. 13 4 2(Lo.+Ma) 19
_ | 3. Asan. (except piti) 12 4 2(Lo.+Dit.) 18
4. Asan. (except piti) 12 4 2(Lo.+Ma) 18
> | 5. Asan. (except piti) 12 4 4 20
+ | 6. Sasan. 13 4 2 21
<
S | + | 7. Sasan. 13 4 2 21
3
é _ | 8. Sasan. (except piti) 12 4 2 20
S _ | 9. Sasan. (except piti) 12 4 P 20
> | 10. Sasan. (except piti) 12 4 4 2 22
11. 10
B Vicikiccha | (except piti, & 4 1 15
chanda
Adhimokkha)
12. (except piti 4 s
— | Uddhaccha | & chanda) 11

(+) Somanassa (joy); (-) Upekkha (equanimity); (>) Domanassa (hatred), Lo. = Lobha

(greed); Dit. =

Ditthi (wrong view); Ma. = Mana (conceit); Asan. =
(unprompted); Sasan. = Sasankharika (prompted)

Asankharika
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TABLE 4.5: 5 AHETUKAS IN MANOVINNANADHATU GROUP AND THEIR
ASSOCIATED MENTAL FACTORS

Cetasikas 13 Anfiasamana

Cittas 7 sabbacittasidharana 6 pakifinaka

Tot.

4 (Excluding chanda

Manodvaravajjanacitta 1 7 & pith)

11

+ Hasituppada 1 7 5 (Excluding chanda)

12

3 (Excluding chanda,

Upekkhasantirana 2 7 piti & viriya)

10

5 Ahetukacittas

4 (Excluding chanda

+ Somanassasantirana 1 7 ..
& viriya)

11

(+) = somanassa (pleasant); (-) = Upekkha (equanimity)

TABLE 4.6: 24 KAMAVACARA SOBHANA CITTAS AND THEIR ASSOCIATED

MENTAL FACTORS

1 Comment [NL63]: b. 5 Ahetuka-

Cittas.

Of the five types of rootless
consciousness, which belong to mano-
vifiid padhA tu, the mind-door-adverting
consciousness (manodvArA vajjanacitta),
also called determining consciousness

( vo;thappana)‘, is associated with 11
anfasamAna cetasikas (except chanda
and piti).

The smile-producing consciousness
(hasanacitta or hasituppAdacitta) is
associated with 12 adfasamAna cetasikas
([13-1] except chanda or desire).

Two types of investigating consciousness
accompanied by equanimity (upekkhA -
sahagata) are alternatively termed ‘pair
of rootless rebirth-linking types of
consciousness’
(ahetukapatisandhiyugala). This pair of
consciousness is associated with 10
afifiasamAna cetasikas (except chanda,
piti and viriya).

The investigating consciousness
accompanied by joy (somanassa-
sahagatam santiranacittam), which is also
called somanassasantirana, is joined by
11 affasamAna cetasikas (except chanda
and viriya).

Cetasikas 25 Sobhana

. 13
Cittas 2 xx Tot.

24 Kama sobhan Afifiasamana | 19 Sobhana Vir3ati* Appamaififi | Pafifia

1* Pair 13 19 3

38

2" pair 13 19

37

N[N N &

3" Pair (except Piti) 12 19

37

8 Mahakusala

4™ pair (except Piti) 12 19 3 2

36

1% Pair 13 19 1

33

2" pair 13 19

33

3" Pair (except Piti) 12 19 1

32

4™ pair (except Piti) 12 19

8 Mahavipaka

31

Group Manoviifianadhatu

+ | 1% Pair 13 19

35

+ | 2"pair |13 19

34

3" Pair (except Piti) 12 19

34

8
Mahakiriya
|| o o

4™ pair (except Piti) 12 19

33

(+) = somanassa (pleasant); (-) = Upekkha (equanimity); (¥) 3 Virati do not associate with 8
Mahavipaka, 8 kiriva & 27 Mahaggatacittas; (**) 2 Appamaiiiia associate with 8
Mahakusala, 8 Mahdakriya & 12 Ripavacarasomanassa only sometimes and separately.

‘| Comment [NL64]: c. Twenty-Four

KAmAvacara-Sobhana-Cittas.

As described above, the twenty-four
kAmA vacara-sobhana-cittas cover eight
kAmA vacara-kusala-cittas, eight

kAmA vacara-vipAka-cittas and eight
kAmA vacara-kiriya-cittas. Bach of these
types of consciousness is, like other
types of consciousness, associated with
different types of mental factors.

(1) Bight KAmA vacara-Kusala-Cittas.
Eight kA mA vacarakusalacittas can be
grouped into four pair: the first two as
the first pair; the second two, the second
pair; the third two, the third pair and the
fourth two, the fourth pair.

(i) Of these four pairs, the first pair -
somanassa-sahagatam A pasampayuttam
asarikhArikam cittam and somanassa-

h. m A1 payuttam
sasarikhA rikam cittam - is joined by 13
affasamAna cetasikas and 25 sobhana
cetasikas, totaling 38 cetasikas.
(i1) The second pair, namely, somanassa-
sahagatam A pavippayutttam
asanikhArikam cittam and somanassa-
sahagatam A pavippayuttam
sasarikhA rikam cittam - is joined by 13
afifasamAna cetasikas and 24 sobhana
cetasikas ([25-1] except paifid-cetasika),
totaling 37.
(iii) The third pair, upekkhA-sahagatam
AApasampayuttam asarikhArikam cittam
and upekkhA-sahagatam
A pasampayuttam sasarikhArikam cittam
- is joined by 12 adfasamAna cetasikas

([13-1] except piti) and 25 sobhar{ [3]




TABLE 4.7: 27 MAHAGGATA CITTAS AND THEIR ASSOCIATED
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MENTAL FACTORS
Cetasikas 25 Sobhana
Cittas 13 19 2 Total
Aiifiasamana Sobhan | 3 Virati | Appamafiii | Pafifia
a a
+ | 1" Ri.Jhana 3 13 19 2 1 35
= + | 2™Ra.Jhana 3 13 19 2 1 34
[
5 g + | 3™ Ra.Jhana 3 | (exceptVitakka)12 19 2 1 33
] on
E‘.g' ® N 4" Ra.Jhana 3 | (except Vitakka, 19 5 | 32
SE| = Vicara, Piti) 10
o= = i
S| = 5" Jhana 15 10
§ o (3 of 5™ riipa | (except Vitakka, 19 1 30
~ | Jhana + 12| Vicara, Piti)
Ariipa Jhana)
15 Riipa Ku. Vi Ki.
+ + + 35
+ + + 34
+ + + 33 Ku. Vi Ki.
_ _ _ 30 _ _ _
_ _ 12 Ariipa

(+) = Somanassa (pleasant); (-) = Upekkha (equanimity); Ku. = Kusalacitta

(wholesome

consciousness);

Aku. =

Akusalacitta

(unwholesome

consciousness); Ki. = Kiriyacitta (functional consciousness)

7 Comment [NL65]: d. Twenty-Seven

Mahaggata-Cittas :

Those cittas that are nobler than

kAmA vacaracittas are called
Mahaggatacittas. 15 rapA vacaracittas and
12 ariipA vacaracittas are collectively
called Mahaggatacittas. Here, these cittas
will be categorized in terms of Jhdna
(obsorption) as follows:

Three 1" MahaggatajhAna (pathama
ripA vacarakusala, vipAka and kiriya
cittas).

Three 2™ MahaggatajhAna (dutiya
riapA vacarakusala, vipAka and kiriya
cittas)

Three 3" MahaggatajhAna (tatiya
riapAvacarakusala, vipAka and kiriya
cittas)

Three 4" Mahaggatajhdna (catuttha
ripA vacarakusala, vipAka and kiriya
cittas)

Fifteen 5" Mahaggatajhdna (paficama
riapA vacarakusala, vipAka and kiriya
cittas and 12 AripA vacanajhAna)

(i) Thus, first MahaggatajhAnas are
joined by 13 adfasamAna cetasikas and
22 sobhana cetasikas (except 3 viratis),
totaling 35 cetasikas.

(ii) The second MahaggatajhAnas are
joined by 12 adfasamAna cetasikas
(except vitakka) and 22 sobhana
cetasikas (except 3 viratis), totaling 34
cetasikas.

(iii) The third MahaggatajhAnas are
joined by 11 adfasamAna cetasikas
(except vitakka and vicAra) and 22
sobhana cetasikas (except 3 viratis),
totaling 33 cetasikas.

(iv) The fourth MahaggatajhAnas are
joined by 10 adfasamAna cetasikas
(except vitakka, vicAra and piti) and 22
sobhana cetasikas (except 3 viratis),
totaling 32 cetasikas.

(v) The fifth MahaggatajhAnas are
joined by 10 adfasamAna cetasikas
(except vitakka, vicAra and piti) and 20
sobhana cetasikas (except 3 viratis and 2
appamaniids), totaling 30 cetasikas.
The twenty-seven mahaggatas are never
associated with 3 viratis, and especially
in the fifth Jhdna not with 2 appamaniid.
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TABLE 4.8: EIGHT OR FORTY LOKUTTARA CITTAS AND THEIR ASSOCIATED

MENTAL FACTORS
Cetasikas 13 25 Sobhana
Cittas A 19 3 2 .| Total
A
nnasamana Sobhana | Virati | Appamaifia Pafina
- 1* Jhana 8 13 19 3 1 36
E - 2" Jhana 8 (exceptVitakka) 12 19 3 1 35
= | = -
e 2| € | +| 39Jhanag | (oXcoPt Vitakka, 19 3 1 34
2 s 2 Vicara) 11
s ) -
OF | 2 | 4| 4Phanas | (@Rt Vilkka | 3 1| 33
2l s Vicara, Piti) 10
] .
= th 1.2 (except Vitakka,
_ 5" Jhana 8 Vicara, Piti) 10 19 3 1 33
+ + + + 36 + + + +
+ + + + 35 + + + +
+ + + + 34 + + + +
+ + + + 33 + + + +
33

(+) = Somanassa (pleasant); (-) = Upekkha (equanimity)

Comment [NL66]: e. Eight or Forty
Lokuttara-Cittas:

Lokuttara-cittas are described in two
forms: contracted form and expanded
form. Lokuttara-cittas in contracted form
are just eight in number, simply
comprising four Maggas and four
Phalas. These eight are multiplied by
five Jhdnas so as to get expanded form
of lokuttaracittas. Then, there become 40
lokuttaracittas. These 40 lokuttaracittas
will also be categorized in terms of
JjhAna as follows: 8 first lokuttarajhAnas,
8 second JokuttarajhAnas; 8 third
lokuttarajhAnas; 8 fourth
lokuttarajhAnas; and 8 firth
lokuttarajhAnas. According to the
Abhidhamma, when associated with
mental factors, they are well known by
the second method that makes them forty
in maximum number. 8/40 lokuttaras
are never associated with 2 appamaiids
while 3 viratis together associate always
with the lokuttara cittas as they are
always present in the Noble Eightfold
Path.

(i) Thus, the eight first lokuttarajhAnas
are joined by 13 adfasamAna cetasikas
and 23 sobhana cetasikas (except the 2
appamaniid cetasikas), totaling 36
cetasikas.

(i) The eight second lokuttarajhAnas are
joined by 12 adfasamAna cetasikas
(except vitakka) and 23 sobhana
cetasikas (except 2 appamanid
cetasikas), totaling 35 cetasikas.

(iii) The eight third lokuttarajhAnas are
joined by 11 adfasamAna cetasikas
(except vitakka and vicAra) and 23
sobhana cetasikas (except 2 appamaiid
cetasikas), totaling 34 cetasikas.

(iv) The eight fourth lokuttarajhAnas are
joined by 10 adfasamAna cetasikas
(except vitakka, vicAra and piti) and 23
sobhana cetasikas (except 2 appamaiid
cetasikas), totaling 33 cetasikas.

(v) The eight fifth /okuttarajhdnas are
joined by 10 adfasamAna cetasikas
(except vitakka, vicAra and piti) and 23
sobhana cetasikas (except 2 appamaiid
cetasikas), totaling 33 cetasikas.

Page Break--
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2 To attain the first stage of Sainthood one must hear the words from another (paratoghosappaccaya).

BAs aversion has been inhibited by those born in ripa and ariipa planes, the two classes of
consciousness accompanied by aversion do not arise there. (Narada thera, 4 Manual of Abhidhamma,
footnote no. 101, p. 191.)

24 Abhis., 6; Ledi Sayadaw, Paramatthadipani Sangahamahatikapatha, p. 75.

%5 Maha Thera Narada, trans., 4 Manual of Abhidhamma, Vol. L., p. 226.

2 Bhikkhu Bodhi, trans., 4 Comprehensive Manual of Abhidhamma, p. 183.

2 “Manopubbangamadhamma, manosettha manomaya”. Dhp., verse 1.

8 Narada Thera, 4 Manual of Abhidhamma, Vol. 1, p. 76.
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Chapter 111.
98. Hadayavatthu - heart-base.

According to the commentators, hadayavatthu is the seat of consciousness. Tradition says
that within the cavity of the heart there is some blood, and depending on which lies the
seat of consciousness. It was this cardiac theory that prevailed in the Buddha's time, and
this was evidently supported by the Upanishads.

The Buddha could have adopted this popular theory, but He did not commit Himself.

Mr. Aung in his Compendium argues that the Buddha was silent on this point. He did not
positively assert that the seat of consciousness was either in the heart or in the brain. In
the Dhammasangani the term hadayavatthu has purposely been omitted. In the Patthana,
instead of using hadaya as the seat of consciousness, the Buddha has simply stated ‘yam
rupain nissaya’ - 'depending on that rupa.’ Mr. Aung's opinion is that the Buddha did not
want to reject the popular theory. Nor did He advance a new theory that brain is the seat
of consciousness as is regarded by modern scientists.

See Buddhist Psychology - Introduction Ixxviii, and Compendium of Philosophy, pp.
277-279.
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VedanA All feelings, from an ultimate standpoint, are mental because vedand is a
cetasika. But a differentiation has been made with regard to sukha and dukkha.

Of all the 89 types of consciousness only two are associated with either sukha or dukkha.
One is the body-consciousness associated with happiness, and the other is body-
consciousness associated with pain.

Both these are the resultant types of consciousness, effects of good and evil Kamma.

A soft touch, for instance, yields happiness. A pinprick, on the contrary, yields pain. In
these cases one experiences the aforesaid two types of consciousness respectively.

Now a question arises - Why only the body-consciousness is associated with happiness
and pain? Why not the other sense-contacts?

Mr. Aung provides an answer in his introductory essay to the Compendium: -



"The sense of touch alone is accompanied by the positive hedonic elements of pain and
pleasure; the other four senses are accompanied by hedonic indifference. This exceptional
distinction is assigned to the sense of touch, because the impact between the sentient
surface (pasdada rupa) and the respective objects of other senses, both sets of which are
secondary qualities of body, is not strong enough to produce physical pain or pleasure.
But in the case of touch there is contact with one or other, or all the three primary
qualities (locality - pathavi, temperature - fejo, pressure - vdayo) and this is strong enough
to affect those primary qualities in the percipient's own body. Just as cotton wool on the
anvil does not affect the latter, but a hammer striking cotton wool imparts its check to the
anvil also."

(Compendium of Philosophy p. 14).

In the case of touch the impact is strong. The "essentials", pathavi, tejo and vayo
(extension, heat, and motion) - dpo, cohesion, is excluded being intangible - forcibly and
directly strike against the essentials of the body. Consequently there is either pain or
happiness. In the case of seeing, hearing, smelling, and tasting, there is a bare impact.
The consequent feeling is neither pain nor happiness.

Although these sense-contacts may be sukha, dukkha, or upekkha the javana thought
processes conditioned thereby may not necessarily be associated with a similar feeling.

For instance, the Buddha experienced a body-consciousness associated with pain when a
rock splinter struck His foot, but His javana thought-process conditioned thereby would
not necessarily be associate with displeasure. Unaffected by the pain, He would have
experienced perfect equanimity. The immanent feeling in the stream of consciousness
would have been upekkha. Similarly at the sight of the Buddha, a right-understanding
person would automatically experience an eye-consciousness associated with indifference
(upekkha-sahagata cakkhu-vinifiana) but his javana thought would be moral. The innate
feeling would be pleasure (somanassa).

This intricate point should be clearly understood.
Somanassa (good-mindedness ) and domanassa (bad-mindedness) are purely mental.

These five kinds of feeling could be reduced to three, the three to two, and the two to one
as follows:-

1. sukha + somanassa; upekkha, dukkha + domanassa
e il sukha ; upekkha, dukkha

o iil. sukha, dukkha

o iv. dukkha



(Upekkha is merged in sukha, and sukha is ultimately merged in dukkha).
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c. Twenty-Four K4 mA vacara-Sobhana-Cittas.

As described above, the twenty-four kA mA vacara-sobhana-cittas cover eight
kAmA vacara-kusala-cittas, eight kAmA vacara-vipAka-cittas and eight kAmA vacara-
kiriya-cittas. Each of these types of consciousness is, like other types of

consciousness, associated with different types of mental factors.

(1) Eight KA mA vacara-Kusala-Cittas:

Eight kAmA vacarakusalacittas can be grouped into four pair: the first two as
the first pair; the second two, the second pair; the third two, the third pair and the

fourth two, the fourth pair.

(1) Of these four pairs, the first pair - somanassa-sahagatam
fAA nasampayuttam asarikhArikam cittam and somanassa-sahagatam
fAAnasampayuttam sasarikhArikam cittam - is joined by 13 affasamAna cetasikas and

25 sobhana cetasikas;, totaling 38 cetasikas.

(ii) The second pair, namely, somanassa-sahagatam AAnpavippayufttam
asarikhArikam cittam and somanassa-sahagatam AAnpavippayuttam sasarikhArikam
cittam - is joined by 13 afAdasamAna cetasikas and 24 sobhana cetasikas ([25-1]
except paiid-cetasika), totaling 37.

(iii) The third pair, upekkhA-sahagatam AAnasampayuttam asankhArikam
cittam and upekkhA -sahagatam AAnasampayuttam sasarikhArikam cittam - is joined
by 12 afdfasamAna cetasikas ([13-1] except piti) and 25 sobhana cetasikas, totaling
37.



(iv) The fourth pair, upekkhA-sahagatam AAnavippayuttam asarikhArikam
cittam and upekkhA -sahagatam AAnpavippayuttam sasarikhArikam cittam - is joined
by 12 adfasamAna cetasikas (except piti) and 24 sobhana cetasikas ([25-1] except

paiiid -cetasika), totaling 36.

Among 38 cetasikas associated in the first pair, virati and appamafiid can
not associate together. Where there is a virati there will be no appamanfd and vice
versa. The three virati cetasikas also arise (1) sometimes, i.e only when abstaining
from evil speech, evil deed or wrong livelihood, and not at other times; (ii)
separately, i.e., when the person abstains from evil speech, only sammAvAcA arises,

and not the other two, etc.

Two appamanfid cetasikas can be associated with the first pair
separately, because when there is karund there will be no muditdA and vice versa.
Therefore, the associated cetasikas in the fisrt pair can be summed up as follows: -
38 at most; - 34 simultaneuously; - 32 always. The same for the cases of the

remaining pairs.(2) Eight K4 mA vacara-VipAka-Cittas:

The eight kAmAvacara-vipAka-cittas are not the same as the eight
kAmA vacara-kusala-cittas because virati and appamaffids are never associated with
kAmA vacara-vipAka-cittas.

(i) Of the eight kAmA vacara-vipAka-cittas, the first pair is joined by 13
affiasamAna cetasikas and 20 sobhana cetasikas (except 3 wviratis and 2
appamainids), totaling 33.

(i) The second pair is joined by 13 adfasamAna cetasikas and 19 sobhana
cetasikas (except 3 viratis, 2 appamanifids and paiiAd-cetasika), totaling 32.

(iii) The third pair is joined by 12 adfasamAna cetasikas (except piti) and 20

sobhana cetasikas (except 3 virati and 2 appamanfid), totaling 32.



(iv) The fourth pair is joined by 12 afAfasamAna cetasikas (except piti) and
19 sobhana cetasikas (except 3 viratis, 2 appamaiiiids and paffid -cetasika), totaling

31.

(3) Eight KA mA vacara-Kiriya-Cittas:

The eight kAmAvacara-kiriya-cittas are not the same as the eight
kAmA vacara-kusala-cittas and eight kAmA vacara-vipAka-cittas. Because, three
viratis are never associated with 8 k4mA vacara-kiriya-cittas.

(i) Thus, of the eight kAmA vacara-kiriya-cittas, the first pair is joined by 13
affiasamAna cetasikas and 22 sobhana cetasikas (except 3 viratis), totaling 35.

(ii) The second two pair is joined by 13 addasamAna cetasikas and 21
sobhana cetasikas (except 3 viratis and paiid-cetasika), totaling 34.

(iii) The third pair is joined by 12 aAdasamAna cetasikas (except piti) and 22
sobhana cetasikas (except 3 viratis), totaling 34.

(iv) The fourth pair is joined by 12 aAfasamAna cetasikas (except piti) and

21 sobhana cetasikas (except 3 viratis and pafifid -cetasika), totaling 33.



CHAPTER V

ACTIVITIES OF VINNANA |

This chapter covers the general activities of vififiana as it is in operation in the
paticcasamuppada. 1t also deals with the specific activities of vififiana as
mentioned in the Abhidhammattha Sangaha. We will also go through briefly on
the arising and cessation of viriiana. The general as well as the specific
activitity of consciousness in a thought process will also be described in order
to give a clear image of the role of consciousness in the intellectual and

emotional life of a sentient being.

Vifiriana has subtle and complicated activities. The activities of vififiana
flow on continuously during the lifetime and do not stop even during sleep and
on the verge of death. The first consciousness in a life is rebirth consciousness.
It links one life to another. After this consciousness passes away, other
consciousnesses arise. All of them perform their specific function and pass
away. The Law of Dependent Origination (Paticcasamuppdda) explains how

volitional formations cause the arising of consciousness.

5.1. Viiifiana in the Law of Dependent Origination

The Law of Dependent Origination is a doctrine expounded by the Buddha. It
explains how all conditioned phenomena (mentality and materiality) arise and
cease dependent upon causes and conditions. This doctrine consists of twelve
factors' that include both material qualities and mental forces. Each factor of
the twelve is an effect of its preceding factor, and in turn, a cause of the

following. Of the twelve factors, vifiiana stands at the third junction of causal
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relations. It is produced by volitional formation (sankhara) and is a condition

for mentality and materiality (nama-ripa).

5.1.1. The result of kammic formation (sankhara)

The quality of vipaka vifnana, good, bad, superior, inferior, pleasant,
unpleasant, and so on, is determined by sankhara, volitional formations.> What
is sankhara? What is vififiana in this context? How does sankhara give rise to
virinana according to the Law of Dependent Origination? In the following

passages we will attempt to examine these questions.

The term sankhara is a multisignificant term. Its meaning varies
according to context. In general, it means ‘conditioned phenomena’. In the
context of Paticcasamuppdda, it means something that is accumulated by
volition in the mental continuum of a being. In other words, it is kamma.
‘Mental formations’ is a translation that is preferred by most. ‘Volitional
formation’, ‘kammic formation’, are other possible translations. It may refer

either to the act of forming or to the passive state of being formed, or to both.

Etymologically, the pali word sankhdra is derived from the root Vkar.

And is with the prefix sam. Literally, it means “preparation”. In philosophical

in this case sankhara refers to volition (cetana), one of the fifty-two mental

concomitants (cetasika), associated with twelve unwholesome consciousnesses
. 4

and seventeen mundane wholesome consciousnesses.” The Petakopadesa calls

it “the volitions with craving or lust’ (sardga cetand)’. It would be interesting

to discuss a bit more on this term before we go into how it produces viririana.

| Comment [NL2]:
| sap dét, cach sdp xé&p, cach bd
/| tri; disposition to something / to

su sap xép, su

do something) khuynh huéng,
thién hudng
tinh tinh, tdm tinh, tinh khi

.| Comment [NL3]: [,meta'fiziks]

danh tir= siéu hinh hoc
ly thuyét sudng; IGi néi triru
tugng

Comment [NL4]: [blend]
danh tir hdn hdp pha tron
(thu6c 13, che...)

Comment [NL5]: [,oksi'dentl]

tinh tur= (thudc) phuong Tay;
(thubc) Au My;danh tir= ngudi
phudng Tay

Comment [NL6]: [,ta:mi'nolad3i]
danh tir=thuat ngif (nhirng tur
chuyén mon clia mot nganh hoac

mot Iinh vuyc riéng biét)
c4ch ding riéng céc tir dé 1am tén goi,
lam ky hiéu

Comment [NL7]: As thus classified,
the sarikharas form the mental factors
corresponding to the material aggregate
(rapakkhandha), and are in contrast to
the other three aggregates (khandhas),
which represent a single mental function
only. Nevertheless, just as kZya stands
for both body and action, so do the
concrete mental syntheses called
safikhara tend to take on the implication
of synergies, of purposed intellection,
connected by the term abhisarikhara.'

| Comment [U8]: [2:I'ta:nativli]

pho tir nhu moét sy’ lua chon
you can go there by helicopter or
alternatively by car

ban c6 thé d&n d6 bdng may bay

\| truc thadng hodc bang xe 6 t6

| comment [N9]: Van dong, thao tac,

loi keo




85

If volitions alone were sankhara, one would never be free from
accumulating sankhara.® We discussed in the former chapter that volition is an
universal mental factor that associates with all consciousnesses. With the
prospect of inablity to free onself from the accumulation of sankhara, freedom
from rebirth becomes impossible. The rebirth consciousness that initiates a new
life is the product of this sankhara. Let us see again the Petakopadesa’s

explanation.

In the complete absence of lust in a particular mind, the sankhdara cannot
be accumulated. There may be volition but it cannot form any volitional
impressions in the mental stream. It is noteworthy here that even the
wholesome consciousnesses arise with volition. These have no lust in
association. Can the volitions in them be called sankhara? It should be called.
The lust in this case is passive. If it is not, there would be no rebirth in blissful
planes. But what about the Arahants who have eradicated even this passive
lust? The kiriya consciousnesses that arise in an Arahant also have volition.
They would accumulate no new sankhara. The necessary condition, lust, is not

present. Hence, volition and volitional formations are slightly different.

From what we have discussed so far, it is quiet clear that the arising of
volition alone is not sankhara. If it were so, Arahants would also accumulate
sankhara. Each mind that arises in an Arahants also is accompanied by
volition. If so, liberation would be impossible. The whole system of Buddha’s

teaching would crumble down.

There must be lust present in the mind, either active or passive for the
sankhara to be accumulated. Mere arising of volition is not sankhara. That is
why the volitions associated with the four supramundane consciousnesses are
(tanha). If volitions alone were sankhara the supramundane consciousnesses

would also be sankhara.

After a certain consciousness passes away completely, if there is lust

present—active or passive, volition present in that consciousness leaves behind

e
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impressions in the mental stream. This impression is potent enough to give
results. It gives rise to rebirth linking consciousness as well as other resultant
consciousness. It also produces kamma born matter. In fact, this very potential
is sankhara.”

Sankhara constitutes the fourth group of existence (sankharakkhandha).
It consists of fifty out of fifty-two mental states (cetasika), excluding feeling

(vedana) and perception (sanna).

terms of quality and three kinds in terms of location. The first triad consists of
punniabhisankhara (formations of merit), apunnabhisankhara (formations of
them, puriniabhisankhara refers to the volitions associated with the eight sense-
sphere wholesome consciousnesses (kamavacara kusala cittas) and the five
form-sphere wholesome consciousnesses (ripavacara kusala cittas). “It is so
called because it conditions relatively good result (vipaka) for mental

aggregates (namakkhandha) and matter produced by kamma (katattd riipa or

loka)”.” Wholesome volition (kusala cetand) is a good condition for one who
did the meritorious deed in the pervious life. These volitions, associated with
the eight sense-sphere wholesome consciousnesses, produce rebirth in the
human and the six deva realms. For those who have riapavacara jhana, the
it produces resultant

volition associated with the five form-sphere

consciousness as rebirth in the form-

sphere.
Volitions associated with the twelve unwholesome consciousnesses are known
as ‘Formations of demerit’ (apunniabhisankhara). These kammic formations
produce rebirth in the four miserable abodes. They are asura, ghost, animal
and the hell. “It is so called because it conditions bad effect (akusalavipaka),
i.e., namakkhandha (the four mental aggregates) and kammajaripa (the
materiality produced by kamma) to arise in the miserable abodes (apaya).”'* In

Dhammasangani, the Buddha said, “Because of unprofitable kamma having

been performed and stored up, resultant eye consciousness (cakkhuvinniana)

N

\
\
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arises, has arisen, ear..., nose..., tongue..., body consciousness has arisen’,

. . . . 11
‘resultant mind element’, ‘resultant mind consciousness element has arisen".

Finally, the volition that associates with the four immaterial wholesome
consciousnesses (aripavacara kusala cittas) are known as the four unshakable
volitions cause rebirth in the planes of formless brahmds (aripabrahmaloka).
“It is so called because it conditions the arising of unshakable formless

existence.”!?

These three types of sankhara constitute the kamma that produces
patisandhi-vifinana (rebirth linking consciousness) and other vipaka vininana

like cakkhuvinfiana, sampaticchana, santirana, tadarammana, and so on in all

(nanakkhanika-kamma).
Hence, sankhara represents the kamma accumulated by twenty-nine

types of mundane wholesome and unwholesome volitions (lokiya kusalakusala

cetand) (with the exception of the cittas that produce abhiniiia).

Vififiana in this context does not cover all types of consciousness but only
thirty-two resultant consciousnesses. Among them, nineteen rebirth-linking
consciousnesses are produced by kammic formations at the rebirth-linking
moment (patisandhi), while all the thirty-two mundane resultant
consciousnesses are produced by volitional formation during the course of

existence (pavatti).

At the moment of conception of a being, powerful mental formations
(sankhara) generate one of the nineteen rebirth-linking consciousness in the
plane appropriate for that kamma to mature."* The nineteen rebirth-linking
consciousnesses consist of two investigating consciousnesses accompanied by
equanimity (upekkha sahagata santirana cittas), eight great resultant
consciousnesses sublime  resultant

(mahavipaka cittas) and nine
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consciousnesses (mahaggata vipaka cittas)."” These consciousnesses are called
patisandhi vifinana because they connect the previous life with the new one.
Moreover, at the rebirth moment these function as rebirth-linking (patisandhi),
but during the course of existence, they operate as the life-continuum
(bhavanga). 1t should be noted here that they are identical consciousness. They

are not entirely same.

During the course of existence, thirty-two resultants are produced by
volitional formations. The period between rebirth linking (patisandhi) and
death (cuti) is called the course of existence (pavatti). There are: seven
unwholesome-resultant consciousnesses (akusala vipaka cittas), eight
wholesome resultant rootless consciousnesses (kusala vipaka ahetuka cittas),
eight sense-sphere resultant consciousnesses (kamavacara vipaka cittas), five
form-sphere resultant consciousnesses (ripavacara vipaka cittas) and four

. _ o 16
formless sphere resultant consciousnesses (aripavacara vipaka cittas).

Among the resultants, eye consciousness (cakkhuviniriana) is twofold,
viz. akusala vipaka and kusala vipaka. Similarly, there are two types of ear,
nose, tongue, and body consciousness. These five types of consciousness are
twofold. Therefore, in Abhidhamma, they are collectively called twice-fivefold
consciousness (dviparicaviriiana). The remaining twenty-two types [two
vipakas, five ripa vipakas and four aripa vipakas] are called mind-
consciousness (manovinifiana). Thus, there are only thirty-two resultant

consciousnesses pertaining to mental formations (sankhara) in the link

no kamma-result when there is no stored-up kamma.”'” Because of that
accumulated kamma, all beings are bound in the round of rebirth. How

sankhara produces viriniana is presented in the following charts:
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TABLE 5.1: ) )
SANKHARAPACCAYA VINNANAM (With reference to the first Triad)
(In brief)
Viiiiiana / . ]
A Associated patisandhi Pavatti (during the
No. Sankhara . - course of
citta (Rebirth- .
existence)
moment)
I 12 12 Akusala 1 Ahetuka 7 Ahetuka akusala
Apufifiabhisankhara akusala vipaka vipaka, __ - | Comment [S22]: 5 paiicavififiana
. . santirana (Cakkhu, sota, ghaya, JLvha, Kaya
(Demeritorious : akusala vipaka [kaya dukkha], + 1
Volition) sampaticchana upekkha + 1 Santirana
upekkha)
1L 13 Puiiiiabhisankhara | 8 Mahakusala 9 (1 Ahetuka 8 Ahet‘uka kusala |
L kusalavipaka vipaka __ — | Comment [$23]: 5 ( Cakkhu, sota,
(Meritorious santirana+ o o _ ghaya, J(vha, Kaya kusala vipaka) + 1
Volition) : 8 Kamavacara Manodhatu + 2 Manovififanadhatu
8 Mahavipaka mahavipaka (santirana)
5 Ripa
kusZ]l?a avacara 5 Rupavacara 5
. Riapavacaravipaka
vipaka
(total 13) total 21
(total 14) (il 21
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Total 29 19 32




TABLE 5.2: SANKHARA PACCAYA VINNANAM (In detail)

AbhA.IL. Vol. I, p
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.202

Viiifiana (consciousness)

San(llc.I:fzra Patisandhi Paccaya (condition) Bilmmt
(condition) (vebirth- | Pavatti (during life) (plane)
linking)
1 Ahe. ku.| 8 Ahetuka 1.Nanakkhanikakamma
iD. a | k inak . ~_ - | Comment [U25]: 5 Paficavififiana
viP - upekkha usalavzpa a‘ ””” 2. ,U]Z anissayapaccayd 4 Kdnﬁa 510 | Sampaticchana 1 So. santirana
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The second triad of sankhara is made up of volitions related to the body
(kayasankhara), speech (vacisankhara), and mind (cittasankhara or mano-
sankhara). This triad is mentioned to show that at the moment of the
accumulation of the kamma, the formations of merit, of demerit, and of the

imperturbable occur in these kamma doors.

The eight sense-sphere wholesome and the twelve unwholesome
volitions are the bodily formations (kayasankhara) when they occur in the
body-door and produce bodily intimation (k@yavirifiatti). Those same volitions
are called verbal formations (vacisankhdra) when they occur in the speech-

door and produce verbal intimation (vacz'viﬁﬁatti)\.lg‘

The bodily formation (kayasankhara) comprises twenty volitions (eight
mahdkusalas and twelve akusalacittas). They can produce ten rebirth-linking
consciousnesses (patisandhi cittas). They operate as conditions in two ways:

‘ﬂasynchronous\ kamma  condition”

“decisive support condition” (upanissaya-paccaya) in the sense-sphere
(kdmavacara). In addition, these twenty kaya sankhara can produce thirteen
rootless resultant consciousnesses (ahetuka vipaka) during the course of an
existence (pavatti) in the sense-sphere (kamavacara),” but not as rebirth
linking (patisandhi).

These two conditions function in the same manner in the form sphere
(rilpavacara), except that the twenty volitions produce only nine resultant
consciousnesses, i.e., tWo eye consciousnesses, two ear consciousnesses, two
receiving consciousnesses, and three investigating consciousnesses (9
vipakacittas: 2 cakkhus, 2 sotas, 2 sampaticchanas, and 3 santiranas). Here, in
the form sphere, nose, tongue and, body consciousness are absent. It is because
their respective physical sensitivity (vatthu) are not present.

The beings in the form sphere possess the physical forms of these
organs. But these organs lack sensitivities. They lack the element that is

sensitive to smell, taste, and touch.

1 Comment [NL31]: Kayasarikhara'

or bodily formation is the in-breath and
out-breath (assasa passasa). Sarikhara
means action, formation, condition, and
it recognizes the in-breath and out-
breath. In other words, it is stated as
“Kayam safikharatiti kaya sankharo”
which is rendered as “This physical body
is conditioned or created by breathing in
and breathing out

Comment [NL32]: [a'sinkranas]
tinh tur thi€u déng bg, khong
dong bo




92

From the twenty kdyasankhara (bodily volitions), there arise twenty-three
consciousnesses (ten dviparicaviriianas and thirteen ahetukavipakas), at rebirth
moment (patisandhi) as well as during the course of existence (pavatti) in
sense-sphere (kamavacara). According to the all-inclusive method (sabba-
sangahika-naya), twelve akusala cetands and eight kamavacara kusala cetands

are called bodily formations (kayasankhara).

Vacisankhara here refers to vitakka and vicara. It means verbal
formations which signify twenty volitions producing ten vifirianas at rebirth

moment and twenty-three viriianas during the course of existence.

Cittasankhara means mental formations, or the volitions associated
with the consciousness that can arise in the three spheres: sense sphere
(kamavacara), form sphere (rvilpavacara) and formless sphere (aripavacara).
There are twenty-nine volitions (twelve akusala, eight mahavipaka, five
ripakusala and four arapakusala cittas) which produce nineteen
consciousnesses at the rebirth moment, not in the course of existence, by way
of two conditions (paccaya) in the three spheres. However, among these
twenty-nine volitions (cetand), the volition in the deluded consciousness
associated with restlessness cannot produce rebirth-linking consciousness
(patisandhi) for it is very weak and wavering. Therefore, only twenty-eight

volitions (cetana) are mentioned in terms of rebirth-linking.

These twenty-eight or twenty-nine volitions (cetands) can produce
twenty-two kinds of resultant consciousness at the rebirth moment, not during
the course of existence, in the sense sphere and the form sphere: thirteen
rootless resultant consciousnesses in the sense sphere [ahetukavipaka citta
(except two upekkha santiranas)] and nine resultant consciousnesses in the
form sphere (two cakkhus, two sotas, two sampaticchanas, and three
santiranas).

These volitions (cetanas) also produce thirty-two kinds of mundane
resultant consciousness (lokiyavipaka citta), including seven ahetuka akusala

vipakas, eight ahetuka kusala vipakas, and eight maha vipakas (altogether
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twenty-three kama vipakas) as well as five ripa vipakas and four aripa
vipakas (nine mahaggata vipakas) to arise both at the rebirth moment and

during the course of existence in the three spheres.

. . . . _-| Comment [NL33]: According to
‘HCHC&, there 1s no bein , NO soul, no transmlgratlon. There are only# -7 Abhidhamma, there is no one who

. . . experiences. The person or identity is
causes and conditions working together to produce effects. The following chart just a concept. When we are happy, our
face looks fresh and friendly; when we
illustrates how these three sankhara produce virifiana. are angry, the face turns red and is
irritated. Thus, the facial expression is
not the same from one time to another
due to the changing of the consciousness
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Viiifiana
Sankhara Patisandhi Pavatti Pati. + Paccaya Bhiami
Pavatti
1. 10 1.Nanakkhanika kamma
Kayasankhara | 8 Mahavipaka, 2.Upanissayapaccaya Kama
2
upekkhasantirana
13 Ahetuka vip.
20 (8 Maha except 2 upekkha == Kama
kusala vipaka santirana
+ 12 Akusala) 9 (2 cakkhu,
2 sota, __ Ritpa
2 sampaticchana,
3 santirana)
23
10 patisandhi = Kama
13 pavatti
Ili;icisaﬁ khira The same as Kayasankhara
II1. 19 |.Nanakkhanikakamma
Cittasankhara 2 Ahetuka 2.Upanissayapaccaya | Kama
8Mahavippayutta Riipa
5 Ripavip. Ariipa
4 Aripavip.
28/29 22(13+9)
Volitions (13 ahetuka
vipaka ?xcept 2 Kama
upekkha _ Riipa
santirana + 9 [2
cakkhu, 2 sota,
2 sampaticchana,
3 santirana))
32 vipaka
7 Ahe.aku.
8 Ahe. ku.vip. Kama
8 Maha vip. = Riipa
5 Riipa vip. Ariipa

4 Ariipa vip.
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5.1.2. Viiiidana as the The Cause of Mentality and Materiality

Vifriana plays not only an effect but also a cause. It is stated in
Dependent  Origination, “dependent on consciousness, mentality and

2 Here nama, a metaphysical term, is opposed to ripa. In

materiality arise.
general, ‘nama’ signifies the four immaterial aggregates (cattaro aripino
khandha),”' namely, the aggregates of feeling, perception, mental formations
however, nama specifies only three mental aggregates, i.c., the aggregates of
feeling, perception, and mental formations. The aggregate of consciousness is
singled out in order to show that all mental and physical life of beings is
dependent on virifiana.

Vifiriana in this context can be studied in two separate phases: at the
rebirth moment (patisandhi) and during the course of existence (pavatti). At
the rebirth moment, vififiana means the nineteen kinds of rebirth linking
consciousnesses. They condition the arising of the associated mental states
(nama) and the materiality (ripa). During the course of existence, virifiana
means the thirty-two resultant consciousnesses and all the mundane
wholesome, unwholesome, and functional consciousness, i.e., the 81 kinds of
mundane consciousness. Generally, rijpa means materiality, matter, material
quality, form, figure, appearance, etc. But here it signifies the materiality of
beings. Hence, consciousness conditions fifty-two mental concomitants (nama)

and the materiality (7ipa) to arise during the course of existence.

(1) Vififiadna at the rebirth moment (Patisandhi): At the stage of
conception of beings with five-aggregates, rebirth linking consciousness
appears first in the mother’s womb and brings forth the combination of
mentality and materiality into existence. The Mahanidana-sutta questions, “If
consciousness were not to appear in the mother’s womb, would the mental and
physical phenomena (ndma-riipa) arise?”>* The Buddha also asked Venerable
Ananda a similar question, “Were consciousness, Ananda, not to fall into the

mother's womb, would mind-and-body (rnama-ripa) be constituted there?'

| Comment [NL34]: Ripa means

materiality, matter, material quality,
form, figure, appearance, principle of
form, etc. Ripa consists of 28
subdivisions: the four great essentials
(mahabhitani or bhiita-ripa) the element
of extension, (pathavi) the element of
cohesion (apo), the element of heat
(tejo), the element of motion (vayo) and
24 material qualities (upadaripani)
derived from the four great essentials.
Regarding Abhidhammatthasarigaha',
Visudhimagga' and Dhammasafigari’
these 24 matters are sensitive eye
(cakkhu), sensitive ear (sota), sensitive
nose (ghana), sensitive tongue (jivha),
sensitive body (kaya), visible object
(form and color) (ripa), sound (sadda),
odor (gandha), taste (rasa), tangibility
(touchable) (Phottfabba), femininity
(itthindriya), masculinity (purisindriya),
heart base (hadaya-vatthu), material life
faculty’ (jivitindriya), nutritive essence
(@hara or o0ja), space (Pariccheda-akasa-
dhatu)), bodily intimation (ka@ya—
vifidatti), vocal intimation (vacl vidnatti),
physical lightness (/ahuti), physical
softness (muduta), physical adaptability
(kammaiifiata), initial appearance
(upacaya), continuity (santati), decay
(jarata), and impermanence (aniccata). It
should be known that rijpa here means
the bodily form of beings. In the five
aggregate beings (padcavokara), nama
and rilpa are inseparable, together; they
form what is called a being.
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Venerable Ananda replied, “It would not, Lord.” “Were consciousness, having
fallen into the mother's womb, to turn aside from it, would mind-and-body

come to birth in this present state?” “It would not, Lord.”*

According to the Mahatanhasankhaya-sutta, conception take place only
through the concurrence of the three factors. If mother and father come
together, but it is not the mother’s proper season, and the being to be born is
not present, a germ of life is not planted. The parents come together, and it is
the mother’s proper season, but if the being to be born is not present,
conception will will not take place. If mother and father come together, it is the
mother’s proper season, and patisandhicitta of the being to be born is also

present, then a germ of life is planted there.”*

At the moment of rebirth linking, kamma produces consciousness,
mental factors and materiality. Materiality (7ipa) means the physical form
(kaya), sex (bhava) and the seat of consciousness (hadayavatthu). This psycho-

physical personality arises and grows in the fetus or the embryo of the mother.

(2) Vififiana during the course of existence (Pavatti): All the 81
mundane consciousnesses can produce rnama in the sense of arising together
with its associated mental concomitants. Rebirth consciousness is very weak;
therefore, it cannot generate cittaja ripa. Starting from the second
consciousness in a particular existence, the consciousness starts to produce

cittaja rupa.

Sankhara and patisandhi vinifianas are neither identical nor diverse but
they are consecutive dhammas (causes and effects). Except in the asaiiiasatta™
plane, vifinana occurs in all realms of existences. Thus, it is clearly justified
that in the five-aggregate beings, vififiana is a condition for nama-ripa to arise
(viffianapaccayd namaripam,).

In the four-aggregate beings, i.e. beings in the formless sphere
(arapavacara), vinifiana conditions the arising of nama only. In the asanifiasatta
sphere; however, virifiana conditions the arising of ripa only (vifiiiana paccaya

ripam). In asanina there is no patisandhi vinfiana or patisandhi nama but only
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riipa. So, in this case one can not say “vifiianapaccaya namaripam”. In that
sphere, beings remain like a ‘piece of log’ . The being is in asa7ifia sphere but
his ripa is originated by the fifth ripavacarakusala kamma. Thus virifiana, in
the context of asariia beings, means the wholesome consciousness (kusala)
that has been done while they were in the kamavacara or ripavacara plane.
Therefore, the Vibhanga commentary?® says that in this case viiiidna is kamma
formations that had been done in the past life. And it should be noted that
“vifinanapaccayd ripam” is only in asaninida plane.\ 77777777777777777777777
It is very interesting to know that different types of consciousness

produce different types of beings in various appearances. For instance, in

performing the same deed of dana, different individuals may have different

attitude, approach, and goal. Because of this difference in motivation, when the

acts of dana have chance to produce fruits, the result is significantly dissimilar.

The same act of dana can fabricate rebirth in the human or deva realm, and in

different situations and surroundings. The graceful or ugly appearance of a

being, the quality of being wise or unwise of that being totally depends on the

volition that arises together with the consciousness at that moment of
performing the dana. The appearances of different beings in Vidrianatthiti

(sevenfold station of consciousness) has been described in Chapter I1.

Thus, vififiana plays the key role in shaping namaripa at birth. The ripa

conditioned by the sankhara of the past. The occurrence of mentality and

materiality at the moment of rebirth, in accordance with the Abhidhammattha

Sangaha and the Vibhanga commentary,”” is elaborated in the following chart:

Comment [U35]: Vididana Paccaya
NAma+ Ripa+ NAma-Ripa

Vifiiana are condition in the course of
existence (Pavatti) and in rebirth-linking
(Patisandhi).
Bhumi (Plane)

Comment [U36]: Abhis p.21vol ii -
£.53. Kammaja - Strictly speaking, by
Kamma are meant past moral and
immoral types of consciousness. It is only
those classes of consciousness pertaining
to the kama and riipa-spheres that tend to
produce ripa. They are 12 types of
immoral consciousness, 8 types of moral
consciousness, and the 5 moral ripa

Jhanas. A moral or immoral birth-

reproductive Kamma generated at the
dying moment of a person, conditions the
rebirth-consciousness (patisandhi-citta)
in a subsequent birth. Simultaneous with
the arising of the rebirth-consciousness,
rupas conditioned by past Kamma spring
up at every instant, like the flame of a
lamp, up to the 17th thought-moment
reckoned from the dying moment of the
person.

At the very moment of conception there
arise, as a result of the reproductive
Karmic force, three dasakas or 'decads' -
namely, the kdya, bhdva, and vatthu -
body, sex, and base decads. The body
decad is composed of the four elements,
four derivatives, vitality and the
kayapasada. The sex-decad and the base-
decad are similarly constituted.
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TABLE 5.4: THE OCCURRENCE OF MENTALITY AND MATERIALITY AT THE

~ - 7| Comment [U37]: One who born in
lotus or bamboo

MOMENT OF REBIRTH
. Vinifiana _ _
A born being (Patisandhi) Namariipa (Effect)
Kama-Planes (Cause) - 3 Namakkhandha [vedanakkhandha,
1. Samsedaja{& sannakkhandha, sankharakkhandha) )
Opapatika | - 70 Ripa (10 cakkhudasaka + 10 sotadasaka + 1
a) Superior o ghanadasaka + 10 jivhadasaka + 10 kdyadasaka + 10
- 8 Mahavipaka Bhavadasaka + 10 vatthudasaka) (according to the
ripa kalapa) Or - 16 Ripa (1 cakkhu + 1 sota + 1
ghana + 1 jivha + 1 kdya + 1 bhava +10
vatthu)(according to the ripa)
b) Inferior - 2 Upekkha -3 Namakkhandha [vedanakkhandha, saiiiakkhandha,
Santl_rana saﬂkhdmkkhandha]

(Maximum) 70 rigpa or 16 ripa

(Minimum) 30 ripa (10 kdayadasaka + 10
bhavadasaka + 10 vatthudasaka or 12 ripa (8
avinibbhoga + jivita + kayapasada)

Gabbhaseyyaka

a) Superior

b) Inferior

- 8 Mahavipaka

- 2 Upekkhdsantirana

- 3 Namakkhandha [vedanakkhandha,
sannakkhandha, sankharakkhandha]

- 30 Riipa [10 kdyadasaka + 10 bhavadasaka + 10
vatthudasaka) (according to the time of ripa / kalapa)
- - Or 12 Ripa (10 kayadasaka + 1 bhava + 1 vatthu)
(According to the name of the ripa)

* 3 Namakkhandha [vedandakkhandha,
sannakkhandha, sankharakkhandha]

* Maximum 30 or 12 ripa * Minimum 20 or 11 ripa

- 20 Ripa [10 vatthudasakakalapa + 10
kayadasakakalapa (8 avinibbhoga + jivita + kaya))
(according to the time of ripa / kalapa)

- Or 11 Ripa (10 vatthudasaka + 1 kdyadasalgq)‘ -
(according to the name of the ripa)

Comment [U38]: 14 by way of not
taking what has been already been taken

Rapavacara- | - 5 Rapa vipaka __ | -3 Namakkhandha [vedanakkhandha, saninakkhand Comment [S39]: In Rupavacara at

Opapdtikasatta, sankhdrakkhandha] the moment of Pafisandhi there arise in

(continuous rebirth) - 39 Ripa (10 cakkhudasaka + 10 sotadasaka + 10 T;’Sr;um ;2_ SR e
. ma-Ripa

among apparitional vatthudasaka + 9 jivitindriya) (according to the tit :

born beings’ of rigpa | kaldpa) Or n!( Comment [S40]: Physical base

- Brahmakayika, - 12 Rapa (1 cakkhu + 1 sota + 9 jivita) (according to

‘Brahma’s Retinue’ the name of the ripa)

- Ariipavacara, 4 Ariipa vipaka -3 Namakkhandha [vedandkkhandha, sanifiakkhandha,

(Immaterial being)

sankharakkhandha)

- Asafifiasatta
(Non-percipient being)

Kammavisiiiana not
patisandhi

- No Nama, only 9 ripa (8 avinibbhoga + 1 jivita*)
*there are two kinds of jivita: nama jivita and riipa

Jjivita but here jivita only refers to ripa jivita
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5.2. Fourteen Functions of Viﬂflz'u.lal

To move from the general activities of consciousness to the specific ones, the

Abhidhammattha Sangaha®® mentions that there are fourteen functions of
virinana. They are: 1. Rebirth-linking (patisandhi), 2. Life-continuum
(bhavanga), 3. Adverting (avajjana), 4. Seeing (dassana), 5. Hearing (savana),
6. Smelling (ghayana), 7. Tasting (sd@yana), 8. Touching (phusana), 9.
Receiving (sampaticchana), 10. Investigating (santirana), 11. Determining

(votthapana), 12. Impulse (Javana), 13. Registration (tadarammana), and 14.

Death (cuti).

These functions are performed not by a single consciousness. Many
consciousnesses can perform a single function. For example, 55 kinds of citta
function as javana. Moreover, according to the Abhidhammattha Sangaha,®
these functions are distributed among the ten working places of consciousness,
namely: (1) patisandhi, (2) bhavanga, (3) avajjana, (4) paiicaviniiiana, (5)
sampaticchana, (6) santirana, (7) votthapana, (8) javana, (9) tadArammana
and (10) cuti. There are fourteen functions but only ten working places for
viniiiana, because paricaviiinana (seeing, hearing, smelling, tasting, and
touching) work in the same place, i.e. paricavifinanatthana.

2 Rebirth Linking (patisandhi): The first of the ten working

3 . .
77 Nineteen consciousnesses

between the old existence and the new one.
perform this function: two santiranas, eight mahdkusalavipakas and nine
mahaggatavipakas. These cittas are called patisandhi cittas (rebirth linking
consciousness) because they link one life to the another. Rebirth linking
consciousness is conditioned by the sankhara that arises at the dying moment.
It is regarded as the source of the present life-stream. It also sustains the stream

of consciousness. In the course of one particular life, there is only one type of

patisandhi citta.

2 Life-continuum (bhavanga): Bhavanga means ‘the continuing

of life’,’" or ‘factor of existence’. Having functioned as patisandhi, the

/1 Comment [NL41]: Function means

the working place, the natural purpose
(of something), the duty, or a special
activity (of a person or things). For
instance, a bodily function is eating. The
function of the heart is to pump blood
through the body. The function of the
veins is to carry blood to the heart. The
sofa also functions as a bed. Every body
has their own work as engineer, doctor,
ect.. Therefore

| Comment [NL42]: this function

exercised at conception is called rebirth-
linking because it links the new existence
to the previous one. The function of this
consciousness occur only once in any
individual existence, at the moment of
rebirth

-Arising repeatedly in a life is gives
another name, which function is to
maintain the life. If it does not arise at
all, our life would end just after re-
linking. Because this consciousness
arises repeatedly our life goes on and on
until the end of one particular life. In
fact, that one particular life is followed
by another particular life. Therefore, in
one life this consciousness arises again,
constantly. When it arises during life, it
is called a constituent of life or the
reason of life (Bhavariga). When that
Vipaka consciousness arises repeatedly
during life, it performs the function of
(Bhavariga) maintaining the life.

-The mental contents of bhavariga, which
later arises an infinite number of times
during one's lifetime, and of cuti, which
arises only once at the final moment of
death, are identical with those of
patisandhi.
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nineteen consciousnesses persist throughout the course of existence,
functioning as bhavanga. Therefore, bhavanga citta is compared to the ever
flowing current of water in the river. These bhavanga cittas arise infallibly
when there is no other active thought processes (vithi). It remains throughout
the duration of any single existence from the initial moment of conception to
the final moment of death. But it should not be taken that this consciousness

permanently abides in our mind.

X Death (cuti): From the Abhidhamma perspective, cuti or death
means ‘shifting’;** that is, shifting from one existence to the next. The death
consciousness is the last thought-moment that occurs in an individual’s
Death is the consciousness that marks the exit from the present life. This
consciousness is of the same kind as the rebirth-linking consciousness and the
life-continuum (bhavanga) of that particular life. They are also called process-

freed consciousness. Nevertheless, it differs from them on account of its

function, that is, the mere passing away from life.”

After the death consciousness ceases, rebirth-linking consciousness
occurs marking the beginning of a life. Rebirth linking consciousness
apprehends the same object apprehended by the last javana before the
occurrence of death consciousness in the previous existence. In addition, death
may occur between (i) javana and patisandhi, or (ii) tadArammana and
patisandhi, or (ii1) bhavanga and pazisandhi.34

Of the eighty-nine consciousnesses, nineteen consciousnesses perform
three functions of rebirth-linking, life-continuum, and death. These nineteen
consciousnesses are: two types of investigating consciousness accompanied by
(mahavipaka), nine fine-material sphere and immaterial sphere resultants (the
five riapavacara vipakas and the four aripavacara vipakas). These kinds of

consciousness perform the following functions:

_ - Comment [NL43]: ['prelju:d]
i prelude - [2]

| Comment [NL44]: One is akusala-

vipdka (immoral-resultant) and the other
is kusala-vipdka (moral-resultant).
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1. The akusala-vipaka-upekkha-sahagata-santirana performs three
functions: rebirth-linking, life-continuum, and death. It gives birth in four
woeful planes. The bhavanga and the cuti of that particular life are identical
with this patisandhi-citta. The kusala-vipaka-upekkhd-sahagata-santirana
performs these functions (rebirth-linking and so on) for those human beings

who are congenitally blind, deaf, and dumb, etc.

2. Eight great resultants perform these three functions for all human
beings. The four kusala-vipaka-nianavippayutta consciousnesses are the rebirth
consciousness for those who have two roots (alobha and adosa), and the four
kusala-vipaka-fianasampayutta consciousnesses are for those who have three

roots (alobha, adosa, and amoha).

3. The five ripavacara vipakas serve as rebirth-linking, life-continuum,
and death for those who are born in the fifteen realm of form except asarisia,
and the four aripavacara vipakas perform rebirth-linking, life-continuum, and

death for those who are born in four formless \spherd.

<> Apprehending or adverting (@vajjana): Avajjana means
s 36

commentary on the Anguttara Nikaya defines Evajjana as “turning life-
continuum consciousness to an object”.’” There are two types of consciousness
performing the adverting function. First is the five-sense-door adverting
consciousness (paricadvaravajjana) that operates when a sense-object impinges
on one of the five physical sense doors. And the other is the mind-door

adverting consciousness (manodvaravajjana) that operates at the mind door.®

R/

< Paiicavifiiana: refers to the ten types of rootless moral and
hearing, smelling, tasting, and ‘touching’ respectively. Each consciousness has
its own function. The function of eye-consciousness is seeing (dassana), of ear-

consciousness is hearing (savana), of nose-consciousness is smelling

_-| Comment [NL45]: [di'fo:md]
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(ghayana), of tongue-consciousness is tasting (sayana), and of  body-

consciousness is touching (phusana).

Again, each type of consciousness relies on a different and distinct
physical base or sensitivity and does not mix up with another consciousness;
two or three types of consciousness do not arise at the same time. Moreover,
the functions of seeing, hearing, smelling, tasting, and touching simply denote
the activities of consciousness. There is no ‘self’, ‘I’, or a ‘person’ who

performs this activity.

<> Receiving (sampaticchana): Sampaticchana means ‘accepting’
or ‘receiving’.” It accepts or receives an object. There are two types of
consciousness that perform this function, namely, the two receiving
consciousnesses accompanied by indifferent feeling (upekkhdsahagata
sampaticchana). After the cessation of cakkhuvirinana, sampaticchana citta
receives the objects.

R/

R Investigating (sanfirana): Santirana means ‘inquiring’ or
‘investigating”.*’ Its function is investigating the objects received by previous
consciousness through the five doors. The cittas that play the role of
investigating are the three santirana cittas (two upekkhda santirana and one
somanassa santirana). The somanassa santirana citta, accompanied by
pleasure, performs two functions, investigating and registration.

<> Determining (votthapana): Votthapana means ‘coming to
decision after having analyzed separately’, that is, ‘deciding or determining’.*'
Its function is determining the objects as ‘blue’, ‘red’, ‘white’ and so on at the
mind door. At this moment, the nature of the object is fully apprehended. The
consciousness that performs the determining function is the mind-door
adverting consciousness (manodvaravajjana citta). This consciousness arises
normally  between investigating consciousness and javana. The
manodvaravajjana citta is considered as the gateway to a moral or immoral

thought-process depending upon the right discrimination (yoniso manasikara)

or wrong discrimination (ayoniso manasikara) employed at this stage. It
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determines the thought-process either to be a good or an evil one. In some

manodvaravajjana.

Strictly speaking, there is no special consciousness called votthapana.
The mind-door adverting consciousness (manodvaravajjana citta) performs
two functions, i.e., the apprehending function at the mind door, and the

determining function at the five sense-doors.

<> Impulse (Javana): Before the advent of javana, there are
functions of adverting, receiving, investigating and determining which are done
by rootless consciousness (ahetuka cittas). After that, there is javana stage
during which the consciousness fully experiences the object. Javana is a
technical term of Abhidhamma usage and best left un-translated. Literally, it is
called javana because it arises speedily or swiftly.* From the ethical point of
view, the javana stage is the most important, because at this stage the nature of
wholesomeness, unwholesomeness or indeterminacy of consciousness is

decided.

There are fifty-five cittas that function as javana, and they are divided
into two groups i.e., kamavacara-javana and appand-javana. The first group
consists of twenty-nine cittas, i.e., twelve akusala cittas, eight mahakusala
cittas, eight mahakiriya cittas and one hasituppada cittas. The second group
consists of twenty-six appand javana cittas, namely, nine mahaggata kusala

cittas, nine mahaggata kiriya cittas, four magga cittas, and four phala cittas.

R/

< Registration (tadalambana or tadarammana): “It has the object
that belongs to the previous citta, so it is called tadarammana”.* The literal
meaning of tadArammana is 'having that object’ or ‘something that has that
object'. 'That object’ means ‘the object taken by the javana’. Thus,
tadarammana is so called because it takes the object that has been taken by the
javana, and it can simply be called as ‘registration’. Tadarammana arises and

exists for two mind-moments immediately after the javana and it takes the

_-| Comment [NL49]: [o:I'ta:nativ]
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same object as taken by the javanas. The registration function is compared to

water following the boat.

There are eleven ciffas which perform the function of tadarammanad.
They are the three types of investigating consciousnesses (santirana-cittas) and

eight great resultant consciousnesses (mahavipaka cittas).

Of them, the investigating consciousness accompanied by pleasure
(somanassa sahagata santirana) performs two functions, investigating function
and registration function. The two types of investigating consciousnesses
accompanied by indifferent feeling (upekkha sahagata santirana) perform five
functions i.e., rebirth-linking, life-continuum, death, registration, and
investigating. The eight great resultants (mahakusala) perform four functions,

viz., rebirth-linking, life-continuum, death, and registration.

5.3. The Arising and Passing of Viiifiana

In terms of one existence, the rebirth consciousness (patisandhi) arises starting
the new life, remains as the life continuum (bhavanga), and ceases terminating
this existence at death (cuti). Then, right after the death moment, another
rebirth consciousness arises. Throughout the existence, the flow of
consciousness continuously arises and dissolves. Thought processes arise and
dissolve one after another incessantly. This all happens according to the natural
law of mind (cittaniyama). There is no agent and no one giving order for the
arising of cittas. They just arise and do their respective functions. In the

Majjhima Nikaya, the arising of consciousness is mentioned thus:

“If the individual’s eye is intact and external (visible) forms
come within its range, but there is no appropriate attention,
then there is no arising of the appropriate type of
consciousness. But when the individual’s eye is intact, external
(visible) forms come within its range, and there is appropriate
attention, then there is the arising of the appropriate type of

. 44
consciousness.”
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Here, “the arising of the appropriate type of consciousness” means the arising
of the consciousness corresponding to the object. For instance, in accordance to
the visible object, the eye consciousness arises; to the sound, ear consciousness

arises, and so on.

However, consciousness cannot arise in isolation. It arises together with
mental factors (cetasika). Just as the saying, “the king has arrived”*’ means that
he has come with a retinue and not alone, the eye consciousness arises together
with seven mental concomitants, the ear consciousness with seven mental
concomitants, the rootless rebirth consciousness (upekkha santirana citta) with
vicara, adhimokkha)] and so on. Whenever there is no active contact between
the object and the sense door, the bhavanga arises. This particular life

sustaining consciousness is also accompanied by mental factors.

In the process of cognition, the vififiana arise in a process (vithi), in a
regular and uniform order. The eye consciousness alone cannot cognize the
visible object properly. Only after the arising of a number of vithis, the object

can be clearly perceived.

5.3.1. At the time of patisandhi

The starting point of a life is marked by the rebirth linking
consciousness. The cause of this rebirth is kamma. According to
accumulation of volitional action. We already discussed about sankhara. We

would discuss here briefly about the rebirth linking consciousness again.

We say there are 19 kinds of rebirth-linking consciousnesses (patisandhi
cittas). In Actuality, there are twenty types of rebirth linking,*® namely, one
apaya-patisandhi, nine kama-sugati-patisandhi, five ripa-patisandhi, four
aripa-patisandhi, and one asanniasatta-patisandhi. These are produced by
sankhara of the past life. As long as the potential of this sankhdara is not
exhausted, a certain life does not come to an end. The end of a certain existence

signifies the exhaustion of the life sustaining potential of the sankhara that

o
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produced that life, for that particular life. However, this viriiana did not come
from the previous life and will not move to another life. They are also not

entirely different. Venerable Buddhaghosa explains in Visuddhimagga:

“...But it should be understood that it (the vifiiana) has neither come
here from the previous becoming nor has it become manifest without
the kamma, the formations, the pushing, the objective field, etc., as a
cause. In addition, here, let the illustration of this consciousness be
such things as an echo, a light, a seal, a seal impression, a looking-
glass image, for the fact of its not coming here from the previous
becoming and for the fact that it arises owing to causes that are
included in past becoming. For just as an echo, a light, a seal
impression, and shadow, have respectively sound, etc, as their cause
and come into being without going elsewhere, so also this

. 4
consciousness.”’

Because of kamma formations, patisandhi comes to be in a new existence, just
as the echo follows the voice. The echo is neither the same nor different from
the voice. Voice is like the cause and the echo is like the effect. Take another
example, a book copied from the original. The copied book is neither the same
nor different from the original in terms of contents. The rebirth linking

consciousness and the kamma that produced it are merely cause and effect.

Moreover, Venerable Nagasena explained to King Milinda: That which

transmigrates from one life to another is neither the same nor another (Na ca so

As long as one still generates kamma or sankhara, the round of rebirths will
not end. In the case of an Arahant, no new kammas are generated. There will
be no more patisandhi vififiana.

5.3.2. During the course of existence

Regarding the arising of viinana, the Buddha said in the Khandha-
samyutta: “By mean of the body, Bhikkhus, vifiiana, having a foothold, will
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el
persist.”*

Moreover, in the Nidanasamyutta, He said, “If we neither will, nor
determine, nor are occupied with anything, there is no arising of an object for
the persistence of consciousness. There being no object; there is no foothold for
consciousness.”” In detail, there are four conditions for the arising of
consciousness: 1. the sensitive element; 2. the presence of the sense-object; 3.
the help of a basis or medium; and 4. the attention by the mind (apprehending

at the five-senses).

For the arising of consciousness, all these four conditions must be
present. Moreover, the sense-bases must be in good condition in order to
perform their functions well. For the arising of eye consciousness, for instance,
the eye sensitivity must be in good condition and there must be the visible
object. The light also must be present. Finally, there must be manasikara. Take
an example of a blind man. He cannot see, although the object may be there
and it may be daytime.There is no contact between the eye and the object, due
to lack of eye sensitivity. Thus, the absence of any one among these four

conditions cannot bring about the cognizable thought process in the eye door.

Similarly, there are four conditions for a mind-door thought process to
arise, namely the heart base, mental object, bhavanga, and attention. The
consciousness arising at the mind-door (bhavanga) has the heart as its base.

The mental object or dhamma is six types of objects. >

In Kamavacara and Rupavacara, four conditions are required for the
arising of manovininiana-dhatu; however, in the Arilpavacara, formless sphere,
the four conditions are different: 1) existence of the life-continuum (bhavanga);
2) beings except asanfiasatta; 3) presence of manoviniiana-dhatu; and 4) the
attention by the consciousness (manasikara) (apprehending at the
consciousness). If any of these conditions is absent, these kinds of
consciousness cannot arise. In this relation, the Majjhimanikaya Atthakatha>®
explains that the following conditions must be present in order for the

cakkhuvininiana to arise:

1) The eyes should be good and should not be closed
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2) Visible object (ripa) born of four causes (kamma, citta, utu and
ahara)
3) Attention (manasikara)

4) Light (aloka)

conditions no longer exist, viriiana also do not exist. If its conditions cease
altogether, it also ceases. If sankhara ceases, vinifiana also ceases. In addition,
the commentary explains that there is no transmigration of consciousness. Just
as a log fire burns depending on the logs and ceases when its fuel is exhausted,
so too, consciousness arises in the eye-door depending on conditions and

ceases when its conditions do not exist.

The cessation of the last consciousness in the last thought process of an
existence is called ‘death’. Death, in this scope, becomes clear if we study with

the aid of marandasanna vithi process.

Maranasanna vithi is the last thought process that arises to terminate the
present existence. Except the Arahants, all sentient beings are reborn after
death. Thus, the dying moment is the moment when the present existence is
about to end and the new existence is about to come. At this time, the dying
person will perceive an object at any one of the six sense-doors. This will
determine the next rebirth. It should be noted that the rebirth-linking
consciousness, life continuum, and death consciousness of the present
existence take the same object. The rebirth-linking consciousness of the next
existence perceives a different object. Hence, the thought process before death
consciousness and rebirth linking consciousness of the next life perceives same
object. If the former takes the ‘chanting sound’ as the object, the vithi can be as

follows:

| Comment [NL53]: Sue Hamilton'

argues that viiAana is categorized
according to senses only because a
particular sense is the origin of its
arising, not because there are different
kinds of consciousness.




109

i. Atimahantarammana-vithi (Sotadvara Maranasanna VIthi)

1) Present Arise in series

Bha| -TI ﬂa -DI“PLQ -So-Sam - San -Vot - 5J - T- "IL” BH - Cu|- Pati- bha

Life conti fbrates & is cut off Past objectv
Slowdown due to near death
(sound object) (Present object, flew life)

(@) .
_Present [ Arise in series | ‘
Bha | TI ;lNa - Dla L“Pat- So -Sam -San -Vot -5J -T-T” - Cu} Pati -bha
Life continguntvi s & is cut Past obj®ct
Slowdown due to near death Present¥object

(sound object come into focus at the ear door)

(Kam, KN, KG)

ii. Mahantarammana Sotadvara Maranasanna VIthi
(1) Arise in series

TI-TI - Na - Dal- “Pat - Cak - Sam - San - Vot - 5J|-” Bh -Cu-Pati -bha

ife colﬁiﬁuﬂmjvibrates twice l Past Object
Slowdown due to near death (Present object)

(sound object)

2) Arise in series

Ti-Ti-Ti-Na-Da|-“Pa§ - Cak - Sam - San - Vot - 5J - ” Fu-Pati-bha
Life conthasumdbrates twice Past oﬁ)ject
Slowdown due to near death (Present
object)

(sound object)

In case the object is a scene, a smell, a taste, or a tangible object, the vithi is

similar as above. As for the object that arises at the mind door, the vithi is as

follows:

iii. Ativibhiitarammana Manodvara Marapdsanna vithis

(1) Without any break in the stream of consciousness
Arise in series Stream of consciousness in the next life
a-Da j“Ma -53-T- T”-“Bha - ﬂfu -Pati - bh}
L muum v bratesl asY object ~Past /present object
twice and is cut off Slowdown due to near death
(Kam, XN, KG) | Enjoying the taste of the sense object
Decide whether iwis Kusala or Akusala
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(2) Na-Da-“Ma-5J-T-T”-Cu - Pati - bha
L |

vi. Vibhitarammana Manodvara Maranasanna vithis:
1) Na-Da-“Ma-5J”-Bh- Cu-Pati-bha
L |

(2) Na-Da-“Ma-5J”-Cu-Pati - bha

existence, death means the temporary extinction of the psychic life
(jivitindriya), heat (usma that is tejodhatu), and consciousness (vifiriana).
However, death is not the complete annihilation of a being. Death in one place
means birth in another place, just as, in conventional terms, the rising of the

sun in one place means the setting of the sun in another place”.”

The death consciousness (cuti citta) constitutes the last consciousness of
one’s life, whereas the rebirth linking consciousness signifies the very first
consciousness of a life. Bhikkhu Narada explained on rebirth linking
consciousness thus, “Dependent on past conditioning activities (sankhara)
arises re-linking or rebirth-consciousness in a subsequent birth. It is so called
because it links the past with the present, and is the initial consciousness one

9 54

experiences at the moment of conception”.”” Venerable Nagasena explained to

King Milinda: That which transmigrates from one life to another is neither the
55

same nor another (Na ca so na ca anro).

There are four causes of death mentioned in the Abhidhammattha
Sangaha® : 1) the expiration of the life spans (@yukkhayena); 2) the expiration
of the productive kammic force (kammakkhayena); 3) the simultaneous

expiration of the life span and the  productive  kammic  force
(ubhayakkhayena), and 4) the intervention of a destructive kamma
(upacchedakakammuna). These four causes of death may be compared to an oil
lamp.

The oil lamp keeps burning so long as there is wick and oil; and so long

as no gust of wind or other things extinguish it. The oil lamp may be
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extinguished due to the exhaustion of the wick. The wick may still remain but
if the oil is used up, the oil lamp goes out. At times, the wick and the oil might
get exhausted simultaneously. Even in the existence of the wick and the oil,

some extraneous causes like a gust of wind may also extinguish it.

Similarly, the expiration of life span is like the exhaustion of the wick.
The expiration of the kammic force is compared to the exhaustion of the oil.
The expiration of both is like the expiration of both the wick and the oil. The
last case—the intervention of the destructive kamma—is like the oil lamp going

out because of a gust of wind or somebody extinguishing it.

According to Buddhism, one of the three kinds of objects always appear
to a dying person: kamma, kammanimitta (kamma sign), and gatinimitta
(destiny sign). It occurs by the power of one of the kamma done during the life.
Because ignorance (avijja) and craving (tanha) occupy one’s mind and have
not been abandoned yet, when one of the three objects (kamma, kammanimitta,
and gatinimitta)’’ arises, one cannot differentiate good from bad. Naturally,
depending on one’s habit in daily life, one takes the most familiar object. Soon
after this, death will occur. After death, taking this very near-death object, a
new consciousness arises. It is called rebirth linking. This rebirth linking,
during the course of existence, functions as life continuum. And when the life
term comes to an end, death consciousness. This arising of death consciousness
is what we conventionally call death. In actuality, there is no death. There is no

extinction.

Propelled by ignorance and craving, and conditioned by sankhara a
fresh life starts again. At the first moment, rebirth linking consciousness arises
together with the materiality. Both of these dhamma are produced entirely by
sankhara. The rebirth linking consciousness links the former and present life.
After that, different types of consciousnesses arise incessantly in a series. They
perform different functions—cognizing, receiving, investigating, life-sustaining,
determining, and so on. Some of them would accumulate sarnkhara. This

sankhdra produces a new rebirth linking consciousness again. In this way, it



112

seems as if all the consciousnesses are working together to give rebirths after

rebirths. They are working for the perpetuation of consciousness.™

Apparently, the exit from this cycle of death and rebirth seems
impossible. But it is possible. If all the defilements are eradicated, new
sankhara is not accumulated. In the absence of the propelling forces, old
sankhara cannot produce rebirth linking consciousness. Nevertheless, this
sanctification is not easy to achieve. And the way to this sanctification is not

available at all times.

Only when the Buddha appears in the world and he teaches it, the way
to eradication of defilements becomes clear. And by following this path
diligently, supramundane consciousness arises. When the Arahatta magga
consciousness arises, perfect sanctification is attained. When it is attained, new
sankhara is not accumulated, old sankhara do not get the propelling forces.
After the passing away of death consciousness, the whole process of incessant
and uninterrupted arising of consciousness comes to cessation. The
consciousness gets no ‘place’ for its arising. The ‘silence’ or ‘inactivity’ of
consciousness is attained. This cessation of this whole process of consciousness

or its coming to a ‘stop’ is called Nibbana.”

Thus, in this chapter, the general activities as well as the specific
functions of consciousness in the thought process are described in detail in
order to give a clear image of the contribution of consciousness in the
intellectual and emotional life of a sentient being. The researcher also discussed
in detail in the foregoing pages, the arising and cessation of vizifiana in two
ways. The first, the arising (uppada) and ceasing (bhanga) of vifiriana that
occur consecutively in one lifetime from beginning to end. The second,
vififiana arises because of sankhara; and vififiana ceases when sankhara ceases.
Or, vifiriana arises when the necessary conditions namely vatthu, arammana,
phassa and manasikara, and so on are present; and vififiana ceases when one or

more of these conditions cease to be.
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*8 Bhikkhu Bodhi, trans., 4 Comprehensive Manual of Abhidhamma, p. 126.
3 9“Sampazicchz’yate sampaticchanam.” Ashin Janakabhivamsa, Thingyo Bhasitika (Commentarial
Translation of 4bhis.), pp. 181-183.
0 “Samma tranam santiranam.” 1bid.
N “Visum visum avacchinditva thapanam votthapanam.” 1bid.
2 < Javatiti javanam.” Tbid.
3 “Tassa aramanam aramanam yassiti tadaramanam.” 1bid.
M. 1, 190.
* DhsA., 67.
%19 consciousnesses — (Nama) (2 Upekkha, 8 Mahavipaka, 9 Mahaggata)
1 Asannasatta brahma — (Riipa)
47 Bhikkhu Nanamoli, trans., The Path of Purification, p. 639.
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* M. 11, 40.

Y8111, 53 “Rapupayam bhikkhave vifiianam titthamanam tittheyya.”

0811, 65fF “yato ca kho bhikkhave no ceva ceteti no ca pakappeti no ca anuseti arammanam etam na

hoti vifiinanathitiya. arammane asati patitha vinnanassa na ahosi.”

3! From tape No. 18, Abhidhamma by Ven. U. Silananda.

32 “Cakkhum aparibhinnanti cakkhupaside niruddhepi upahatepi pittasemhalohitehi palibuddhepi
cakkhu cakkhuvifiianassa paccayo bhavitum na sakkoti, paribhinnameva hoti, cakkhuvininanassa
pana paccayo bhavitum samattham aparibhinnam nama. Bahira ca ripati  bahirda
catusamutthanika ripd. Tajjo samanndaharoti tam cakkhuiica ripe capaticca bhavangam avattetva
uppajjanamanasikaro, bhavanga vattanasamattham cakkhudvare kiriya manodhatucittanti attho.
Tam ripanam andpatha-gatattapi - annavihitassapi  na hoti, tajjassiti tadanuripassa.
Vinfianabhagassiti vininiana kotthasassa.” MA. 1, (Mahahatthipadopama-sutta), p. 248, (CSCD)

>3 Narada Thera, 4 Manual of Abhidhamma, Vol. 1, p. 158.

> Ibid. p. 422.

M. 11, 40.

36 Narada Thera, 4 Manual of Abhidhamma,Vol. T, p. 255.

>7 The place where they will be reborn such as mother’s womb, divine, hell.

>® Bhikkhu Sobhana, Dictionary of Abhidhamma, MS.

*Tbid



Page 97: [1] Comment [U35] User 7/28/2008 12:12:00 AM
Vififiana Paccaya NAma + Ripa + NAma-Rilpa

Vifnana are condition in the course of existence (Pavatti) and in rebirth-

linking (Patisandhi).

Bhumi (Plane) Vififiana Produce N/ /ma - Rupa
(consciousness)
A | 1. Artpa (Immaterial) Patisandhi + Pavatti Vinfiana — N ma (only)
2. Paficavokara (Kama + Rupa) Pavatti Viiifiana — N[Jma (only)

(Five constituent existence
except Asaiiii[ )’

B | 1. Asafitil] (Non-perception Patisandhi + Pavatti | Vifinana — Ripa (only)
beings)
2. Paficavokara (Kama + Ripa) Pavatti Viiifiana' — Riipa(only)'
C | Paficavokara Patisandhi + Pavatti | Vififiana — NIma + Riipa

Dividing into group there are three, some beings can produce only NAma
some beings are Ripa and some consciousness are condition for NAma-Riipa
arise. Therefore, they become VifAidana paccaya NAma, Viffiana paccaya Ripa,
Vifiiana paccaya NAma-Ripam. According to using in all- embracing term
Vififianapaccaya nama, ripa, namaridpam = Vififiana paccaya nadmariapan.

In this case, there are two NAma and two Ripa so we can make them the

same. It is clear to understand only ViAAana paccaya NAma-Rilpam.

A. Vifiiapa paccaya NAma
B. Vifinana paccaya Rilpam
C. Vififiapa paccaya NAma-Ripam

In Asadia there is no Palisandhi vifiiana, patisandhi nama only Ripa so
we should not say thus viddanapaccayanimaripam. In that plane, his kamma
originated by his kamma which he had done in Padcavokara plane (the five-
constituent existence in kamma and Ripa Plane) in the pervious life. He is in
Asaidia plane but his Ripa originated by kamma (may be kusala kamma). This

vififiana only take meritorious (kusala) has been done in Kamavacara or in the



Rapavacara. The commentator said that in this case vififana is kamma formation
that he has done in the past life. Therefore, it must be say that

vifilanapaccayanamarapam in Asaiia plane.

Page 100: [2] Comment [NL43] NHU LIEN 8/12/2008 9:19:00 AM
['prelju:d]
prelude
n. opening; introduction; overture, introductory musical piece (Music); short musical composition
(Music)
V. serve as an opening, precede; serve as a preface or introduction; serve as an introduction to
a musical composition (Music); begin with an introductory piece (Music)
danh tur
viéc md dau (cho mot sy kién), doan ma dau (cta mot bai tho..); hanh dong ma dau, sy kién
mda dau



CHAPTER VI

CONCLUSION

Vinfiana (consciousness) is one of the most important concepts in
Buddhism. According to Buddhist philosophy, a being is ‘aware’ of the ‘world’
through Vifiriana. In the absence of Vinifiana there would be no ‘awareness’.
Nevertheless, this Virifiana is impermanent and impersonal in nature. It changes

moment to moment. It is neither a ‘soul’ nor a ‘self”.

As one of the five aggregates that constitute an individual or a so-called
being and as a leading aggregate of the five aggregates from the aspect of
psycho-physical make-up, viiifiana plays the most crucial role in experiencing
mental-and-physical phenomena and concepts in the world of condition
(sankhata), and higher spiritual realization of the unconditioned (asankhata or
Nibbana). Without vifniana, the other aggregates have no companion and
accordingly have no base for existence and performance of their functions.
Without vifiriana, the other three mental aggregates—feeling (vedana),
perception (sanirid) and mental formations (sankhara)—cannot be found, and
beings are inanimate just like non-sentient beings (asaniriasattas) without
perception, knowing and intuition.

Vinniana is only one according to its function of awareness of the object.
However, they are enumerated 89 or 121 on account of associated mental
factors and different functions they perform together. Virisiana can also be
classified into various categories—with root and without root; unwholesome,
wholesome, resultant and functional, etc.

From the aspect of etymology, vififiana is synonymous with citta, mana,
ceta, hadaya and manasa. These technical terms are different in words, but the

same in meaning.
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From the aspect of reality, viifiana that stands for citta is one of the four
ultimate realities, namely: citta (consciousness), ripa (matter), cetasika
(mental concomitants) and Nibbana. Of these four ultimate realities, the first
three are worldly and conditioned. The last one is supramundane and
unconditioned. Visifiana produces mind-born matters, serves as a background
or soil for association and existence of mental concomitants, and for the arising
of different types of matter originated from kamma, temperature, and food. It
also serves as a background or soil for understanding or wisdom (pariiia) to
analyze the conditioned realities, and for the realization of the fourth ultimate
reality.

From the aspect of psycho-physical make-up, viniriana plays the most
crucial role in experiencing mental-and-physical phenomena and concepts in
the world of condition (sankhata), and higher spiritual realization of the
unconditioned (asankhata or Nibbana). Without vififiana, other aggregates
have no companion and accordingly have no ground for existence and
performance of their functions as well. Without vifiriana, other three mental
aggregates—feeling (vedand), perception (sa7iiad) and mental formations
(sankhara)—cannot be found, and beings become just like non-sentient beings

(asannasattas), without perception, knowing, and intuition.

Despite the indispensable contribution to forming a so-called being as
the whole, and to supporting other mental-and-physical phenomena for their
existence and continuity, vififiana is conditionally arisen. It arises on account of
conditions, so does it disappear. It comes into being due to concurrence of
internal sense-faculties and external stimulus, and it ceases to exist when this
concurrence changes or ends. Vifiriana is one of the factors that constitute an
ever-changing flux or process of mentality-materiality. No ever-lasting or
eternal ‘agent’, ‘soul’, or ‘self’—as normally misconstrued by ignorant

worldlings—evolves in and influences viniriana.

As conditioned phenomenon, vififiana serves as object of contemplation.
From the aspect of the Four Noble Truths, viririana belongs to the Noble Truth
of Suffering (dukkhasacca). 1t should be fully comprehended or understood
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(parininieyya). Fully comprehending viriiana and its associated mental
concomitants in terms of arising and ceasing owing to conditions leads to
eradication of wrong notion of eternal ‘self’, ‘soul’, or ‘ego’. It leads to the
understanding of true nature of mental and physical make-up. This
understanding, although it is still at a gross level is an important step to subtle
understanding—this makes sure that one is progressing in the spiritual path of

peace and wisdom.

With much effort and devotion, the researcher has tried best to analyze
the concept of vifiiana, based primarily on Vibhanga and Abhidhammattha-
sangaha. Hopefully, this thesis has succeeded to contribute in defining,
describing, analyzing, classifying, and giving a clear idea of the vifiriana as
explained in the Abhidhamma texts. However, due to limited time and data
available, some interesting topics have been left untouched or not dealt with in

detail.

A related topic that may be further investigated caninvestigated can be
the power of consciousness - in some cases, it is misled and misused in a
detrimental and unprofitable way, such as casting spells, bewitching, harming
people, and so on; while in other cases, it is developed to the higher states and
used for the good purposes, e.g., the attainment of abhiriria or supernormal
powers may be used to heal and cure diseases, and so on. Still another related
topic is the effect of consciousness on the environment and vice versa. Another
interesting point that could make a good research is that there is not only one
stream of consciousness arising within us but many-there can be different
types of creatures and worms inside our body; all these have consciousness.
The researcher hopes that in the future there will be more studies on this topic.
Finally, the thought process described in Abhiddhamma is unique. This can

also be a good title.

The proper knowledge of vifiriana is essential to those who are pursuing
the Buddhist way of life. When one knows that unwholesome mind brings
unhappiness, one can restrain and develop the mind for its non-arising. It also

benefits those who are interested in the fields of psychology. Different
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psychological therapies can be developed with the help of this profound
knowledge of mind and its operation. Most of our unhealthy intentions and
actions have their origin in wrong view about 'life' and 'existence'. Once we get
a proper view, our mind is less apt to develop unhealthy neurotic and psychotic

behaviors, consequently our actions bring peace and happiness.

For those seeking truth and freedom, it is indispensable to acquire
insight into the true nature of consciousness, for consciousness is a decisive
nucleus of human happiness and woe. Not knowing its nature can lead to false
views. Knowing and rightly comprehending the same can help one gain

freedom in life.
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